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‘ N Y HETHER they agree with him or not, theologians

must acknowledge Dom Odo Casel, O.S.B., as a

. primary influence in the development of contem-
porary sacramental theology. The fascination that his theory
exercises, even if only as a catalysing agent, is made evident
in the ever-growing bibliography which by now must have out-
paced all but the most leisured theologian.® Because of Dom
Casel’s unwillingness to express himself in Scholastic terms,
theologians have experienced a certain uneasiness in dealing
with his theories. To speculative arguments advanced against
his position he invariably reverted to the authority of Tradition
and explained with untiring patience that all difficulties could
be overcome if the critics understood the presence of the his-

* Th. Filthaut, Die Kontroverse iiber die Mysterienlehre, Warendorf, 1947 (French
tr., Paris-Tournai, 1954) gives an account of the first reactions to Casel. For more
recent developments cf. J. Gaillard, “ Chronique de liturgie,” Revue Thomiste 57
(1957), pp. 510-551.
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2 COLMAN E. O’NEILL

torical mysteries which he proposed was sacramental. His
followers adopt the same appeal. Few theologians have suc-
ceeded in suppressing their conviction that the human actions
of Christ, being essentially sucessive and therefore temporal,
cannot be made present in their historical reality several hun-
dred years after the event. At the same time, few theologians
have failed to be impressed by Casel’s undoubted insight into
the fact, attested to by Tradition, that the sacraments are not
independent, self-sufficient sources of grace but are essentially
related to the mystery of Christ into which they introduce the
believer. All serious contemporary sacramental theologians have
made and are still making, attempts to express the insight in
traditional Scholastic terms. Until recently, the principal spon-
sors of modifications of Casel’s theory were more or less external
to the Thomistic school: S6hngen, Warnach, Monden and others.
In the last few years, however, a version of the mystery-
presence theory has been proposed by Thomists, their number
apparently growing, claiming to find it in the pages of St.
Thomas himself. In this article we wish to examine the new
theory as developed in the works of its principal proponents,
evaluate its claim to be Thomistic, and, finally, propose an
alternative, more securely based, we believe, on Thomistic
principles, if further removed from the ideas of Maria Laach.

I. New Thomistic theory.

Rejecting the possibility of presence of the historical mys-
teries, some Thomists think to find in St. Thomas’ teaching
on the instrumental efficacy of the mysteries of Christ a clear
basis for asserting a certain presence according to an element
of the mysteries which is supra-temporal.

Fr. H. E. Schillebeeckx, O. P., while referring to the eagerly-
awaited second volume of his work on the sacramental economy
of salvation for a full treatment of the matter, confidently gives
a preview of his position as pertaining to his historical survey
of St. Thomas’ teaching.? Since the mysteries of Christ, he

*H. E. Schillebeeckx, O.P., De sacramentele heilseconomie, Antwerp, 1952, pp.
1611,



THE MYSTERIES OF CHRIST AND THE SACRAMENTS 3

states, when elevated by God, participate in the divine power
by reason of the instrumental power (virtus instrumentalis)
communicated to them, they become “ interior mysteries ” and
thus contain an element which transcends time (perenniteits-
gehalte) 2 Since the divine creative action is eternal, giving
to effects not merely their substance but also their place in
time and space, the historical acts of Christ in the days of his
flesh can, therefore, according to their perenniteitsgehalte, effi-
ciently produce grace today.* The sacraments receive this supra-
temporal action of the mysteries and apply it to man. Christ
in heaven is not excluded from this action. “The sacraments
are not, therefore, new actions of Christ, but the mystery-
actions of the Christus historicus, which, according to their
supra-temporal content, are still the present actions of the
Christus gloriosus.” ® This we take to mean that the wirtus
instrumentalis, communicated to Christ on earth, preserves an
element of the mysteries in supra-temporal fashion in the
glorified Christ; and when this virtus is applied through the
sacraments it is the historical event, as so preserved, which is
active. Fr. Schillebeeckx explains further that, since the his-
torical mystery of Christ involved his body as well as his soul,
its supra-temporal content makes available to us the external
action as well as the interior acts of soul (against Séhngen) .*

There was also a supra-temporal content in Christ’s mysteries,
this writer continues, precisely as human actions, not as instru-
ments of God, in so far as they were governed by his beatific
knowledge. The redemptive act of will, the heart of the his-

® Ibid., p. 168.

* Ibid., pp. 164, 165,

5 Ibid., p. 165.

¢ Ibid., pp. 166, 167. Fr. Schillebeeckx’s conclusion of his historical study of St.
Thomas on this point is worth quoting: “S. Thomas sanvaardt dus in de sacra-
menten een mysterie-tegenwoordigheid van de historische heilsdaad, als menselijke,
geestelijke en lichamelijke daad, doch naar haar boventijdelijk, innerlijk mysterie-
gekalte, als Godefficiéntie. Hij spreek niet over de aanwezigheid van de daad zelf,
maar van haar efficaciteit, haar © virtus.”” (pp. 167, 168; italics author’s)—We may

be permitted a little surprize that St. Thomas was so explicit about a twentieth-
century problem.
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torical mysteries, remains, therefore, unchanged in the glorified
Christ. Consequently, there is present in the sacraments, not
only the virtus instrumentalis of the historical mysteries, but
also the identical inner human act of redemption.” Further,
though external actions are subject to time, they form a single
human act with the act of will commanding them, so that
the external sacrifice of Calvary forms an existential unit
with this interior act governed by Christ’s beatific knowledge.
Excluding the possibility that the external event of Calvary can
be supra-temporal, Fr. Schillebeeckx defers his conclusion to
his second volume, while indicating that Thomistic thought
would suggest that we see a symbolic parallel to the expression
of Christ’s inner sacrifice on Calvary in the sacramental sign.

Fr. M. Matthijs, O.P., explains the identity of the Mass
with Calvary and the Last Supper by appealing to Summa
theol., II1, q. 56, a. 1, ad 3, developing the same idea as Fr.
Schillebeeckx about the supra-temporal character of the virtus
instrumentalis® In virtue of the divine power which attains
as present all places and times, the act of offering of Calvary
is active instrumentally in the consecrating priest so that the
sacrifice itself is made present in the symbols of the Church.’

Of particular interest is a recent work published by a Bene-
dictine of Maria Laach itself, Dr. P. Wegenaer, which proposes
in Scholastic terminology a theory of the presence of the
mysteries intended to reconcile Dom Casel and St. Thomas.*
As we intend to base our discussion of the new interpretation

7 Ibid., pp. 166-171. .

8 M. Matthijs, O.P., *‘ Mysteriengegenwart’ secundum S. Tomam,” Angelicum,
34 (1957), pp. 893-399. ,

® The same interpretation is given of Summa theol., I1I, q. 56, a. 1, ad 8 by C.
Journet, La Messe, Bruges, 1957, 'pp. 105 f.; T. Kreider, O.8. B., “ Mysteriengegen-
wart,” Freiburger Z,s fiir Phil. und Theol:, 6 (1959), pp. 420-430; Cl.-J, Geftré, O.P.,
in Bull. thom., 9 (1956), pp. 812-817; J. Hamer, O.P., “Bulletin de théologie
dogmatique,” Rev. Sc. phil. et theol., 43 (1959), pp. 725, 726; cf. below n. 22.

0P, Wegenaer, O.S.B., Heilsgegenwart. Das Heilswerk Christi und die virtus
divina in den Sakramenten unter besonderer Beriicksichtigung von Eucharistie und
Taufe. Liturgiewissenschaftliche Quellen und Forschungen, Heft 33. Miinster, Wi,
1958,
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of St. Thomas on Dom Wegenaer’s important work, as being
the most recent and most fully developed presentation of the
theory, we give the following summary of his guiding principles.

Dom Wegenaer divides his work into three parts: 1. The
presence of the passio in the sacraments per contactum virtutis
divinae (pp. 9-58). IL. The presence of the passio in the
Eucharist and baptism (pp. 54-86) . IIL. The presence of the
passio in the Eucharist and baptism according to the teaching
of Odo Casel on the mysteries (pp. 871{.).

The basis for the whole speculative structure is found in
the first part which, after general remarks on the relation
between First and secondary causes Dom Wegenaer develops
as follows.

1. The humanity of Christ is the instrument of the virtus
divina, an instrument wholly sui generis, since, apart from
having dominion over its own acts, it is united hypostatically
to the Word. Thus the humanity as instrument participates
in the divine power, and in all the theandric actions of Christ
the divine saving activity is present. The conclusion drawn
from this common doctrine of the Thomistic school is crucial
and must be quoted in full:

If the virtus diving is active in the humanity of Christ, then the
redemptive action of Christ gains thereby an eternal power (ref. to
Summa theol., 111, q. 52, a. 8; q. 22, ad 5, ad 2) for Christ acts
instrumentaliter through the power of the divinity (ref. to III,
q. 48, a. 6; ibid., ad 2) . On these grounds we may say: the historical
mysteries of Christ, especially his passion and death, are a universal
cause of salvation (ref. to C. Gentes, IV, c. 58; Summa theol., 111,
q. 49, a. 1, ad 4; g. 51, a. 1, ad 2) and, as instrument of the omni-
present virtus divine are limited in their action by no spatio-
temporal distance. ‘ All the mysteries of the life of Jesus on earth
are, therefore, a living present according to their action, and so they
act unceasingly on the supernatural transformation of men, and
until the end of time they will continue to act, unchanging, on
men’s bodies and on the cosmos’ (cf. A. Hoffmann, German trans,
of Summa theol., vol. 28, p. 453) 1!

1 Op. cit., p. 19.
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Hence, continues Dom Wegenaer, we can understand how St.
Thomas could attribute to the passion, death, burial, descent
into hell, resurrection and ascension, efficient instrumental cau-
sality in respect of our salvation, even though these acts, in
their physical reality, no longer exist, since this is simply an
application of his general principle that the virtus divina uses
the action of Christ instrumentality.

2. Since this ever-active instrumental efficient causality must
be specified—* action not determined by an idea (causa formalis
extrinseca) 1is a contradictio” **—the historical actions of
Christ exercise exemplary causality in respect to the men on
whom they act. St. Thomas is quoted as attributing such
exemplary causality to the passion, death, burial, resurrection,
and ascension. In this way the faithful are conformed to the
historical mysteries of Christ. “ The redemptive act of Christ
is, therefore, present by action everywhere it works salva-
tion; and this is the historical act of redemption which—
though past in its physical being—is made present to all men
in need of redemption through the contactus divinae virtutis.” **

3. The sacraments possess a two-fold causality: exemplary
and instrumental efficient. To show that all the sacraments
are exemplary causes in dependence on the exemplary causality
of the passion and death of Christ, Dom Wegenaer appeals to
the combined signification of the outer sacrament (sacramentum
tantum) and the inner sacrament (res et sacramentum). As
his reasoning is somewhat difficult, we shall follow his argu-
ment closely.

For St. Thomas the sacramental character is both thing and
sign. As thing it gives a configuratio with Christ in his priestly
actions, and “there corresponds to this something similar in
the other sacraments ” which is also “ the mysterious form of
our configuratio cum Christo sacerdote.” The inner sacrament
can give us this configuration because in the exemplary cau-
sality of the outer sacrament there is given the possibility of a

2 Ibid., p. 20.
12 Ibid., p. 22.
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participatio per similitudinem.* A text of St. Thomas permits
us to say that the “ exemplary efficacy of the humanity of
Christ has been transferred to the sacraments, which are the
exemplars of what happens to men in the sacramental image
[Abbild, exemplatum] of [his] saving action.” ** Consequently,
the sacrament is both exemplatum of the historical act of
redemption and instrumental exemplar of the conformation of
the faithful with the death and resurrection of Christ. This
conformation is indicated by the signification of the outer
sacrament; texts of St. Thomas are quoted (all of them, though
Dom Wegenaer does not point this out, referring to baptism) .
It is not clear, however, considering the external sacramental
action alone, that anything more than external likeness to
Christ is in question. But since the outer sacrament produces
the inner sacrament and communicates to it its signification it
follows that the res et sacramentum is also the exemplar of
Christ and of his redemptive death.'® Since the res sacramen-
tum is also sign, an efficacious sign, “ the res of the  inner sign,’
namely, the signification of the redemptive death of Christ,
enters grace, and we can speak of a Christ-figuration [Christus-
bildlichkeit] of sacramental grace.” **

Since the res et sacramentum differs in each sacrament there
are correspondingly different forms of this likeness to Christ in
grace; but common to all is this essential relation to Christ and
his death. Consequently, the “redemptive action of Christ,
his suffering and death, belong essentially to sacramental,

*4 Jbid., p. 36. Dom Wegenser refers, presumably, to a participation in Christ the
Priest.

® Ibid., p. 87. Dom Wegenaer cites Comp. theol., c. 247. The quotation he gives
is from c. 239 (Marietta, 1954, n. 514). In respect to justification St. Thomas states
that the death and resurrection of Christ are each causa effectiva instrumentaliter
and causa exemplaris sacramentaliter. Based on St. Augustine, De Trin., IV, c. 8,
the passage does not refer to the sacraments. See below, n. 64 and text there.

% Op. cit., pp. 37, 38.

7 Ibid., p. 38. Dom Wegenaer’s object in this argument is to prove that every
sacrament redlly incorporates into the death of Christ. Hence the appeal to the
res et sacramentum and the attempt to show that in every sacrament it symbolizes
and confers participation in the death and resurrection of Christ.
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exemplary causality.” ** By reason of the formal dependence
of exemplatum on exemplar, of the Christian on the passion,
in all the sacraments the passion is present in analogical fashion;
and, since the passion exercises its exemplary causality only
through efficient causality in virtue of divine power, this is
analogy of attribution.? The sacrament itself exercises the
required efficient causality in so far as it is subordinated as an
instrument to the wirtus divina which is acting through the
historical mysteries of the life of Christ, the instrumentum
coniunctum divinitatis. The problem of the mode of presence
of the historical acts in the sacraments remains.

4. As a basis for his explanation of this mysterius reconditae
theologiae Dom Wegenaer cites the celebrated text of Summa
theol., 111, q. 56, a. 1, ad 38, on the efficient causality of Christ’s
resurrection in respect to the bodily resurrection of all men.
The key words are:

The resurrection of Christ is the efficient cause of our resurrection
by divine power which alone can give life to the dead. Now this
power attains as present all places and times. And such virtual
contact satisfies the notion of this efficacy.

Dom Wegenaer comments: “ Thus the virtus divina is present
to every place and to every time. But the human nature also
of Christ, as the instrumentum coniunctum, spans in its instru-
mental activity all spatio-temporal distance, and this through
its hypostatic union with the omnipresent Logos and the conse-
quent participation of the humanity of Christ in the wvirtus
divina.” ** The humanity of Christ is unlike other instruments
in that it lacks its own suppositalitas, this being supplied by the
Logos. But, quo aliquid est actu, eo agit; that is, “ the causality
of the agent is measured by his being-in-act or by his perfection
of being ”’; hence, “ the divine activity, identified with the divine
substance, must, in its perfection of being, stand behind the
efficacy of the historical act of salvation and that of the sacra-
ments and enter in to these.” It follows that the historical act

1 Ibid., p. 8. * Ibid., p. 9. 20 Ibid., pp. 48, 44.
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possesses a supra-temporal saving efficacy and this is trans-
ferred to the sacrament.” This is sufficient to make the his-
torical action present in the sacraments, not substantially but
according to activity, this activity implying the exemplary and
the efficient instrumental causality of the mysteries of Christ
and also the subordinated exemplary and efficient instrumental
causality of the sacramental sign.*

5. Dom Wegenaer develops logically the application of his
principle to baptism and the Eucharist. His exposition of the
‘sacramental theory of the Mass is noteworthy; and in particular
his treatment of the presence of Christ’s act of offering, where
he maintains the idea of sacramentalism at a point where many
writers lose sight of it. He argues in the final part that his
theory provides the speculative elaboration of Casel’s teaching,
permitting the latter to make clear its right to the patronage
of St. Thomas. ‘

It is only in his final summing-up that Dom Wegenaer men-
tions, as an after-thought, that the classical commentators of
St. Thomas explain the efficient causality of the mysteries of
Christ’s life in quite another way, namely, in terms of the
heavenly Christ. It is too easily overlooked, concedes Dom
Wegenaer, that the glorification of Christ belongs, as the con-
summation of his passion, to the instrumental activity of his
humanity. “The glorified Christ brings it about that the
mysteria carnis are present to us today; he unites us to his
historical act of salvation which thus becomes present to us,
and we gain thereby full particpation if the glorified Christ
through participation in the historical act of salvation.” 2> With
this enigmatic statement Dom Wegenaer concludes.

2 Ibid., p. 50.

22 Ibid., pp. 50, 51. Dom Wegenaer cites the following as holding for his inter-
pretation of St. Thomas on the resurrection: A, Hoffmann, German trans. of Summa
theol., vol. 28, p. 463; Th. Tschipke, Menscheit Christi als Heilsorgan der Gottheit,
Freiburg i. Br.,, 1940, p. 187—R. Tremblay, O.P., appears to accept the new inter-
pretation; cf. “ Mystére de la Messe,” Angelicum, 36 (1959), p. 199, n. 1, and p.
200, n. 1.

23 Wegenaer, op. cit., p. 128. Ibid., p. 122: “Die Frage nach der Wirkweise der
historischen Heilstat scheint den Xommentatoren dem ausfiihrlich erdrterten Prob-
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II. Traditional interpretation of St. Thomas.

Well aware of the texts of St. Thomas attributing efficient
causality to the passion, death and resurrection, the commen-
tators interpret them as referring to the glorified Christ in whom
the mysteries remain virtually. They explicitly exclude the
possibility that past event could have an instrumental effect
at the present time. John of St. Thomas writes:

The resurrection operates efficaciously, not according as it no
longer actually exists, but according to the risen humanity. That
[. . .Jit attains all places and times does not signify that something
no longer existing attains the future [. . .] but that the power is
applied by God for all times and all place, that is, according as
it coexists with a time or place (yet not as it is contained by that
place, but as it coexists with it) because, namely, the risen humanity
endures for all that time; and in this fashion the passive resurrection
enduring in the humanity causes for all time.?

Sylvius also adverts explicitly to the problem of time:

The past actions of Christ do not serve as physical instruments in
respect to our justification or other effects, because the existence
of a physical cause is required if it is really to operate; but the
humanity itself, since it exists, retains physical causality; and this
is what St. Thomas means.?s

The same position is adopted by Cajetan, the Salmanticenses,
Gonet, Billuart and others.®

The formal point of this traditional teaching of the Thomist
school, it should be observed, is that an instrumental cause, as
physical cause, must be contemporaneous with its effect; there-
fore, only Christ as he exists at this moment can cause grace
now. If recent developments of theology suggest that in the

lem der philosophischen Méglichkeit einer instrumentalen physischen Wirksamkeit
der Menchheit Christi untergeordnet zu sein.” What problem the question should
be subordinated to, he unfortunately does not inform us.

24 John of St. Thomas, De sacramentis, disp. 22, a. 3, dub. 3, n. 90; cf. disp. 24,
a. 1, dub. 9, n. 559. )

%5 Sylvius, Comment. in 111, q. 18, q. 8.

2¢ Catejan, Commet. in I1I, q. 56, a. 1, n. II; Salmanticenses, De Incarn., disp. 23;
dub. 4; Gonet, Clyp. thom., De Incarn., disp. 19, a. 2, n. 45;. Billuart, De Incarn.,
diss. 13, q. 2—Others cited by Dom Wegenaer, p. 122, n. 601.
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glorified Christ there remains some element of the historical
passion, this assertion will not be contrary to traditional
Thomism. To justify the rejection, however, of the formal
element of the commentators’ opinion, so firmly proposed and
considered the only possible reading of St. Thomas, a very
detailed examination of St. Thomas’ writing would be neces-
sary. This examination the upholders of the new theory do not"
offer.”” They simply, if not naively, quote the very text that
occasioned such detailed explanations and appear to think that,
by insisting that their interpretation is the obvious one, they
can establish its truth. This disregard for ordinary scientific
procedure is part of the legacy of enthusiasm left to sacramental
theology by Dom Casel. To propose difficulties to those who
have seen the light is to brand oneself blind; it is a risk that
we are prepared to run.

III. Criticism of the new theory.

The most important places in St. Thomas indicated as the
basis for the new theory are Summa theol., I11, q. 56, a. 1, ad 1
and ad 8. The article solves the question whether the resurrec-
tion of Christ is the cause of men’s bodily resurrection. The
reply is given:

The Word of God first attributes immortal life to the body

naturally united to Him, so that through it He may operate resur-
rection in all others.

The first objection argues from the principle; Posita causa
sufficienti, necesse est effectum poni. If, therefore, Christ’s
resurrection is the cause of other resurrections the dead should
already have risen. To which St. Thomas replies that it is the
power of the Word, controlled by His will, which raises men
from the dead. Consequently,

** Gaillard’s indulgent reference, art. cit, p. 538, to this traditional teaching is
typical of many modern writers’ casual dismissal of theologians who came to their
conclusions only after an immense effort of reflections and after having taken account
of difficulties and objections that do not even occur to their supplanters. Signifi-

“ ..

cantly, for Gaillard, the new theory “n’offre aucune difficulté ” (p. 540).
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it is not necessary that the effect follow at once, but according to
the disposition of the Word of God.

In reply to the third objection St. Thomas states that Christ’s
resurrection is the cause of the general resurrection in two ways:
as exemplary cause and as efficient cause. The efficient cau-
sality he explains in terms of his general teaching that the
humanity of Christ is the hypostatically united instrument of
his divinity and that “ what Christ did or suffered in his
humanity are, from the power of his divinity, saving for us.”
There follows the battle-cry of the new theory: Quae quidem
virtus praesentialiter attingit omnia loca et tempora. In at-
tempting to understand this somewhat sibylline utterance two
lines of Thomist thought must be followed: the notion of divine
instrument and the concept of divine action in relation to
created effects. After summing up the conclusions of these
inquiries we shall consider the texts of St. Thomas on the
mysteries, showing how they fit into the context of his general
theology.

(a) Thomist notion of divine instrument. An instrumental
cause is distinguished from a principal cause in that a principal
cause acts In virtue of its own inherent form, the effect bearing
a certain likeness, either analogical or univocal, to that form,
whereas an instrumental cause acts, not in virtue of its own
form, but “ solely in virtue of a motion by which it is moved
by a principal agent.” It follows that the effect produced by
an instrument bears a likeness to the principal agent, rather
than to the instrument.”® The instrument is, nevertheless, truly
a cause of the effect, but only to the extent that it is moved
by the principal agent, that is to say, by reason of the virtus
instrumentalis imparted to it by the principal agent. The notion
of virtus instrumentalis is an analogical one, and though
commonly illustrated by the example of local motion—arm,
stick, stone—is realized in many different forms. This is
especially clear when the idea is applied to supernatural instru-

28 Summa theol., IT1, q. 62, a. 2.
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ments where a very real, if impossible to visualize, virtus is
required to produce an effect in the order of grace. What is
common to every virtus instrumentalis is that, compared to the
stable and adequate operative power of the principal agent,
it possesses only an incomplete entity essentially consisting in
a movement transmitted by the principal agent and directed
towards the production of the effect: esse transiens ex uno
in aliud, et incompletum.” Just as motion is imperfect act,
belonging strictly to no category, but being “ reduced ” to the
category of its term, so the virtus instrumentalis, being tran-
sient, cannot be defined in itself but can simply be ascribed in
terms of its function, namely, the transmitting of the action of
the principal agent to the effect. In this sense it may be
reduced to the genus of either of the terms of the operation,
so that a virtus instrumentalis empowering a creature to cause
grace is to be said to be spiritual or supernatural virtually,
though, if received in a material instrument, it may be corporeal
entitatively.®® The term “ transient” applied to the virtus has
nothing to do with duration; it denotes that the instrumental
power is not native to the instrument but is imparted to it only
in so far as it is actually subordinated to the principal agent
and is actually serving it in producing the effect.®* It is because
it has this essential function of transmitting the action of the
principal agent and actually, by the very fact of its existence,
producing here and now an effect proportioned to the principal
cause that the virtus instrumentalis is described by St. Thomas

2® Summa theol., I11, q. 62, a. 4.

3 Ibid., ad 1, ad 2; De Ver., q. 27, a. 4, ad 5. Cf. Johns of St. Thomas, Cursus
theol., d. 15, a. 2, n. 43: [Cum virtus instrumentalis sit] “ motio quaedam divina,
quae recipitur in instrumento, si instrumentum fuerit corporale, corporalis erit
entitative, spiritualis autem virtualiter, cum circa spiritum operari possit. Si autem
instrumentum fuerit spirituale, spiritualis etiam erit motio illa entitative, cam non
distinguatur ut res a re ab ipso instrumento.”

81 Cf. John of St. Thomas, Cursus phil., Phil. nat., IP., q. 26: “ Igitur virtus, quae
non datur ut per se operativa, sed ut continuativa cum alia principaliter operante,
dicitur dari per modum motus, quia licet operativa sit, non tamen hoc habet nisi
ex continuatione actuali ad virtutem principalis agentis cui ministrat et servit, dum
actu operatur, et ideo dicitur per modum motus dari.”
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as intentional, tending towards an effect, with the suggestion
of producing in that effect the intention of a principal agent.*

Thomists have taken some pains to express precisely this
concept of St. Thomas. They distinguish between principal and
instrumental cause in terms of the premotion required for the
activity of each. A principal cause is, by reason of its complete
possession of operative powers, in first act (actu primo) or
natural potentiality, in relation to action. Premotion applies it
to second act (actus secundus), actual operation proceeding
from the operative power. An instrument, on the contrary, of
itself lacking any innate proportion, even potential, to an effect
of a higher order than itself, requires, if it is to produce such
an effect instrumentally, such premotion as first gives it actus
primus in respect to that effect and simultaneously applies it
to production of the effect. The premotion, or wvirtus instru-
mentalis, elevates and applies the instrument. Consequently,
the virtus instrumentalis exists only for the time or at the
instant that the effect is being produced.®

The wvirtus instrumentalis is, like all premotion, always a
created reality, even when a supernatural effect is being pro-
duced. This St. Thomas points out explicity in the case of the
power by which the words of the priest effect transubstantiation
and by which the other sacraments are efficacious.** Likewise,
the power by which Christ worked miracles was a created
entity, elevating his humanity to operate as the instrument
of God. This power, argues John of St. Thomas, was not divine
omnipotence, for this cannot be communicated to a created
nature: it follows that it must have been created.®

32 Cf. De unione Verbi inc., a. 5, ad 12: * Instrumentum, inquantum movetur ab
agente, consequitur quamdam intentionalem virtutem per influxum agentis, qui per
instrumentum transit in effectum.” Summa theol., II1, q. 66, a. 1: “ Est ibi [in water
of baptism] quaedam sanctificationis virtus instrumentalis non permanens sed fluens
in hominem.” Ibid., q. 72, a. 8, ad 2.

33 Cf. John of St. Thomas, Cursus theol., disp. 15, a. 5, n. 19: “ Quare causae
instrumentales ut sic tantum constituuntur in ratione talium pro illo tempore, aut
instanti temporis, quo instrumentaliter producunt effectum.” Ibid., nn. 31, 88, 56.

34 Summa theol., I11, q. 718, a. 4.

35 John of St. Thomas, loc. cit., n. 17: “ Humanitas Christi constitutur in actu
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The instrument, prior to its elevation by the principal cause,
possesses its own nature and the proportionate power of
operating. The corresponding proper, or native, operation, in
relation to which the instrument is itself a principal though
secondary cause, must be exercised in the production of the
common effect.*

Since, historically, this notion of instrument was elaborated
principally in a theological context, it requires very slight
adaptation to accomodate it to the case where the principal
agent is God. Unlike created causes, God is under no compul-
sion to use instruments; if He chooses to do so, it is only in
order to associate creatures in His supernatural activity. A
further difference follows: the native operation of the instru-
ment used by a creature must be in some fashion adapted to
the use to which it is put; such proximate usefulness is not
required in divine instruments, though God, in His wisdom,
may choose to employ instruments remotely or analogically
adapted to the effect which He produces through them, as He
does, for example, in the sacraments.

Further, when God imparts instrumental motion to a creature
it is not necessary that the instrument come into immediate
physical contact, contactus suppositi, with the subject of the
effect. The miraculous power which went out of Christ was
equally effective whether he touched an invalid, merely spoke,
or was far away. Since God is present everywhere, He can
apply the instrumental action of the subordinated cause to the
subject of the effect, contactus virtutis. It is of some conse-
quence to insist that it is the instrumental action which is
applied. God does not produce His effect directly by His divine
power; that would eliminate the participation of the instrument.
The divine effect is produced by God through the instrument;
that is to say, it is the created entitas vialis, imparted to the

primo in ratione instrumenti physici effectui gratiae et miraculorum per virtutem
creatam, quae est motio aut elevatio Dei, seu usus passivus receptus in ipsa humani-
tate quo movetur ad producendos effectus supernaturales.” Ibid., a. 3, n. 2.

38 Summa theol., I, q. 46, a. 5.
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instrument, which is applied to the subject of the effect, and
it is through instrumental activity that the effect is caused.
Not to realize or to deny this is to deprive the Thomist theory
of instrument of coherence. Now, this vis instrumentalis by
which God elevates and applies the instrument is, of its nature,
intentional; it is transient action from agent in effect. Its very
existence depends on its being actually applied to the effect;
it cannot be conceived of if this is denied. The fact that the
elevating agent is in this case God is quite irrelevant; the nature
of the created wvis instrumentalis remains what it is. So much
depends in sacramental theology on this point that it is worth
while examining it more closely, clear though it appears in itself.

Cardinal Cajetan in one text is not as explicit about this as
other commentators. He appears to suggest that the divine
principal agent can overcome all limitations of the instrument:

And since omnipotence is not confined to certain instruments,
place or vicinities, it is of no importance what thing God uses
instrumentally for any miracle. For, just as He can perform the
work without any instrument, so He can perform it, not only by
means of an instrument, but by means of any, wherever it exists
and at whatever distance it is.

He adds at once:

For the divine omnipotence is neither diminished nor restricted
to the limits of the instrument He assumes; rather the instrument
is raised so as to execute omnipotence in such miracle as it has
been destined to effect.®”

This last statement, isolated from the context of Thomist
teaching on instruments, could be understood to say that God
in no way permits His action to be limited by the instrument
which He uses; and absurd consequences could be drawn, not
only in the question of the mysteries of Christ, but also in the
much more developed area of the theology of creation. The
question of creation is illuminating for our present problem
for when treating of it the Thomist theologians lay down very
clear limits to the use of creatures as divine instruments.

3" Comment. in 111, q. 18, a. 2, n. VL.
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John of St. Thomas proposes the objection that, if an instru-
ment according to its native operation need merely modify the
action of God, then nothing prevents God using an instrument
in creation. He replies that the operation of every created
being is an accident, existing, therefore, only in a presupposed
subject and requiring a further presupposed subject in which
to terminate, action being that which proceeds from the agent
to the patient.*® Consequently, if God chooses to use a created
instrument, He must adapt Himself to the mode of operation
of the instrument. He can apply it only to a pre-existing
subject.*® It is the nature of instrument that determines the
question, not the power of God. A subsumption, pertinent to
the problem of the mysteries, is taken from Suarez: why could
not an immanent action of a creature be elevated by God to
create, for in this case no subject is required to receive the
instrumental action. John of St. Thomas replies that it is quite
possible that God could elevate a creature’s immanent action
and apply it at a distance and that there should be no corres-
ponding change produced in the distant subject; (that is, it is
not necessary that a corresponding immanent action be pro-
duced in the effect). But it is quite impossible that such an
immanent action be elevated instrumentally without its pro-
ducing, through the accidental vis instrumentalis, some change
in the subject of the effect. The principle governing this con-
clusion is again that if God wills to grant the dignity of divine
instrument to a creature, He thereby wills to adapt His mode
of operation to that of the creature. In this sense He freely
limits His omnipotence, conforming its execution to the possi-
bilities of created action, which is essentially motion from the
agent in’ the patient. If He wishes to make the creature His

38 Differing opinions on the subject of predicamental action do not affect the
point at issue here, which is that transitive action for its existence requires a patient.
T. S. McDermott, O. P., “ The subject of predicamental action,” Thomist, 23 (1960),
pp. 189-210, argues persuasively that action is “the proper act and an accident of
the agent indeed, but nevertheless in the patient and differing from passion not
secundum rem but secundum rationem> (p. 202).

2® John of St. Thomas, Cursus phil. Phil. nat., IP., q. 26, a. 2:.
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instrument He can act only “ intra lineam actionis immutantis
seu motus.” It is this principle that is pertinent to our present
problem rather than the application to creation that John of
St. Thomas makes of it. His present conclusion is that, since
the native operation of the instrument is accidental action,
though immanent, God must produce His effect by way of
change, whether formal or total, in a presupposed subject;
otherwise, He is simply not using the instrument.* The prin-
ciple is equally valid when applied to all cases where a created
vis instrumentalis is induced into accidental action, the action,
of creatures. This vis is by definition a transient, transitive
action which exists only at the moment of production of the
supernatural effect. God can, of course, produce effects when
He wills; but if He chooses to produce them by means of
such a created vis fluens, then He must do so by producing
the vis fluens at the moment in time when He wills the effect
to come into existence. Eternal in Himself and in His uncreated
action, this operation is in time and the effects of His opera-
tion, including premotion of whatever kind, are in time and
governed by time even if they are produced instantaneously.**

It is further to be noted that the humanity of Christ, though
united hypostatically to the Person of the Word, is subject to
the same conditions in this respect as any other created instru-
ment. The fact that Christ’s personality and existence are
divine does not make his human actions as such any less
human in their specification:

To operate is of the subsisting hypostasis, but according to a
form and nature from which the operation receives its species. And
therefore from diversity of forms or natures spring diverse species of
operations; but from the unity of the hypotasis springs unity
according to number as to operation of a species. . . .#

4 Ibid.

* Cf. Cajetan, Comment. in III, q. 62, a. 1, n. VI: “ Nec etiam inconvenit Deum,
voluntarie utendo motu creaturae, agere in tempore; cum nullus adeo desipiat qui
neget Deum posse localiter movere, quod est agere in tempore.”’

2 Summa theol., 111, q. 19, a. 1, ad 8.
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The human nature has operation distinct from the divine, but
“ the divine nature uses the operation of the human nature as
the operation of its instrument; and likewise the human nature
participates the operation of the divine nature as an instrument
participates the operation of the principal agent.” ** It is actions
elicited by Christ’s human intellect and will that are elevated
and applied by divine power. This requires the creation of a
transient instrumental power (vis instrumentalis) no different,
as regards its essentially intentional or tendential character,
from that which elevates and applies ordinary creatures: agit
utraque natura quod proprium est cum alterius communione.
From this examination of the notion of instrument we con-
clude that an-instrument used by God exists as such only when
it is under the actual influence of the principal agent, receiving
from this agent a created entitas wvialis, consisting in motion
which at the same instant elevates and applies the native
operation of the instrument to the production in the same
instant of a supernatural effect. The fact that the principal
agent is divine has for consequence that the native operation
of the instrument may be an immanent action—a direction
of the practical intellect, whether command or prayer—since,
as elevated, this may be applied efficaciously by God to a
locally distant subject. Since, however, the instrumental power
has no other reality than motion to the effect, it is impossible
that it exist in the instrument except at the instant of time when
it is actually productive of the effect in the subject. Conse-
quently, if God wills to use a creature, including the humanity
of Christ, as a true instrument, He can do so only by elevating
the creature at the instant in time when He wills to produce
His effect. Instrument and effect must be contemporaneous.

(b) Duwine action in relation to created effects. The second
line of investigation suggested by Summa theol., III, q. 56,
a. 1, ad 1 and ad 3, concerns the meaning given by St. Thomas
to the phrase:

#* Ibid., corp.
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(virtus divina praesentialiter “. . . this [divine] power by its pres-
ence is in touch with all places and times ” attingit omnia loca et
tempora); and the similar declaration that divine effects result
“ according to the disposition of the Word of God.”

The examination of these ideas will corroborate our conclusions
concerning divine instruments.

The Thomistic sense of the presence of divine power to all
times and places is to be found in Summa theol., I, q. 14. All
created things “ pre-exist in God as in the First Cause,” seen
by Him in His essence yet known in all their individuality.**
Chosen for existence by decree of the divine will, even what
are for us future contingent events are known to God with
certainty since He knows them, “ not merely as they exist in
their causes, but as each one of them exists actually in itself.”

And though contingent things come into actual being successively,
yet God does not known contingent things successively as they
exist with their own existence; which is how we know them; but
God knows them together because His knowledge is measured by
eternity, as is His being; but eternity, all existing together, sur-
rounds all time. . . . Hence all things that exist in time are present
to God from eternity . . . since His gaze is directed from eternity
on all things, as they exist in His presence.*

Temporai events are present in the eternal being of God not
merely objectively as known, projected objects, but physically
as objects really present.” To deny this would be to suggest
that God’s knowledge changes when things come into created
existence. Creatures are present in eternity insofar as they
are contained in the eternal divine creative action. They exist
in themselves as effects -passively produced only in time; they
exist in eternity insofar as the ever-actual divine creative
action connotes them as its terms. That is to say, they exist
in the divine essence as actually producing them.*®* Though
present in this fashion in eternity created things are not pas-

“ Loc. cit., 8a. 5, 6, 8.
4 Ibid., a. 13. )
¢ Cf. John of St. Thomas, Cursus theol., disp. 11, a. 3.
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sively produced until the moment willed by God. In Summa
theol., q. 14, a. 8, St. Thomas puts forward exactly the same
objection as appears in the article on the causality of the resur-
rection of Christ: obj. 2: Once the cause is placed, the effect
is placed (Posita causa ponitur effectus) therefore, if the eternal
knowledge of God is the cause of things, creatures must exist
from eternity. The same reply is given in both cases; here:

The knowledge of God is the cause of things according as things
exist in His knowledge. But it was not in the knowledge of God
that things should exist from eternity. Consequently, although the
knowledge of God is eternal, it does not follow that creatures exist
from eternity.

This is developed in St. Thomas® discussion of creation and a
very pertinent distinction is drawn between the action of
creatures and that of God. Particular agents presuppose crea-
tion set in motion by God; they act on realities already in
existence and already subject to succession and therefore to
time. God, however, presupposes no subject to His operation;
He creates the thing itself which is subject to motion and to
time: He produces the thing and time. Consequently, time is
the result, not the presupposition, of His action; and He,
remaining unchanged, wills eternally that His effects be pas-
sively produced in such order as will best manifest His
cmnipotence.*’

Distinguishing, therefore, active creation, identified with the
divine essence, and passive creation, the reality which creatures
have in themselves, we are led to conclude that all things, and
consequently all times and all places, are present eternally to
God in His creative action, but that in themselves, passively
created in the order willed by God, they are subject to suces-
sion and to time. Since it is in the order of passive creation
that one being acts on another as the instrument of God, in
virtue of a passively-created vis instrumentalis, it is impossible
that the humanity of Christ be elevated instrumentally two
thousand years ago and that the effect come into being today.

4" Summa theol.,, I, q. 46, a. 1, ad 6.
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God is present also to passive creation as author of both
natural and supernatural being; but as far as the creature is
concerned this is a presence measured by time. The presence
of God consists in the immediate contact of the creature with
the active reality of God from which contact the creature draws
its being. It is a presence, therefore, which is conditioned by
the essentially successive nature of created things. So far from
liberating things from time, it places them in time.

(¢) Conclusions concerning divine instruments and time.
We are now in a position to formulate certain conclusions con-
cerning the humanity of Christ as an instrument of the divinity
and its relation, as such, to time.

1. The mysteries of Christ’s humanity and all Christians,
present eternally to God in His act of active creation, are
passively created according to the order established by the
divine wisdom; hence “ according to the disposition of the

Word of God.”

2. The divine power is present to all times and all places,
hence to the mysteries of Christ and all Christians in a two-
fold fashion. (a) In the eternal act of active creation, in which
all creatures are present to God and to one another insofar as
they are identified with the divine essence. In this act of
creation is established that economy of salvation according to
which the mysteries of Christ precede in dignity, and cause,
the participation of men in Christ: “. . . [this] divine power
by its presence is in touch with all places and times” (Virtus
divina praesentialiter attingit omnia loca et tempora) . (b) In-
sofar as the humanity of Christ and all Christians depend
for their passive creation and conservation and operation on
God in their successive existence in time.

3. If God, in His Providence, chooses to elevate and apply
the temporal actions of Christ to the instrumental efficient
causality of supernatural effects, He can do so only by the
creation of an “ instrumental power.” It being only in the order
of passive creation that there is causal inter-action among
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creatures, such “ instrumental power ” in producing its effect,
is subject to all the conditions of passive creation. That is to.
say: it i1s induced in the humanity of Christ at a moment in
time, according to the disposition of the Word of God; and,
since it is of its nature actually productive of its effect, a vis
fluens, it can exist only at the instant in which it is producing
.this effect.

Whereas, therefore, the divine principal agent could over-
come limitations of local distance, applying the “instrumental
power” to beings existing at that instant, He could not, while
preserving the causal influence of Christ, overcome limitations
of time. Likewise, if supernatural effects are produced at the
present time through the instrumental activity of the humanity
of Christ, this can only be in virtue of an “ instrumental power ”
imparted to Christ as he exists at this instant, that is, to the
heavenly Christ.

4. Any theory which suggests that the “ instrumental power ”
imparted to the humanity of Christ two thousand years ago
could be applied to an effect today, in virtue of the fact that
the divine power is present to all places and all times, either
confuses the distinction between active and passive creation,
or fails to recognize that the presence of God to passive crea-
tion—in particular to the vis fluens in Christ and to Christians
today—is temporal, this presence being that precisely which
gives creatures being in time. Giving esse incompletum, inten-
tionale, to the power elevating Christ, God must produce at
once the effect.

(d) Texts of St. Thomas. The problem of the texts of St.
Thomas in which he attributes efficient instrumental causality
to the mysteries of Christ remains. Though we have shown
why we think correct the traditional interpretation of these
texts which refers them to the humanity of the risen Christ in
heaven (in whatever fashion modified so as to ensure the
sacrificial character of the Mass), the explicit reference by St.
Thomas to the efficacy of the mysteries themselves requires an
explanation.
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As a preliminary, it must be observed that not every time St.
Thomas speaks of the virtus passionis is he referring to efficient
causality. The modus efficiendi of Christ’s passion comprises
merit, satisfaction, sacrifice, “ redemption,” as well as instru-
mental causality.** Consequently, phrases like: “ The passion
has, not a temporal or transient, but an eternal power,” *
refer primarily to the truth of faith that Christ has merited
our eternal salvation, as is emphasized by St. Thomas himself
when he notes that he is referring to explicit revelation in the
Scriptures.®® Interpretation of such texts in terms of the speci-
fically Thomistic theory of instrumental efficacy must be sub-
ordinated to the problem of theological, that is, metaphysical,
possibility. Further, the fact that moral and physical causality
are simultaneously attributed to the “ power ” (virtus) of the
passion does not necessarily mean that the Christian is subject
to each form of causality in the same way.** Platitudinous as
this observation 1is, it is made necessary by the inconsiderate
use of St. Thomas’ text found in some recent authors.

The issue in regard to St. Thomas’ teaching on the instru-
mental efficacy of the mysteries is not, perhaps, quite so clear-
cut as discussions which center on I1I, q. 56, a. 1, ad 3 sometimes
make it appear. In this article, it is true, St. Thomas attributes
to the resurrection of Christ efficient causality in respect of the
general bodily resurrection of both just and sinners.’* In the
following article he recognizes a like causality of Christ’s resur-
rection in respect of justification. Justification he has already
attributed to the instrumental efficacy of all the actions and
suffering of Christ,”® to the passion in particular,’ to the death
in facto esse,” to the passion and resurrection together,’® and

#° Ibid., q. 52, a. 8; cf. tbid., q. 22, 2. 5, ad 2.

8 Cf. Summa theol., X1, q. 48, prol.

S E. g, Heb., 10.14, loc. cit. in n. 49.

5t Cf. ibid., q. 8, a. 1, ad 1; q. 22, a. 8; ibid., ad 1; q. 52, a. 1, ad &; q. 62, a. 5.
Cf. ibid., q. 48, a. 2, ad 3; q. 22, a. 5, ad 2; Q. 49, a. 1, ad 4; q. 66, a. 9, ad 1.

52Cf. also IV Sent., d. 43, q. 1, a. 2, qla. 1, ad 3; Summa theol., II1, q. 54, a. 2;
q. 56, a.1, ad 2.

58 Summa theol., II1, q. 48, a. 6; q. 56, a. 1, ad S.

5t Ibid., q. 48, a. 6. 5 Ibid., q. 50, a. 6. 58 Ibid., q. 56, a. 2, ad 4.
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to the ascension.”® Likewise, bodily resurrection is attributed,
not only to Christ’s resurrection, but also to death in facto
esse *® and to death and resurrection together.”® It is, in fact,
only in terms of the exemplary causality of the mysteries that
St. Thomas makes any true distinction between effects: passion
and death are exemplary causes of the remission of sins,® the
resurrection is the exemplary cause of grace by which our souls
rise in conformity with Christus resurgens,® the death is that
of the destruction of bodily death,® the resurrection that of the
restoration of bodily life at the parousia.®® For St. Thomas,
following St. Augustine, De Trinitate, IV, cap. 3, the death
and resurrection of Christ are in a two-fold fashion the exem-
plary causes of our restoration: causa exemplaris sacramen-
taliter of our interior or spiritual death and resurrection, causa

evemplaris simpliciter of our exterior or bodily triumph over
death.**

It would be difficult to coordinate all these texts of St.
Thomas if he did not indicate himself the central notion which .
gives unity to his thought. He takes the trouble to define for
us exactly what he means by the terms “ resurrectio Christi ”
and “ Christus resurgens,” indicating, moreover, the scriptural
background to his whole concept of the mysteries. Q. 56 is a
corollary of q. 53, a. 8, where St. Thomas asks whether Christ
is the first to rise. “ Resurrection,” he answers (the words
should be noted well), “is restoration from death to life.”
Perfect resurrection, he goes on, is when “ a person is liberated,
not only from death but also from the necessity and, what is

57 Ibid., q. 57, a. 6, ad 1.

%8 Ibid., q. 50, a. 6.

59 Ibid., q. 56, a. 1, ad 4.

0 Ibid., q. 56, a. 2, ad 4.

1 Ibid., q. 56, a. 2, ad 4; corp.

%2 Ibid., q. 56, a. 1, ad 4.

¢ Ibid., q. 54, a. 2; q. 56, a. 1, ad 8; q. 56, a. 1, ad 4. )

¢ Cf. Comp. theol., c. 239 (Marietti, n. 514); Summa theol., I1I, q. 62, a. 5, ad 1.
Sacramentaliter means “figuratively,” indicating the analogical characters of the

similarity between the historical resurrection of Christ and the spiritual resurrection
of the Christian.



26 COLMAN E. O'NEILL

even more, the possibility, of dying.” Considering, then, perfect
resurrection, Christ is the first of those who rise for “he by
his resurrection came first to life which is completely immortal;
according to Rom., 6.9: “ Christ having risen from the dead
dies no more ” (Christus resurgens ex mortuis iam non moritur).
It is the Pauline Christus resurgens which is the key to St.
Thomas’ thought. '

There is, in St. Thomas’ teaching on the causality of the
mysteries of Christ, the confluence of two principal currents of
thought: St. Paul’s Christ-mysticism, as expressed chiefly in
Rom., 6 and I Cor., 15, and the Aristotelian metaphysical
principle: That which is first in any genus is the cause of those
which succeed it. Add to this the influence of St. Augustine’s
explanation of conformation to Christ’s Pasch, the pseudo-
Denis’ concept of a hierarchy of causes and St. John’ Damas-
cene’s notion of the humanity of Christ as the instrument of
his divinity, and q. 56 is seen to be a perfect model of Scholastic
theology where philosophical reasoning is used in the light of
Tradition to give logical coherence to revealed truth. In order
to discover something of the perfection of St. Thomas’ solution
we shall examine briefly the scriptural sources of his ideas and
the theological interpretation he places on them.

(1) The Pauline Christus resurgens. St. Paul presents the
resurrection of Christ under a two-fold aspect: as the initiation
of the eschatological era, establishing Christ as judge and
investing him with the glory in which he will appear at the
parousia (I Thess., 1. 10; 4. 14; I Cor., 15); and as the source
of our spiritual life in so far as the Risen Christ communicates
to us already the life-giving Spirit, as an anticipation of our
final resurrection to immortal life (Rom., 1.4, 6). The connec-
tion between the two aspects lies in the notion of the Risen
Christ as the Lord, the exalted “ quickening spirit,” Christos
pneumatikos (I Cor., 15.45; Rom., 1.4). In the work of re-
demption St. Paul does not separate the passion and the
resurrection; they form one mystery, the Pasch of Christ, con-
stituted by two parts, one temporal, the other definitive, each
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of them necessary for salvation. The sacrifice of Christ, if it
is to redeem us from our sins, must be accepted by the Father.
The testimony of its acceptance is the resurrection which is,
therefore, the sign that Christ has conquered death, the penalty
for sin, and in conquering death has also conquered sin.*® The
Risen Christ is the “ first-fruits of them that sleep,” not merely
as a God-given pledge of fullness of life; but because he is now
the source of all life, his resurrection is the principle of all
resurrections, first of men’s souls but finally of the whole man
raised up to the life of glory. There is an inner causal connec-
tion between his resurrection and others, for, just as all men
contract sin from Adam by reason of their descent from him,
so, and by a like natural necessity, all those who are members
of Christ in his Second Coming (I Cor., 15. 23; Gk. text) shall
be raised by him to eternal life, conformed to the body of his
glory (ibid., v. 49; Phil., 8. 21). At this moment the resurrec-
tion of Christ will have assumed its full proportions, Christ will
have definitively destroyed the enemy, death, which represents
the victory of Satan and sin. Meanwhile, the Risen Christ
reigns as Head of the Church (I Cor., 15.25), the principle of
spiritual resurrection. “ We are buried together with him by
baptism into death, that as Christ is risen from the dead by
the glory of the Father, so we also may walk in newness of
life” (Rom., 6.4). The emphasis is on moral regeneration
achieved by symbolic association with the death of Christ.
In this interior, preliminary resurrection we are also conformed
to the Risen Christ and so, by moral effort, must live together
with him, “ knowing that Christ rising again from the dead,
dieth now no more, death shall have no more dominion over
him” (Rom., 6.9). And we who are members of the Christus
resurgens must live as those who are “ dead to sin but alive to
God in Christ Jesus our Lord ” (ibid., v. 11).

® Cf. P. F. Ceuppens, O.P., Quaestiones selectae ex epistulis S. Pauli, Rome,
1951, p. 117; L. Cerfaux, Le Christ dans la théologie de S. Paul, Lectio divina n. 6,
Paris, 1954 (2 ed.), pp. 571; C. Spicq, O.P., L’Epitre aux Hébreuw, vol. 1, Paris,
1952 (2 ed.), pp. 811-316: The whole argument of Heb. rests on the analogy between
the Levitical rite of Expiations and the sacrifices of Christ, the point of comparison
being the entry through the veil into the Holy of Holies. Cf. Hb., 9; 5.9, 6.20, 7.26.
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It is this figure of Christus resurgens of St. Paul, already in
mid-thirteenth century solemnly celebrated by a post-vespers
procession in the Dominican Easter liturgy, who holds the con-
templation of St. Thomas as he writes on the mysteries of
Christ.®® Whether or not he averted to the fact that the Vulgate
mistranslates the Greek, Christos egertheirs, Christus suscitatus
ex mortuts, it is useless to speculate. In any event, his definition
of the resurrection of Christ as pervenire ad wvitam penitus
tmmortalem and his development of the life-giving power of
the resurrection clearly indicate that for him it is Christos
Kyrios of St. Paul, rising indeed from the grave on a day in
history but seen as the Head of the Mystical Body, entering
first into glory, invested with the power of the Spirit now that
he. has ascended to his Father, so that he can give life, and
thus containing already in himself the glory of the eschato-
logical triumph, it is this risen, heavenly Christ who raises both
the sinful soul and the corrupted body to share in his glory.
The historical fact assumes a secondary importance in this
view of the resurrection as a stage in the participation of Life:

The resurrecton of Christ transcended common knowledge both
in respect of its terminus ¢ quo, according to which the soul came
back from hell and the body emerged from the closed tomb, and in
respect of its terminus ad quem, according to which he obtained
the life of glory.®”

The mystery of the Christus resurgens was something “ above

23

men’” because

Christus resurgens did not come back to a life commonly known
to all, but to a kind of life which was immortal and conformed to
God: in accordance with Rom. 6.10: “in that he liveth, he liveth
unto God.” And therefore the resurrection itself of Christ ought
not to have been witnessed immediately by men, but to have been
announced to them by angels.®®

8¢ Cf. Summa theol., III, q. 54, a. 2; ibid., q. 56, a. 2.
% Ibid., q. 55, a. 2, ad 2.
%8 Ibid., corp.
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The same theme recurs again and again in Summa theol., q. 58-
g. 59, providing the true commentary on q. 56, a. 1, ad 8, and
indicating the obvious sense of the phrase in that reply: “. ..
Christ’s humanity, according to which He rose again, is as it
were the instrument of his godhead ” (humanitas Christi
secundum quam resurrexit est quodammodo instrumentum
divinitatis ipsius) . If there is any doubt remaining as to St.
Thomas’ meaning, it must be removed by his own commentary
on I Thess., 4. 14, 15, the description of the parousia. He first
refers to I Cor., 15 and develops the causality of Christ’s
resurrection as he does in the Tertia Pars:

The resurrection of Christ is the [efficient instrumental] cause of
our resurrection, not in so far as it belongs to a body, but in so far
as it is the resurrection of a body united to the Word of life.®®

He himself goes on to offer the usual objection: the resurrection
of Christ is now past; why, then, has its effect not taken place?
The reply is also the usual one: God acts according to His
wisdom; therefore, our resurrection will take place when He
wills it. But, continuing the commentary on the text, St.
Thomas explains the precise manner in which Christ’s resur-
rection is the cause of ours. It is when Christ returns at the
day of judgment that he will raise the dead:

. .. he shows that at the presence of Christ all the dead will rise.
Now a three-fold cause concurs in the common resurrection. The
first, the principal cause, namely, the power of the divinity; the
second, instrumental, namely, the power of the humanity of Christ;
the third, as it were ministerial, namely the power of the angels
who will have some effect in the resurrection [. . .]

These three causes, therefore, he places: firstly, the glorious
humanity of Christ, saying: * for the Lord himself, etc.” Acts 1.11:
"“As you have seen him going into heaven, so shall he come.” 7

Considering, further, that for'St. Paul the passion, death and
resurrection form the single mystery of the Pasch of Christ,
considering, in addition, the impossibility of supra-temporal

%® Comment. in I Thess., c. 4, lect. 2 (Marietti, n. 95).
7 Ibid., nn. 98, 99.
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instrumental application of past events, it is reasonable, or
rather necessary, to conclude that St. Thomas attributes instru-
mental efficient causality to these mysteries in so far as they
pertain to the Christus resurgens. The resurrection of Christ
implies the passage through death to life; ™ that is why St.
Thomas can attribute the same effect to various stages of the
one complex mystery. He himself indicates, clearly enough,
why he splits up the mystery in this way. It is because each
event in the mystery presents its own exemplary significance
for the spiritual and bodily life of man.

(ii) St. Thomas’ theological interpretation of Scripture.
The principle which controls St. Thomas® systematization of
St. Paul is that which he attributes to Aristotle: The first in
any genus is the cause of those that come after. He applies it
both to God and to the humanity of Christ, developing it first
in terms of efficient causality, then, as a corollary, in terms
of exemplary causality.

He denominates variously the first cause of our resurrection,
whether of soul or body: the resurrection of Christ,” the Word
of God,” the justice of God,™ divine power,” the substance of
God,™ the glory of the body of Christ.” These may be reduced
to two: the divinity and Christus resurgens; God is the source
of all life, principium humanae vivificationis,” and the resur-
rection of Christ is the first in the genus of resurrection since
Christ is the first to have passed through death to a life which
is wholly immortal. Christus resurgens is, in fact, a secondary
principle, subordinated to the Verbum vitae since to his body,
hypostatically united to the Word, was first given immortality.”

According to efficient causality, God (the Word by appro-

™ Cf. Comment. in Ioann., c. 5, lect. 4: (of the Christian) “ De hac vita transiet

per mortem in vitam, id est per mortem corporis reparabitur in vitam aeternam.”
(Marietti, n. 777).

" Summa theol., q. 56, a. 1. ¢ Ibid., q. 56, ad 2.
7% Ibid. 78 Ibid.
* Ibid., ad 2. 7 Ibid.

"8 Ibid., q. 56, a. 1—In terms of I, q. 108, a. 5, resurrection may be attributed to
the Word per excessum, to the humanity of Christ per proprietatem, to men per
participationem.
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priation) in whom are identified life, justice, wisdom and good-
ness, raises first to immortal life the body of Christ, thus
permitting the glory of Christ’s soul to glorify his body, and
establishing him in his humanity as the judge, and as the
instrumental cause of the final resurrection, of all mankind,
a “quickening spirit.” It is by the same decree™ that the
divine wisdom provides for the resurrection of Christ and for
that of all men, a decree which takes effect “ aceording to the
disposition of the Word of God,” ** elevating, at the parousia,
the humanity of Christ in which he died and was raised up
(mors et resurrectio) so that Christ, the Judge, may bring
before him the bodily presence of all mankind. Souls and
bodies thus reunited, the souls of the just, by reason of their
glory, spiritualize their bodies (cf. I Cor., 15, 44), while the
souls of the damned associate their bodies in their suffering.

The consequences of this action of the Word of Life, through
the humanity of Christ, is that the bodies of the elect are
conformed to the glory of the body of Christ, and thus to his
Pasch. This is the sense of St. Thomas’ exemplary causality
“ which, indeed, is necessary, not on the part of Him who
raises, who has no need of an exemplary cause; but on the part
of those who are raised whom He must conform to that resur-
rection, according to Phil., 3. 21.” ®* The elect are in this fashion
perfectly and definitively conformed, not only to the resurrec-
tion of Christ, but also to his passion and death, since they,
too, have finally overcome the enemy and have won eternal
life: causalitas exemplaris simpliciter.

It is in function of this final resurrection that the Risen
Christ, reigning in heaven, is used as the divine instrument in
" the course of time to raise the souls of men from the death of
sin to the life of grace and glory, giving them faith and charity
and the helps necessary that they may walk, by moral effort,
in newness of life. In working in us this first stage of final

" Summa theol., III, q. 24, a. 3; tbid., a. 4. :
8¢ Ibid., q. 56, a. 1, ad 1. # Ibid., q. 56, a. 1, ad 3.
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resurrection, and in restoring us to life when we have fallen
again into the death of sin, the incarnate Word makes use also
of the sacraments, word making matter life-giving, as extensions
of his glorified humanity, subordinated in their turn to the
elevating instrumental action of God. The grace produced in
us by this divine action is a participation in the divine nature
itself and in the Sonship of Christ; it is not yet able to work
in us a participation in the glorified body of Christ.®

The justification thus wrought in our souls and the moral
effort it implies produce in us a likeness to the Pasch of Christ;
but here exemplar causality is transposed from the historical
plane: the mysteries of Christ’s death and life are figures of the
progress of our interior life: causalitas evemplaris sacramentalis.
The terminus a quo and ad quem of justification conform us
spiritually to the passion and death and to the bodily resurrec-
tion of Christ,®® and the life of grace imposes on us a regenerated
moral life in imitation of the Risen Christ who “liveth unto
God.” *

It is the figure of Christus resurgens who “ dieth now no
more ” which dominates this whole scheme of complete rebirth.
It is the glorious humanity of Christ, triumphant in the eternal
consummation of his Pasch, that is used by the Word of Life
as the instrument of life,*® so that men may be led in their
own lives through the successive stages, mystical and physical,
of their own paschs, so that they may be conformed to Christ
in his humanity and his divinity. Beyond the glorified Christ
is the true center of theological thought, the unchanging Trinity
with its single decree of giving life, the knowledge of Itself, in
the temporal order established by divine Wisdom, to Christ
and in Christ to his members.

82 Ibid., q. 56, a. 2, ad 1; q. 24, a. 8.

88 Ibid., q. 56, a. 2, ad 4.

8¢ Ibid., q. 56, a. 2.

 Cf. ibid., q. 72, a. 1, ad 1: of confirmation: “. . . in hoc sacramento datur
plenitudo Spiritus sancti, quae non erat danda ante Christi resurrectionem et ascen-
sionem, secundum illud Toan, 7.39....”
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It appears, then, both from a study of the theology of instru-
mental cause and from the Pauline background to St. Thomas’
teaching on the mysteries, that the traditional attribution of
instrumental efficacy to the heavenly Christ is correct. A final
possible difficulty remains, in the form of a “common-sense”
objection to all that has so far been said. Why, if he under-
stood the resurrection as the definitive state of the glorified
Christ rather than a merely passing historical event, did St.
Thomas attribute efficient instrumental causality to the indi-
vidual stages of Christ’s Pasch, to the passion, death, descent
into hell, as well as to the resurrection? Since the new theory
is based on what is claimed to be the obvious meaning of the
text—though, we hope we have shown, isolated from its con-
text—the immediate reply required is a simple gloss which can
be written over the line each time St. Thomas speaks of the
efficient causality of an historical mystery.

Before suggesting such a gloss, we make two observations.
Firstly, as we have already seen, St. Thomas, in some texts,
associates the separate moments of Christ’s passage to fulness
of life in a common instrumental efficacy; and this suggests
sufficiently that he understands present effects to be produced
by the humanity of Christ as it exists at the present moment.
Secondly, the humanity of Christ was, throughout his life and
during the days of death, at all times actively an instrument
of the divinity. If for no other reason this is clear from the
common teaching that Our Lady progressed continuously in
grace; and a very significant meaning can be attached to the
instrumental causality in respect of our salvation exercised on
her by her Son as he hung on the cross and as he lay dead
in her arms. Finally, the gloss we suggest is based on St.
Thomas’ specific teaching on instruments used by God in our
salvation. By an analogy with the sacraments we can obtain
a very satisfactory explanation of St. Thomas’ mode of expres-
sion concerning the mysteries.

The sacraments gain their vis spiritualis, in virtue of which
they cause grace, from two sources: from the blessing of Christ
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and from use by the minister.*®* The blessing of Christ is
explained as the institution of the sacrament by which Christ
gave it power.”” The sacraments used by Christ when he was
instituting them require no blessing from the Church; from
Christ’s use “ they have received aptitude for the perfection of
the sacrament.” *®* But from whatever source it derives, the
blessing is necessary if the matter is to be used as the instru-
mental cause of grace:

For just as an instrument acquires its instrumental power (vir-
tutem instrumentalem) in two ways, namely, when it receives the
form of instrument and when it is moved by the principal agent,
so also the matter of a sacrament requires a two-fold sanctification,
by one of which it becomes the proper matter of the sacrament,
while by the other it is applied to the effect.®®

Thus the aptitude for producing its effect, which the sacraments
gain through use by Christ or the blessing of the Church, may
be called in a broad sense wvirtus instrumentalis; the waters
of the world possess the spiritual power of baptism.*

Applying the analogy to Christ, an important modification
must be made. The humanity of Christ was already conse-
crated as an instrument of God by the Incarnation itself.
Nevertheless, the actions and sufferings of Christ in his body,
in particular his death and entry into eternal life, make his
humanity an apt instrument to raise men from the death of
sin to the life of glory. An Incarnation of the Word in which
He would not suffer and die according to His humanity is quite
conceivable; but, in the present dispensation, in which God
became man to redeem us, it is necessary that Christ “should
have suffered these things, and so to enter into his glory ”;

® Ibid., q. 62, a. 4, ad 8.

87 Ibid., q. 64, a. 3; q. 66, a. 2.

88 Ibid., q. 72, a. 3; Suppl., q. 29, a. 5.

8 Ibid., 111, q. 72, a. 8, ad 2.

°°Ibid., q. 39, a. 1. q. 78, a. 5: the historical action of Christ when he pronounced
the words of consecration is made parallel to his sanctifying the waters of the world
at his baptism. In each case the historical action gives to the sacramental element
the “form of instrument ™; it does not apply it to its effect.
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necessary, not merely insofar as the passion is the meritorius
and satisfactory cause of our salvation, but also that the Risen
Christ may instrumentally bring life from death. A comparable
case of a new aptitude for his mission being given to Christ
is that of his own baptism. Though he was “full of truth ” he
went through this ceremony “ as from that moment beginning
to teach and preach.” ®* The Spirit descended on him in the
form of a dove and a voice from heaven proclaimed him as the
prophet of God. This was ad utilitatem Ecclesiae, a visible sign
of the invisible mission of the Spirit to Christ, “ made to him,
not at that moment, but in the beginning of his conception.” *

It is also ad utilitatem Ecclesiae that the humanity of Christ
should be consecrated anew by the historical mysteries of his
Pasch so that, in heaven, he should be constituted instru-
mentum efficax ad resuscitandos homines in vitam aternam.®
In this sense the historical mysteries in their temporal reality
were efficacious of our salvation.

So we return to the great commentators of St. Thomas. They
enshrine a tradition of interpretation which is the fruit of
centuries of reflection on the text of the Angelic Doctor. The
scientific demands of theology, even if respect for tradition
means nothing, require at least that serious reasons be pro-
posed for rejecting the common opinion of the Thomistic
commentators.

IV. The sacramental “ presence” of Christ’'s mysteries.

An illuminating passage as regards St. Thomas’ thought on
the presence of Christ in the sacraments is in De Veritate, q. 27,
a. 4. God uses the humanity of Christ as His instrument to
produce in us the grace won for us by the blood of Christ; and
this instrument is applied to us through faith and the sacra-
ments. The degree in which this humanity of Christ is con-
tained in the sacraments is the measure of their perfection:

1 Ibid., a. 3. _
%2 Ibid., 1, q. 48, a. 7, ad 6.
8 Catejan, Comment. in 111, q. 56, a. 1, n. II.
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Wherefore that is the most perfect sacrament in which the body
of Christ is really contained, namely, the Eucharist, and it is con-
summative of all the others . . . [Denis]. But the other sacraments
participate something of that power by which the humanity of
Christ operates instrumentally in [ad] justification.

The suggestion is clear enough: the glorified body of Christ
is contained in the supreme sacrament; only the power elevating
and applying the same heavenly Christ is contained in the
other sacraments. It does not seem to have occurred to St.
Thomas to designate as “ presence ” this instrumental applica-
tion of Christ’s native action through the sacraments. His
concern is to establish the nature of the connection between
the sacraments and the mysteries of Christ. Our principal
purpose here is to attempt to follow his thought. In order, by
way of corollary, to express our conclusions in terms of “ pres-
ence ” some working definition of the term is required. St.
Thomas notes two forms of presence:

Whatever is in place or in any thing, in some manner comes into
contact [contingit] with it: for a corporeal things is in something
as in place according to contact of extended quantity; while an

incorporeal thing is said to be in something according to contact
of power.®*

Presence by action, per contactum virtutis, is attributed by the
writers we have discussed to the humanity of Christ when it
is used instrumentally by God to act on a substance not in
quantitative contact with it. Whether this is a legitimate
application of a notion proper to the action of spiritual agents,
might well be questioned. St. Thomas points out that it is
the whole humanity of Christ, body and soul, which has an
influence on man.”® He also points out that the place in which
Christ’s humanity is after the ascension is heaven; *® that he has
removed from us his bodily presence and is present to the
faithful in his divinity.”” Christ is in heaven in propria specie,
on our altars sub specie sacramenti.®® Divinely-applied action
°¢ Contra Gentes, III, c. 68, Ttem. 97 Ibid., ad 3.

% Summa theol., I11, q. 8, a. 2. %8 Ibid., q. 76, a. 5, ad 1.
°¢ Ited., q. 57, a. 1.
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of corporeal realities certainly gives presence of action in the
patient; but action in the patient is precisely passion, an
accident of the patient. It will be understood, therefore, that
when we speak about a presence of Christ secundum actionem
(in sacraments other than the Eucharist) we are accepting for
the sake of convenience a proposed terminology, and are quite
prepared, and even inclined, to deny that it is any true presence
of Christ at all.*® Knowledge, it is to be noted finally, in general
does not procure real, but only intentional, presence since, its
term being immanent, it does not come into contact with the
reality of the object.® The Eucharist is clearly a special case
and must be considered separately. It will not be necessary,
then, to point out each time that it provides an exception to
what is said about the other sacraments.

(a) Sacraments other than the Eucharist. Insofar as sacra-
mental grace cleanses us from sin and prepares our souls
for Christian worship, the sacraments draw their power, virtus,
from the passion, the power, virtus, of which is connected to
us when we receive the sacraments.!® What must be inves-
tigated is the nature of this connection. We have already seen
that the virtus efficiens of the passion, applying the merit and
satisfaction of Christ, is “ connected ” to us by the elevation of
the glorious Christus resurgens ex mortuis. Significantly, how-
ever, St. Thomas is not content with this simple explanation.
He is aware of the broader horizons of the economy of salvation
and inserts his notion of instrumental causality into the context
of Christian faith. He places the objection to instrumental
efficacy of the passion that corporeal contact between instru-
ment and effect would be necessary for such causality and is

* Pius XII, Mediator Dei, indicating the teaching of the Doctors of the Church
on the “ presence and operation ” of Christ’s mysteries, speaks of “ models of virtue,”
*“ sources of divine grace ” by reason of the merits and intercession of the Redeemer.
The mysteries live on “in their effects in us.” There is no question here of the
presence of the mysteries themslves.

1% Cf. H. Stirnimann, 0. P., “ Zum Begriffe der Gegenwart,” Div. Thom. Fr., 29
(1951), pp. 72, 73.

1%t Summa theol., II1, q. 62, a. 5.
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impossible in the case.’®* In his reply he states that two factors
achieve the necessary contact, one on the side of Christ, the
other on the side of the Christian: '

The passion of Christ, although it is bodily, yet has spiritual
power from the united divinity.

We have explained why this refers to the heavenly Christ. On
the part of man:

And therefore it obtains efficacy through spiritual contact:
namely, through faith and the sacraments of faith.

It is by faith in Christ that we are saved and this plays a part
in establishing contact with Christ, the instrument of God,
even in the sacraments. Sacramenta fidei is one of St. Thomas’
favorite phrases,’®® the idea expressed being in direct depen-
dence on the first principle of sacramental theology: that a
sacrament is signum ret sacrae tnquantum est sanctificans
homines, which he develops with such care in ITI, qq. 60 and
61, and which he applies throughout the remainder of the
Summa. As signs of sacred realities, the sacraments must be
signs of faith; if they are also causes of grace, subordinated
to the humanity of Christ, this' must be regarded as a wholly
gratuitous gift of God, a bounty granted to the Church, a new
dimension given to the liturgical actions of the Christian com-
munity, which does not, however, destroy their basic nature as
signs of faith. So important is faith that it cannot be dispensed
with even in the case of infant baptism; but the child, “ born
in the womb of the Church” draws upon the life-blood of the
Church which is faith.** The faith required is not that of the
minister ** or the recipient,*® but fides Ecclesiae*® The essen-

192 Ibid., q. 48, a. 6, obj. 1 and reply.

108 Cf. ibid., q. 60, a. 6; a. 8; q. 61, a. 8; q. 62, 2. 6; q. 63, a. 4, ad 8; q. 64, a. 8;
a.9,ad1;q.66,a.1,ad1;a.3;2.6;q.68,a.1,ad 1; 8.4, ad 3;a. 9, ad 1; a. 12;
q. 69, a. 6, ad 3; a. 9; q. 70, a. 1; etc,, etc.

194 Ibid., q. 68, 2.9, ad 1; ad. 2; 2. 12; q. 69, 2. 6,ad 3; q. 71,a. 1,ad 8.

195 Ibid., q. 64, a. 9, ad 1; q. 68, a. 8.

196 Ibid., q. 68, a. 8.

17 Ibid., q. 64, 8.9, al 1; q. 68, 2. 9, ad 1; ad 2; a. 12; q. 69, a. 6, 2d 8; q. 71, 2. 1,
ad 8; a. 3, ad 3.
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tial function of faith is expressed very strikingly and explained
in the Sentences:

The principal and per se agent in justification is God as efficient
cause, and the passion of Christ as meritorious cause. Now to this
cause the sacrament is connected through the faith of the Church
which relates the instrument to the principal cause and the sign
to what is signified.?®

Hence St. Thomas can say that the power of the sacraments
is principally from faith—praecipue ex fidle—in the passion and
in the resurrection of Christ.**® The influence of St. Augustine’s
commentary on St. John’s Gospel, tr. 80, 8, so often quoted by
St. Thomas, is very clear here:

Whence is this great power of the water that it should touch the
body and cleanse the heart unless it is the effect of the word, not
because it is pronounced, but because it is believed.1*

For St. Augustine and St. Thomas faith is clearly prior to
sacraments. A precise notion of the essential part played by
the faith of the Church—that is, of the believers who at any
given moment live in the Church—in the sacraments is neces-
sary in order to establish the relation of the sacraments to
Christ.**

Christ, when he instituted the sacraments as means of ap-
plying the fruits of his passion, established the relation of
signification between certain actions and the giving of grace.
The signatum is that all-embracing decree of God to bring
individuals to glory through the merits of Christ and through
the instrumentality of Christ’s humanity and of the sacraments
themselves. Now, this act of institution is, of its nature, ab-

108 IV Sent., d. 1, q. 1, a. 4, sol. 8.

19 Summa theol., q. 62, a. 5, ad 2; ad 3.

110 5t Augustine, Comment in Ioann., tr. 80, 3. Continues: “Hoe verbum fidei
tantum valet in ecclesia Dei, . . .” (CCL 85, 529).).

*11T have already discussed this in The Thomist, 21 (1958), pp. 274-276. Here
I correct some faulty expressions I used there.
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stract or general. Each individual sacrament administered by
the Church to an individual recipient must be related to the
signatum (and consequently, though this is not directly in the
power of the Church, to the cause of justification). Christ’s
act of institution cannot do this. Only the Church whose action
it is can make it a significant action, can relate it, that is, to
the signatum. This is where the faith of the Church is essential.
The immediate object of this faith is Christ as instituting the
sacrament; Christ said: “ Do this and grace will be given.”
The Church responds by faith and performs the action pre-
scribed by Christ. Implicit in the faith which the Church thus
expresses externally in her ritual is acceptance of the whole
revelation of Christ, including the signification which he attri-
buted to the sacrament.* Each sacramental action of the
Church, consequently, is, mediante fide Ecclesiae et mediante
institutione a Christo, a sign, of its nature efficacious, of the
divine will to give grace to the individual recipient and, in the
sacraments which bestow a character, to give him some func-
tion in the visible life of the Church.

Basically, therefore, the sacraments are intentional, belong
to the mind of the Church, of Christians illumined by faith.
As significant they are based on knowledge which reaches into
the past, into the future and into eternity, giving intentional
“ presence ” to its objects. Though it can be said in general
that the sacraments signify the economy of salvation as applied
to an individual recipient—and consequently signify the eternal
divine decree, the historical redemptive acts, the efficacy of
the sacraments themselves, grace in its institutional or legal
context of the Church, and glory as the future consummation—
to gain a more precise idea of the signification and value of
an individual sacrament (the only kind that exists) the common
Thomistic distinction must be made between the antecedent
and consequent salvific will of God. What the will of God is,

112 Revelations may make clear to the Church the signification of the sacraments;

but this is not essential to the making of the sacraments. The Church does with
faith what Christ instructed her to do.
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in respect of this individual recipient, finally determines the
signification of the sacrament administered to him on any
particular occasion. Christ, hanging on the cross, designated
in detail in his human mind, in accordance with his Father’s
will, the grace, whether efficacious or suﬁi\cient, to be given to
each human person as preparation for receiving the sacra-
ments,"® and further designated the grace to be given to each
of his members in each individual sacrament to be administered
by the Church. This same act of designation, as it remains in
the mind of the heavenly Christ, is an element of the native
action of Christ according to which the sacred humanity is
elevated and applied by God in the execution of His eternal
will. '

It follows that, by the nature of the case, the Church does
not know the exact significance of the individual sacrament
which she administers. At most she can know with certaincy
that the sacrament signifies the antecedent will of God to save
this recipient through the merits of Christ and the Church.
It may be that the consequent will of God accords this indi-
vidual at this moment only the res et sacramentum; it may be
that it accords him also grace; or the malice of the recipient
may prevent all effect.

We have now the elements with which to establish the mode
of Christ’s presence in the sacraments other than the Eucharist.
There is a certain presence common to all sacraments; but to
go beyond this it is necessary to distinguish invalid, valid and
fruitful administration. Common to all the sacraments is the
expression of the faith of the Church in the divinely-established
economy of salvation as revealed by Christ and, in particular,
in the institution of the sacraments. This presupposes in the
members of the Church conformation to the mysteries of Christ,
according to an exemplary, sacramental causality. They have
risen with Christ in soul and express this externally in favour
of the recipient. Here already is a presence of the effect of the
mysteries; a presence of the mysteries themselves according to

118 Cf, Summa theol., I1I, q. 69, a. 9, ad 2.
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analogy: analogy of attribution (effect denominated by the
term proper to its cause) and analogy of strict proportionality.
The symbolic expression of this conformation to Christ achieves
an intentional “ presence > of the mysteries of Christ, as objects
known. In the case of baptism revelation has made explicit
the reference of the act of faith to the passion and resurrection
of Christ which is given symbolic representation in the cere-
mony precisely in so far as it is communicable to an individual.
The act of faith attains the Pasch of Christ in all its historical
actuality, either as in the future*** or in the past.**® There are
special reasons why baptism, and not the other sacraments
excepting the Eucharist, signifies the passion and resurrection
in this explicit fashion. It is the sacrament of justification, by
which we die to the sin of nature and rise to a new life, the life
of the Christian. There can be only one such regeneration; we
cannot return to the womb of the Church; Christ died once,
nor can we crucify him again to ourselves.**® No penance is
imposed on the recipient of baptism because he has been “ incor-
porated into the death itself of Christ,” for to do so would be
“an injury to Christ’s passion and death.”**” The unique
relation of baptism to the death of Christ is referred to again
and again by St. Thomas with recurring references to Rom.,
6 ** and is always explained in terms of the regeneration of
man achieved in this sacrament. In the Eucharist also the
death of Christ is commemorated; but whereas “ baptism is
given to a man as one dying wtih Christ, the Eucharist is for
nourishing and perfecting ” in so far as in it Christus passus
is shown to us as our paschal meal.’*® The other sacraments
~ offer no such explicit symbolism of the passion and death.
This is precisely because, with the exception of penance, they

4 Ibid., q. 66, a. 2, ad 1.

115 Ibid., q. 61, a. 4.

18 Ibid., q. 66, a. 9. ref. to St. Augustine on Jn., 3.4; to Rom., 6.3 and 10, Heb., 6.6.

117 Ibid., q. 68, a. 5.

112 Ibid., q. 69, aa. 1, 2. 3; etc.

1 Ibid., q. 66, a. 9, ad 5, and q. 79, a. 5, ad 1; of. q.79,a. 8 ad 2 q. 73, a. 3,
ad 3.
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are sacraments of the living, of those who have already risen
with Christ: confirmation gives the fulness of the Holy Spirit,
extreme unction perfects- spiritual health;*** matrimony and
orders are directed towards the perfection of the Mystical Body.
Penance, finally, does not fit into the normal scheme of resur-
rection and life; it is per accidens, ex suppositione peccati; a
second raft for the ship-wrecked.*?* Though its efficacy is from
the passion and resurrection of Christ, 1t does not signify these
explicitly, does not regenerate us. It is de ture naturali that
man should repent of his sins and that he should show some
sign of sorrow. This natural impulse has simply been given
determination by the institution of a sacrament.?* Only in
baptism, therefore, and the Eucharist does the Church con-
struct a symbol of the passion and thereby give explicit expres-
sion to her faith in this mystery, to its intentional presence in
the mind of Christians. The symbolism of the other sacraments
refers explicitly to the perfection or restoration of regenerated
man.

This common intentional presence of the historical acts of
Christ, under whatever modality, is proper to the sacraments
as acts of the Church and abstracts from the efficacy of the
sacraments, being achieved even in invalid administration. To
determine whether the efficacy procures any further, and more
real, presence, the various grades of efficacy must be examined
separately. .

A wvalid but unfruitful sacrament presupposes the normal
configuration of the Church to Christ and achieves the basic
intentional presence of the mysteries. To the ceremony is added
signification of the recipient’s intention as well as signification
and specification of the action of Christ, instrumentally pro-
ducing such effect as is possible, namely, the res et sacramentum.
There is here a real presence of the action of Christ and, in this
remote sense, of Christ himself according as he exists at the

130 1bid., q. 84, a. 1, ad 1; q. 72, a. 11, ad 2.
2 Jbid., q. 84, a. 6.
122 1bid., q. 84, 8. 7; ad 1.
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moments of the sacrament: on earth in those sacraments
administered during his earthly life,'** in heaven now. The
mysteries themselves are only active and present in the measure
that they are consummated in the Risen Christ, having con-
stituted his humanity an apt instrument. The resurrection,
understood as the state of Christ in heaven, has the same
presence as Christ himself. In the case of baptism the explicit
symbol of Christ’s death and resurrection specifies the instru-
mental action of Christ in such wise that the effect will be
incorporation into the Pasch of Christ; in an unfruitful sacra-
ment only in whatever fashion the character gives this. The
res et sacramentum produces in the recipient an ontological
configuration to Christ. The value of this would have to be
determined for each of the sacraments. In the case of the
characters it gives the recipient power to participate in the
sacramental celebration of Christ’s mysteries, and is, therefore,
only indirectly connected with the mysteries themselves.**
In a fruitful sacrament there is added signification and specifi-
cation of Christ’s present activity in producing grace as well
as signification of the adult recipient’s workshop. Now the
exemplary causality of the sacraments (based on the faith of the
Church) is given full scope and the presence of the action of
Christ achieves in the soul of the recipient adequate conformity,
though of varying degree, to the mysteries of redemption.
Baptism conforms the soul to the death and resurrection, the
others grant fuller participation in the life of Christ, merited
by the mysteries. It might be suggested further that sacra-
mental grace, by overcoming the effects of sin, as well as
equipping men for the Chritian life, increases the power of the
soul over the body and its concupiscence and, in this sense,
gives a measure of that dominion of spirit over matter which

138 Thid., q. 66, a. 2, ad 1.

124 The characters are directed immediately, not to instrumental production of the
effects of the sacraments, but to the construction of signs of Church faith which are
valid so that, as a consequence, posterioritate naturae, they are used as instrumental
causes of grace, Cf. “ The instrumentality of the sacramental character,” Irish Theol.
Quarterly, 25 (1928), pp. 262-268.
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will glorify the body after resurrection. The summation of this
section we defer until after our review of the sacramental system
is complete.

(b) The Eucharist. The Eucharist, too, is a sign of faith;
that is to say, the ordained priest, having the intention of
acting as the minister of the Church and following the ritual
of the Church, performs an action which expresses the faith of
the Church in Christ’s command at the Last Supper: “ Do this
in commemoration of me.” Because the priest, the individual,
bears the character of Christ, this action of the community of
believers is, by the very fact of being placed, still a sign, but
an efficacious sign. Not the Church but Christ, whose minister
the priest is as well as the Church’s, by divine power, gives
reality to what is symbolized in the action of human worship.
Because the action of Christ produces only transubstantiation
and not also transaccidentation (which would leave nothing on
the altar) , the glorified humanity of Christ, united to the Word,
is made present under the sacramental species, while remaining

in heaven. The presence is real, no longer merely by action;
but it is utterly sui generis and it is pointless to compare it,
except to note the differences, with either symbolic presence or
the presence of Christ to his disciples when on earth.

On the level of symbolism, however, there is already, by
reason of the double consecration, a representation or image
of the external event of the Passion. After the consecration
until the communion this is all that there is; and this achieves
nothing more than an intentional presence of the historical act
of the passion, not essentially different from the presence
brought about in the invalid administration of baptism. Though
Christ is really present under the sacred species, the same does
not hold for the Passion. It is represented in symbol; it is only
the faith of the Church and of the individual which can attach
such signification to the two-fold presence of Christ in the
species of bread and wine. The double consecration produces
no change in the Risen Christ himself. At the moment when
the celebrant pronounces the words of consecration, however,
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there is something more than intentional presence of the pas-
sion. Because, by reason of his character, he participates, for
sacramental purposes, in the priesthood of Christ, and because,
consequently, his words, in the area of the sacraments, are the
official, valid sign of Christ’s words at the Last Supper, the
priest at this moment is truly the eikén or imago Christs,'*® and
‘the sacramental action is truly the émago of the Passion; **® but,
by the very fact, and through the power of Christ elevating
and applying the priest’s native operation, what is signified is
realized. The faith of the Church is rewarded beyond all human
expectation. Now, not only does the sign of Christ’s body
really contain the body, but the priest, offering the Church’s
sign-sacrifice, contains the actual act of Christ’s offering. It is
by one and the same instrumental power, imparted by God
to the humanity of Christ in heaven, that Christ’s native action
and the native action of the priest are elevated and applied.
The native action of Christ thus brought to the altar, at one.
and the same instant, transubstantiates and offers. This is a
presence of the action of Christ (or, if the phrase is better liked,
of Christ v actionis). His native operation, elevated and
applied at local distance by divine power, specified and particu-
larized by the words of the priest, changes the bread and wine.
Thus active within the sacramental order, Christ is able, by
his own native power, to offer the sacrament of his passion.
Like the Real Presence, the presence of Christ’s sacrifice is
wholly sui generis. To speak of the Mass either as the Passion
(“ the presence of the Passion ”) or as a new sacrifice of Christ
is to introduce categories which have no significance in the
sacramental world. St. Thomas, very shrewdly, confines him-
self to saying that it is an imago quaedam repraesentativa
passionts Christi and that it makes us share in the fruits of
Christ’s passion; and by reason of this we must say that Christ
is immolated in the Mass.'* Pressed as to the mode of the
sacrifice itself, he simply repeats that it is sacramental, the

128 Summa theol., ITI, q. 88, a. 1, ad 8.
138 1bid., corp. - 1%7 Ibid.
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priest the image of Christ, the ceremony the image of the
passion.’*® The question, he says clearly enough, is irrelevant
in so far as the objector frames it in terms of temporal succes-
sion: a sacrifice now past, a priest no longer with us. Obviously,
the historical sacrifice with all its non-intellectual elements
(what is intellectual is, of its nature, supra-temporal)*® is a
thing of the past; it is a degradation of theology to construct
theories positing what is impossible. The Mass gives to the
single sacrifice a new mode, not so much supra-temporal (in so
far as this term suggests an impossible withdrawal of realities,
essentially successive, from the laws of motion) as one that
combines temporal and atemporal elements. That is to say,
while each Mass is in time, its connection with Calvary pertains
to an order of reality which is not governed by time, namely,
to the intellectual order, the order of Christ’s mind and of the
faith of the Church. Each day a new temporal expression is
given through signs to the faith of the Church in Christ insti-
tuting the Eucharist as a memorial of his passion. Because
of the mind of Christ the signs are efficacious, Body and Blood
are separated again and again sacramentally and are offered by
Christ, not as a new sacrifice, not as an old sacrifice of Calvary,
but as the single sacrifice transposed into a new realm of reality.
In this sacramental realm there are no new moral values as
far as the sacrifice of Christ the Head is concerned; but an
opportunity is given the Church to insert, through her trans-
formed signs of faith, her own moral sacrifice into the single
sacrifice. It is within the context of faith, looking back to a
past event and looking up to Christ in heaven who can trans-
substantiate and offer, that the Mass exists.

Theologians, as is well known, have attempted to determine
more precisely the exact nature of the native action of Christ
which is applied by divine power to the consecration. As
intellectual, this action escapes the passage of time and provides
the essential connection between the external rites of the Supper
Room, of Calvary and of the Church. The Salmanticenses see

128 Ipid., ad 2; ad 8. 19 Ipid., 1, q. 85, a. 4, ad 1.
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no difficulty in Christ’s eliciting in heaven a new offering for
each Mass; and their position is arguable since such acts would
be only materially distinct but united formally in dependence
on Christ’s intention when instituting the Eucharist.’®* Most
modern Thomists require a more absolute identity between the
offerings of Cenacle, Calvary and Mass, theorizing either that
the historical offering of the Supper Room is applied instru-
mentally in each Mass (we have shown why we think this
impossible) or that Christ in heaven maintains the self-same
act of offering which he elicited on earth. The more common
opinion among the latter group is that the offering is preserved
unchanging in Christ’s beatific knowledge. A variation of this
which has not been sufficiently noticed makes a distinction
between the inner worship of Christ and the imperium of the
practical intellect which designated the killing of Christ as a
sacrificial externalization of his worship, that is, which desig-
nated what others were doing to his body as the sign of his
charity. While the worship is maintained for ever in the beatific
vision, the act of intellect is preserved until the end of the
world in the discrete time of Christ’s infused knowledge, always
consisting in designation of a suitable sign of inner sacrifice.**
The advantage of this last theory is that it takes account of
the scriptural and theological teaching that Christ’s priesthood
and the sacraments will have achieved their purpose at the
parousia; and there is no reason for the act of offering to be
maintained beyond this point.?*?

Granted that the offering is maintained in some fashion, a
further actuality is given the sacramental commemoration of
the passion. The native act of Christ which is made present,
vi actionis, in the Mass is itself an element of the historical
passion and supper room. The interior activity of Christ, his
charity, religion and intellectual act of offering are identical,
whether expressed by the immolation of Calvary or of the Mass.

13¢ Salmanticenses, Cursus theol., tr. 28, disp. 18, dub. 8, nn. 49, 50,
1% Cf. W. Barden, O.P., What happens at Mass, Dublin, 1960, pp. 83-86.
182 Summa theol., I1I, q. 22, a. 5, ad 1.
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Granted that the passion-offering of Christ is maintained in
Christus resurgens, a certain modification must be introduced
into our whole concept of the “presence” of the passion
achieved, either sacramentally or extra-sacramentally, by the
divine use of Christ’s humanity as a life-giving instrument.
The mediatorial offerings of Christ, as belonging to his hu-
manity, will be applied to us and, therefore, be present 2
actionis—that is to say, will be present in Christ acting on
us—whenever we receive grace or other supernatural gifts.
This does not mean, however, as some unwary Thomists,
seduced perhaps by the imaginative prose of Maria Laach, have
suggested, that Christ worships, offering his merits, in each
sacrament of the Church. Not even in the interests of theo-
logical peace can the theory of moral causality be combined
with the Thomistic physical theory.**® Christ maintains his
worship of the Father in heaven; but he does not formally
worship Him in the sacraments other than the Mass. Again it
is question of considering the sacraments for what they are
and not introducing irrelevant categories. The deciding factor
is sacramental symbolism. Apart from the Mass, it is the
giving of grace that is signified. The Church makes an act of
faith in the application of the passion to the individual recipient.
The intervention of Christ is, therefore, limited to the desig-
nation of the effect of the sacrament (his native action) and
the instrumental production of it. It was in his sacrifice that
Christ merited this grace; the faith of the Church is directed
back to the historical event; the signification indicates that
the recipient is to benefit from it. Only in the Mass does the
symbolism require that Christ’s native action be applied to
offer worship. '

The desire to make each sacrament an act of worship by
Christ can be met while preserving the strict specification of
the symbolism and remaining within the Thomistic tradition.

32 John of St. Thomas, disp. 24, a. 1, dub. 9 and the Salmanticenses, tr. 22, disp,
4, dub. 2, in spite of proposing conclusions verbally contradictory, agree that the
sacraments have no nirinsic moral worth; they signify the passion by reason of a
relation arbitrarily imposed on them at their institution.
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The sacraments constitute a system of worship in which Christ
the priest is the central figure. In this system there are two
integral parts, one the sacrifice of the Mass, the other the grace-
giving sacraments. These two parts correspond to the two
moments of all worship: the God-directed submission of the
creature and the consequent enrichment of the creature, this
being procured by the act of submission itself (which perfects
the creature, not God) and by the gift of grace merited. These
two moments are found in Christ’s worship on the cross; but
in him they are both mediatorial: he offered the sacrifice for us
and it is we who are enriched as a result. In the sacramental
representation of Christ’s worship the two moments are given
distinct expression in the two integral parts of the sacramental
system. In the Mass Christ worships; in the other sacraments
we share in the fruits of his worship. On the level of sign-action
performed by the Church worship must be inserted in both
parts of the sacramental system. We offer with Christ in the
Mass; we submit in faith to the divine economy of salvation
in the grace-giving sacraments. The whole system, therefore, is
the worship of the Whole Christ. The liturgy is the eternal
worship of the Church, deriving from the conformation of her
members to Christ by faith and charity. Into the sign-actions
performed by the Church enters the action of Christus resur-
gens, making the symbolic sacrifice of the Church his own
sacrifice and thus incorporating the worship of the Church at
Mass into the unique sacrifice, and making the other sacra-
ments the channel through which he distributes the fruit of
that sacrifice. What is simple in Christ, who by one action
merited grace for individuals, is participated in multiple and
fragmentary fashion by the priesthood of the Church which
must perform distinct actions to offer sacrifice and to distribute
grace.

(¢) Conclusion. It is noteworthy that in the extra-sacra-
mental instrumental application. of the humanity of Christ
efficient causality produces a likeness to Christ, as is most clear
in the act of justification of the sinner and the bodily resur-
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rection of all men (causalitas exemplaris sacramentaliter and
simpliciter) . In the sacramental order, on the contrary, efficient
causality of the humanity and of the sacrament presupposes
exemplary causality: the Church makes a sign-action which
specifies Christ’s action, the result being further configuration
of the Church to Christ. The Church, in performing the sign-
actions of her liturgy makes available to Christ the flesh of a
new form of Incarnation in the world of symbols. This is a new
mystery of Christ: Christ living and active in the sacraments
of faith of the Church. The presence of the past mysteries is
accordingly brought about in a manner proper to faith: a
sacrificial meal symbolizing the passion itself, a symbol of the
incorporation of an individual into the death and resurrection
of Christ, the various symbols related to the life of the regen-
erated Christian. What is fascinating in the sacraments is not
so much that they bring us grace; that is already implicit in
the mystery of the Incarnation. Rather it is the revelation
they make of the wisdom of God, of the delicacy of touch
with which He sanctifies man in accordance with the psy-
chological demands of man’s nature and of his virtue of faith:
The sacramental actions themselves come from within the
believers of the Church. They place moral actions, do things,
perform liturgies, through their ministers, so expressing their
faith in Christ. Into this world of faith, the intentional order,
Christ enters with his divine power, not to rehearse past deeds
uselessly, but as a glorified, vivifying spirit to conform men’s
souls to the mysteries symbolized in the faith-signs of the
Church.

Behind the whole mystery with its unique Redeemer, passed
definitively from death to life, from the mysteries of history to
their heavenly consummation, and with its multiform sacra-
mental system, is the Verbum vitae, giving life to men so that
they may be conformed to the pattern of the Pasch and be
brought after resurrection into the immediate presence of Christ
and in his divinity know the Father. Until that final triumph
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over death the Church must progress through history, recalling
in faith the past mysteries of her Redeemer, and looking up to
him where he reigns already in heaven, the pledge of the things
to come and the source of life at every moment. The whole
faith of the Chruch rests on the fact that Christ has accom-
plished his Pasch, that his earthly mysteries are past, and that
he has risen to die no more, the first-fruits of them that sleep.
It is not Christ, but the Church, that must now die to sin and
rise to a new life that leads to glory; and her source of life
and hope is her glorified Saviour. If the Christian is baptized
into the death of Christ this does not mean that Christ’s own
death must somehow be re-enacted or held suspended in some
imaginary yet paradoxically unimaginable world of shades. It
means that a new accident has been educed from the obediential
potency of the Christian’s soul: he is justified interiorly in
virtue of the merits and satisfaction of events which took place
two thousand years ago. It means that something happens
within him that bears an analogical likeness—by analogy of
attribution and of proportionality—to the death and resur-
rection of Christ. Ontologically and morally the Christian is
changed, not Christ; to make the passion itself in any manner
present, apart from being impossible, is pointless; what is
wanted and is given is a symbol of the passion being applied
to an individual. The faith of the Church looks back to the
earthly mysteries of her Redeemer; in her liturgy the Church
enacts symbolic-actions expressing her faith in what is past, so
instructing her children that the life she gives them was won
by death, and exhorting them to die daily to their evil moral
tendencies. The faith of the Church looks up to her glorified
Redeemer, knowing that now he is a vivifying spirit and that
he has promised to make her sacraments effective in her
children; knowing that he has promised, though raised up to
heaven, to dwell in her tabernacles; knowing that he has
promised that the sacrifice which she daily performs with the
symbols of his past passion will remain as his own sacrifice
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until the time for sacrifice has passed. The Church lives in
time, looking backwards to Christ and looking forward to his
Second Coming. Her future lies in her glorified Saviour who
from heaven makes her like himself, raising her first in secret
manner from sin so that she may live with his life, hid with
him in God, that, when the appointed day shall come, he may
“reform the body of her lowness, made like the body of his
glory ” (Phil, 3.21).

CorMan E. O’'Ngmy, O.P.
Institute Iesus Magister,
Pontifical University of the Lateran,
Rome, Italy



THE REDEMPTIVE ROLE OF CHRIST’S
RESURRECTION

[ ]

The Development in St. Thomas’ Teaching
OF all the miracles of Qur Blessed Lord the greatest is

that of His own Resurrection from the dead. From the

first preaching of the Apostles this has been appreciated.
In every age the heralds and exponents of the Gospel have
constantly appealed to the Resurrection of Jesus as to the
supreme and unshakeable motive of credibility for the message
they brought. If Christ be not risen from the dead, they have
cried with St. Paul, your faith is vain.

It is to be noted, however, that for too many the meaning
and power of the Resurrection stopped short with that. It
was the mightiest proof of Christ’s Divinity and Messianship.
It was, moreover, for Jesus Himself the moment of triumph
and glorification. But nothing more.

Such a manner of proceeding on the part of many Christian
authors is a cause of wonderment when one considers, for
instance, what the Resurrection meant to the Apostles them-
selves. Did the words of Paul which these men so confidently
cited mean just that and nothing more? Was he merely giving
proof of the general credibility of his doctrine? Even a cursory
reading of his words in their context will show that indeed he
was not. And modern scriptural scholarship is throwing more
and more light upon the cardinal role of the Resurrection in
Pauline theology and in the doctrine of the New Testament
as a whole.

This being so, it is very significant that in the history of
Christian thought as regards this mystery, the doctrine of St.
Thomas Aquinas should stand out in the clearest relief. For

54
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Thomas this mystery meant far more than a motive of credi-
bility, far more than a personal glorification of the Saviour.
The Resurrection of Christ looms large in his theology as an
integral part of God’s plan for human redemption. It follows
without saying that a study of his teaching on the Resurrection
will be at once interesting and rewarding.

When one thinks of St. Thomas Aquinas, one thinks imme-
diately of his Summa Theologiae. This is, true enough, his
masterpiece, a sublime work of synthesis that embodies the
fruits of long years of theological thought. Yet Thomas wrote
many theological works besides the Summa, and in most of
them he gave some treatment to the mystery of Our Lord’s
Resurrection. To treat in an adequate fashion of St. Thomas’
teaching on the Resurrection and its redemptive role would
thus involve a study of his doctrine as it appears in these
other works as well.

Now such a study as this will reveal a very important fact:
that the teaching of Aquinas on this point was not something
fixed and unchanging. Throughout his years of teaching and
writing, St. Thomas’ doctrine ever continued to progress
and develop. It was expressed more clearly, supported more
strongly, linked more closely to the rest of his teaching. In
some respects it changed altogether.

It is this progress and development that is to be proposed
in this present article.

4 Soteriological Role

From the time of his first work in theology, the Commentary
on the Sentences, St. Thomas attributed to Christ’s Resurrec-
tion a prominent role in our redemption. This is clear from
even a hasty study of this work, in which he states that the
Resurrection was necessary, not only from the point of view
of Christ Himself, but also ex parte nostra, and that the Resur-

rection of Jesus is indeed the cause of our resurrection from
the dead.?

*Cf. In III Sent., dist. XXI, q. %, a. 1; In IV Sent., dist. XLIII, a. 2, qla. 1.
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St. Thomas treated significantly of the redemptive role of
the mystery in many of his works.> A study of them shows

that his doctrine on this point can be subsumed under four
heads:

(a) The essential role of the Resurrection in the genesis of
faith and consequently in our justification.

(b) Its exemplary and moral causality with respect to our
justification and our bodily resurrection from the dead.

(¢) Iis instrumental causality with respect to these same
effects.

(d) The respective roles of the Passion and the Resurrection
in the work of our redemption.

We shall consider each of these points in turn and endeavour
to trace the progress and development in St. Thomas’ thought.

Causality Through Faith

If we study the history of Christian thought in the West,
we find great emphasis laid upon the role of the Resurrection
in the genesis of faith, whether as the principal motive of credi-
bility of the Christian faith or as its very object. In this sense,
then, it can be said that the Resurrection is the cause of our
salvation because without it there would be no faith, hence
no justification and ultimately no resurrection in glory. It was
indeed in this way that the Western theologians tended to
interpret the words of Romans, 4, 25, which tell us that Jesus
rose for our justification. It was not so in the East where the
Christian authors made the connection between the Resurrec-
tion and our salvation far more intimate and intrinsic. For

2 Fr. F. Holtz in his article “ La valeur sotériologique de la Résurrection du Christ
selon S. Thomas,” Ephemerides theologicae Lovanienses, XIX (1953), p. 610, n, 9,
makes the following strange observation: “S. Thomas ne parle de la doctrine de la
résurrection du Christ qu'au Commentaire des Sentences et dans la IIIa Pars
Summae.” If the writer intends these words to be taken strictly, we feel that our
treatment of this doctrine as it is found in many works other than these two will
prove him to be in error on this point.
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them the Passion and the Resurrection were co-causes of
salvation.®

But in the West there had always remained present that
tendency to limit the role of the Resurrection to its much more
extrinsic and indirect function as at once the motive of credi-
bility and the object of justifying faith. And it was to this
tradition, naturally, that St. Thomas Aquinas found himself
heir. While even from the outset he never limited himself to
this function alone, but with ever increasing emphasis pro-
pounded the other soteriological aspects of the mystery, never-
theless, his insistence on this function—its role in the genesis
of faith—is obvious throughout, and we find him asserting it
in a progressively clearer and more complete fashion.

In the Commentary on the Sentences St. Thomas considers
the Resurrection from this point of view: it is the object of
faith, necessary, therefore, if we are to be justified by faith.*
And because the disciples were to be the witnesses of the faith,
it was fitting that the risen Jesus should give evidence of His
Resurrection by appearing to them, allowing Himself and His
wounds to be seen and felt, and even going so far as to eat
with them.’

These points are to be found throughout Thomas’ theological
writings, in most of them in a scattered and casual fashion as
their scope demanded. However, in the Compendium Theo-
logiae and in the Summa Theologiae we are presented once
more with a systematic treatment of the Resurrection under
this aspect.

The first element of progress to be noted consists in this,
that Aquinas deals ex professo with many points that had been
mere obiter dicta in the Commentary. For instance, in showing
the need for Christ to prove His Resurrection by “ arguments,”
he had stated that Jesus had to demonstrate three things

* Cf. D. M. Stanley, S.J., “Ad historiam exegeseos Rom. 4, 25,” Verbum Domini,
XXIX (1951), pp. 257 fi; B. Vawter. C.M., “Resurrection and Redemption,”
Catholic Biblical Quarterly, XV (1953), pp. 11-23.

“Ct. In III Sent., dist. XXI, q. 2, a. 1, sed contra.

5 Cf. In 111 Sent., dist. XXI, q. 2, aa, 3-4.
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about it: the reality of His risen life, the reality of His risen
body, and the glory of His Resurrection.® This passing reference
to the glory of the Resurrection is given great stress in the
Compendium Theologiae, where the holy Doctor is careful to
point out that it was as necessary to demonstrate the glory as
the reality of the mystery.” In the Summa, moreover, an entire
article is devoted to the glory of Christ’s risen body,® and the
necessity of demonstrating the glory of the Resurrection is
stressed more than once.?

Similarly, in the Commentary he mentions the role of the
disciples as the witnesses of the faith and consequently as the
witnesses of the Resurrection when showing the need for the
“ arguments ” of the Resurrection, and in particular for the
visible apparitions of the risen Saviour.?® But the Compendium
Theologiae explicitly directs our attention to this point: using
the language of the Acts of the Apostles, St. Thomas tells us
that, the Resurrection was manifested not to all men indis-
criminately but to special witnesses pre-ordained by God.**
When we come to the Summa, we find no fewer than three
articles devoted to this question of the witnesses.!?

Further examples of how Aquinas perfected his doctrine by
dealing expressly and at length with points that had received
only passing treatment in the Commentary are to be found in
the question of Christ’s appearing in aliena effigie ** and in that
of the sufficiency of the “arguments” for the Resurrection.**

Another aspect of progress can be found in the patristic
citations with which Thomas confirms his teaching in the

¢ Cf. In 1II Sent., dist. XXI, q. 2, a. 8, corp.

7 Cf. Comp. Theol., c. 238.

3 Cf. Summa Theol., 01, q. 54, a. 2.

? Cf. Summa Theol., I, q. 55, a. 8, corp.; a. 6 corp.

10 Ct. In 111 Sent., dist. XXI, q. 2, a 3, sed contra; a. 4.

1 Ct. Comp. Theol.. c. 288.

12 Ct. Summa Theol., II1, q. 55, aa. 1, 2, 4.

38 Cf. In I1I Sent., dist. XXI, q. 2, a. 4, qla. 1, obj. 3a et ad 8; Summa Theol., IT1,
q. 55, a. 4.

4 Ct. In III Sent, dist. XXI, q. 2, a. 3, obj. 2 et ad 2; Summa Theol., I, q.
55, a. 6.
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Summa. Almost every article and almost every reply to an
objection with regard to this aspect of the mystery are sup-
ported by one or more quotations from the Fathers. These can
be found in his Catena Aurea. Indeed, it would seem that he
had the Catena before him as he wrote; for example, he answers
one objection (q. 53, a. 3, ad 4m.) by quoting Ambrose, Euse-
bius and Augustine. Now these three quotations are to be
found in the Catena in connection with the same verse of St.
Luke’s Gospel (24, 36) and in the same order in which they
appear here in the Summa.

It is clear, therefore, that throughout these years of theo-
logical thought St. Thomas was ever striving to strengthen his
doctrine on this matter. Keenly alive to the paramount impor-
tance of the mystery as the object of the Christian faith,
he did not rest content with the treatment he had already
accorded it. He gave more precise explanations and arguments,
developed points that had been treated only indirectly and
obscurely, and above all confirmed his teaching as often as
possible with apt citations from patristic authorities **—in order
to show as perfectly as possible how the evidence for the
Resurrection of the Saviour is supremely adapted to achieve
its purpose: the leading of men to faith in this mystery and
in consequence to their eternal salvation.

Exemoplary Causality

With regard to exemplary causality the most important
development lies in the extension of the Resurrection’s exem-
plarity to the resurrection of the soul*® In the Commentary
on the Sentences it is proposed as the exemplar of the bodily

**TFor St. Thomas’ attitude towards and use of such authorities, cf. G. Geenen,
O.P.,, “Saint Thomas et les Peres,” Dictionnaire de théologie catholique, XV (1),
coll. 788-61; idem, “ The Place of Tradition in the Theology of St. Thomas.” The
Thomist, XV (1952), pp. 110-34.

¢ Right from the time of writing the Commentary on the Sentences Thomas
linked our justification and our final bodily resurrection by referring to them as the
resurrection of souls and the resurrection of bodies respectively. This was a distinc-
tion he took from St. Augustine. Cf. In III Sent., dist. XXI, q. 2, a. 1, obj. 2a.
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resurrection alone,’” but we find that St. Thomas in the De
Veritate—in explaining the manner in which the Resurrection
of Our Lord is the cause of our spiritual resurrection—invokes
for the first time in this connection the category of exemplary
causality.’®* By the time he comes to write the Summa Theo-
logiae he feels free to place the bodily resurrection and justifica-
tion in perfect parallel as twin effects of a single exemplary
cause, the Resurrection.*®

In commenting on St. Paul’s epistles the Angelic Doctor
made still more of this exemplarity. The Resurrection of the
Redeemer, he taught, is not only the exemplar of justification
itself, but also the pattern of the entire subsequent life of the
justified. It is mirrored, not only in the Christian’s reception
of grace, but likewise in the whole Christian life and vital
supernatural activity flowing from grace.” It was, moreover,
this same commentary on St. Paul that occasioned references
to our solidarity in Christ and in the mystery of His
Resurrection.®

In the Summa Theologiae his thought on this question of
exemplarity has crystalized, and we find him setting down very

171t is true that in the Commentary St. Thomas refutes an objection based on
Romans, 4, 25 (cf. In III Sent., dist. XIX, a. 1, sol. 1a, ad 3m; also a. 8, sol. 2a,
ad 8m.) by appealing to the univocal character of Christ’s activity. Because Christ
was man and His activity human activity, we can relate His effects in us to those
mysteries of His life and death which resemble them. It is in this way, Thomas
then taught, that St. Paul attributed the remission of our sins to the Passion and
our justification to the Resurrection. This is, of course, appropriation rather than
exemplarity. It is only in the De Veritate that Thomas first speaks of the very
Resurrection as the exemplary cause of our justification.

18 Ct. De Ver., q. 27, a. 3, ad Tm.

*® Cf. Summa Thedl., I11, q. 56, aa. 1-2.

2 Ct. In Rom., c. 6, lect. 1, vv. 4-5; c. 8, lect. 8, v. 17; In 1I ad Cor., c. 5, lect. 3,
v. 15; In Phil., c. 8, lect. 2, v. 11; In Col., c. 2, lect. 8, v. 12; In II ad Tim., c. 2,
lect. 2, vv. 11-12. )

! Although the phrase is a modern one, the theological reality of the “ principie
of solidarity ” was well-known to St. Thomas. Cf. In Rom., c. 7, lect. 1, v. 4; In
Gal., c. 2, lect. 6, v. 19; In Ephes., c. 4, lect. 7, v. 24; In Col,, c. 8, lect. 1, v. 1;
In Heb., c. 11, lect. 7, v. 35. Vide L. Ciappi, O. P., “La solidarieta: legge di natura
e di grazia,” Sapienza, V (1952), pp. 121-40; 225-41. St. Thomas is cited throughout
this exposition.
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precisely the metaphysical principle on which it is based: that
which is most perfect in the exemplar is imitated by the less
perfect.”

Development is to be noted also in regard to the nexus
between the exemplary and the efficient causality of the
Resurrection. Once again it is in his elucidation of the Pauline
texts that this progress is marked. Christ’s Resurrection is the
exemplar of ours because it is the efficient cause of ours: an
effect is conformed to its cause.?® This is clearly stated also in
the Summa contra Gentiles* and is seen summed up in St.
Thomas’ use in the Compendium Theologiae of the term
“ sacramentaliter exemplaris.” * His development is, in fact,
of great importance, for the principle it stresses emabled St.
Thomas to give his definitive explanation of Romans 4, 25.

Though St. Thomas continued to insist on the Resurrection’s
exemplary causality, indeed giving it ever greater prominence
and using it as a source of further clarification,* his increasing
preoccupation with the category of efficiency can be noticed.
An illustration of this is to be found in the distinction between
the resurrection of the just and that of the damned. In the
Commentary on the Sentences this distinction was founded
entirely on the basis of exemplarity: the conformity or lack of
conformity to Christ.* This same point, when dealt with in
the Summa contra Gentiles, is given different treatment. Here
the holy Doctor teaches that Christ assumed human nature in
order to repair it: this He does perfectly in the case of those

22 Cf. Summa Theol., II1, q. 56, a. 1, ad 3m.

23 Ctf. In Rom., c. 6, lect. 2, v. 10; c. 4, lect. 8, v. 25.

2 Ct. Cont Gent., L. 4, c. 82.

*8Cf. Comp. Theol., c. 239. Vide Capmany Casamitjana, La resurreccion del
Sefior, pp. 55-58, especially p. 56 where he says: “Esta sacramentalidad de la
ejemplaridad-eficiente de la resurreccién de Cristo, ya en si ya en su representacién
en el bautismo y demas sacramentos, puede considerarse compendiada en Santo
Tomés cuando afirma que la resurrecién de Cristo tiene una eficacia instrumental
junto a una ejemplaridad sacramental.”

*® For instance, in the Summa Theologice he uses exemplarity in refuting the
objection from the delayal of our resurrection (III, q. 56, a. 1, ad 1).

¥TCf. In IV Sent., dist. XLIII, a. 1, qla. 2, ad 3; a. 2, qla. 1, ad 4.
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united to Him and His mysteries, imperfectly in the case of
the others.?® It is, it seems, a question of efficient causality
here. Thomas is replying to an objection against the thesis of
Chapter 79, in which efficiency is invoked: *“ omnes per Christi
virtutem resurgemus.” Our Redeemer, then, will be the efficient
cause of the resurrection of all, but His efficiency will extend
in all its perfection only to those united to His mysteries. How-
ever, in the Summa Theologiae there is still further precision:
the Resurrection of Jesus is the efficient cause of the resurrec-
tion of all, but the exemplary cause only of the glorious resur-
rection of the just.” '

With this exemplarity may be linked what we may term the
moral causality of the Resurrection: its function as an incentive
to hope for and to tend towards our own resurrection. This
aspect is found throughout the works of St. Thomas, but
it is given increasing emphasis. In the Commentary on St.
Matthew’s Gospel *° and especially in the Compendium Theo-
logiae,** the Resurrection of Christ is presented as at once the
basis and the object of our hope, as the very “sign of salva-
tion.” It is this mystery, furthermore, as St. Thomas found
to be asserted strongly by the Fathers he cited,®® that moves
. us to the practice of virtue and to progress in virtue.

These, accordingly, are-aspects of true development in the

thought of the Angelic Doctor regarding the exemplary and
moral causality of Christ’s Resurrection.

Instrumentally-Efficient Causality

In the development regarding the efficient causality of the
Resurrection lie the most important aspects of the progress
we are noting. The definitive position of St. Thomas’ doctrines
as found in the later works is very different from what he

28 Cf. Cont. Gent., 1. 4, c. 81.

2 Ct. Summa Theol., IT1, q. 56, a. 1, ad 8.

8 Ctf. In Matt., 16, 4. '

31 Cf. Comp. Theol., especially c. 236.

82 Cf. Catena Aurea, Tn Matt., 26, 29; In Marc., 9, 30; 10, 34; In Joan., 7, 89.
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teaches in the first of his theological writings, the Commentary
on the Sentences.

In making this statement we are not without opposition.
Fr. Holtz, in his article “ La valeur sotériologique de la résurrec-
tion du Christ selon S. Thomas,” claims that as far as efficient
causality is concerned, the doctrine is identical in the Com-
mentary and in the Summa:

Saint Thomas’ concept of Christ’s sacred Humanity’s causality
certainly underwent changes. Nevertheless that evolution with
regard to his doctrine on the resurrection is scarcely worthy of
mention. As we have seén in the Commentary on the Sentences, he
attributes an efficient causality both for the resurrection of the
body as well as for justification.’®

Fr. Holtz’s article is not directly concerned with the develop-
ment or lack of development in this doctrine, but he uses the
Commentary to explain and confirm the doctrine of the Summa,
and in so doing expressly denies that any real progress is to be
noted.** We intend to use a criticism of his assertions as the
basis of this section. In following this method we are not
guided by any preference for a more negative approach or by
a desire to introduce a controversial note here. We do so, on
the contrary, for two reasons. Firstly, Fr. Holtz is the only
author we have found who explicitly denies this point of our
claims, and as such deserves to be answered.*® Secondly,

3% Holtz, “La valeur . . .,” p. 629.

3¢ Besides the quotation given above, cf. Holtz, op. eit., pp. 610, n. 9; 621; 624;
630.

3 Fr. D. Van Meegeren (De causalitate instrumentali humanitatis Christi tuxta
D. Thomae doctrinam expositio ewegetica, Venlo (1989), (cf. especially pp. 55-6)
concedes—though this is not his own personal view-—that true instrumental causality
could perhaps be read into the words of the Expositio textus, In IV Sent., dist.
XLVHI. He fails, however, to take into account the explanation given by St.
Thomas in Distinction 43 (a. 2, sol. 1a). Van Meegeren maintains that there is one
particular case in the Commentary in which St. Thomas ascribes true instrumen-
tality to the Sacred Humanity, viz,, in connection with the potestas excellentiae,
so much discussed by the medieval theologians. This, since the instrumental
causality is not ascribed to the Resurrection or to the mysteries in:general, does not
contradict our claims, It could, however, prejudice one of our arguments namely,
that from St. Thomas’ early conception of justification as a creative act or at least
as an act equivalent to creation as far as the exclusion of created instruments is



64 NICHOLAS CROTTY

such an approach will very effectively underline the elements
we wish to propound regarding development in St. Thomas’
teaching on the Resurrection’s efficiency.

An examination of Fr. Holtz’s article will show that he makes
the following three assertions:

—both in the Commentary on the Sentences and in the
Summa Theologiae the Resurrection of Christ is proposed
as the instrumentally-efficient cause of the resurrection of

souls.

—in both these works the Resurrection of Christ is proposed

as the instrumentally-efficient cause of the resurrection of
bodies.

—in both these works it is to the Resurrection n fieri, and
not to the Resurrection in facto esse, that the actual salvific
influence is attributed.

We cannot agree with any of these assertions. The points con-
tained in them are, in our view, true of the Summa but not
of the Commentary. Let us consider them in turn.

With regard to the first, we say on the contrary:

In the COMMENTARY OF THE SENTENCES the Resurrec-
tion of Jesus is not proposed as the instrumentally-efficient cause of
the resurrection of souls.

Fr. Holtz gives three arguments to defend his position here®

One of these is simply a citation of the words from the
Commentary:

As Christ divinely received the first-fruits of grace and his grace
is the cause of our grace.%

We shall see later that in the matter of grace there can be no

concerned. It suffices for us to say here that the potestas excellentiae attributed to
Christ in the Commentary involves once again, not instrumental causality, but the
meritorious and dispositive causality which we shall be discussing later. (Cf. In IV
Sent., dist. V, a. 1, in corp; a. 8, qla. 2, obj. 2m. et 3m., ad 2m. et ad 3m.)

3¢ Cf. “La valeur . . .,” p. 629.

8" In IV Sent., dist. LXIII, a. 2, sol. 1a: “Sicut Christus primitias gratiae suscepit
divinitus, et eius gratia est causa nostrae gratise.”
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question of true instrumentality in the Commentary, but even
- were this not so, it is obvious that the citation is not ad rem:
Fr. Holtz is not trying to show the causality of Christ’s grace **
but the causality of the mystery of the Resurrection.

Secondly, the same author cites the sed contra in which
Aquinas states quite simply that the Reswrrection of Christ
is the cause, not only of our resurrection from the dead, but
also of our justification, as is clear from Romans 4, 256 We
may point out that St. Thomas does no more in this argument
than simply state the fact of this causality. He gives no
explanation of its nature. However, his words in the Expositio
textus of Distinction 48 attribute the same type of causality
to the Resurrection of Jesus in each of our resurrections, the
corporal and the spiritual. It can be argued, therefore, that
the sense of this sed contra is to be understood in the same way
as that of the Solutio 1a of the same article with regard to the
resurrection of the body. This, we shall show, is not instru-
mentally-efficient causality as propounded in the later works.

The words of this Expositio textus of Distinction 48 form
Fr. Holtz’s third argument. Since they are to be understood
in the sense of the Solutio 1a referred to, this argument is not
valid, if we show that this solutio does not refer to true
instrumentality.

To argue more positively: it is impossible that Thomas
intends in the Commentary to attribute true instrumental
causality to Christ’s Sacred Humanity or to its mysteries in
our justification. At this period the young professor at Paris
regarded the production of grace as an act of creation and
accordingly denied that there are any instruments co-operating
in this work, so that in our justification nothing created can be
posited as an instrumental cause.** St. Thomas, therefore,

28 In connection with St. Thomas’s reference in In III Sent., dist. X111, q. 1, a. 2,
sol. 1a, to the causality of Christ’s grace, Van Meegeren thus describes its nature:
“, . . baec causalis est causalitas secundae principalis dispositionem facientis . . .”
(De causalitate . . ., p. 62).

32 Ct. In IV Sent., dist. XLIII, a. 2, sed contra.

4° Ct. J. Lecuyer, “ La causalité efficiente des mysteres du Christ,” Doctor Com-
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reduces the function of Christ’s Humanity and its mysteries to
a dispositive and meritorious causality.*

Hence the sed contra, which Fr. Holtz adduces to show that
Christ’s Resurrection operates instrumentally, not only in the
resurrection of bodies but also in the resurrection of souls,
proves to be an argument in which no true instrumental
causality is posited. If, on the one hand, we must place these
two effects in parallel as flowing from the same type of
causality, and if, on the other hand, there can be no question
of true instrumentality in the resurrection of souls, it is but
logical to exclude such causality in the case of the bodily
resurrection as well.

The following assertion must therefore be made in reply to
Fr. Holtz’s second claim as outlined above:

In the COMMENTARY ON THE SENTENCES the Resurrec-
tion of Christ is not proposed as the instrumentally-efficient cause
of the resurrection of bodies.

Besides invoking the words of the sed contra just mentioned,
and those of the Ewxpositio textus of Distinction 48, Fr. Holtz
relies also on the closing words of the Solutio 1a dealing with
the causality of the Resurrection:

munis, VI (1958), pp. 98-5; B. Lavaud, “S. Thomas et la causalité physique
instrumentale de la sainte humanité et des sacrements,” Revue Thomiste, XXXII
(1927), p. 304; T. Tschipke, Die Menscheit Christi als Heilsorgan der Gottheit,
Freiburg-in Br. (1940), pp. 121-22; Hugon, La causalité instrumentale dans Pordre
surnaturel, Paris (1924), p. 219.

Some authors would question the statement that St. Thomas in the Commentary
conceived the act of justification as a creative act. Cf. M. Tuyaerts, “ Utrum S.
Thomas causalitatem sacramentorum respectu gratiae mere dispositivam umquam
docuerit,” Angelicum, VIII (1931), pp. 149-86. Nevertheless, there is no need for
us to tarry on this dispute, for even these admit that he placed the act of justifica-
tion (recreatio) on the same plane as the act of creation as the exclusion of
instrumental co-operation is concerned. This he did expressly in In IV Sent., dist. V,
q. 1, a. 2: “Et quia recreatio animae rationalis creationi ipsius respondet, ideo in
emundatione ipsius immediate (Deus) operatur: nec aliquis ei quantum ad hoc
cooperatur tertio modo (i.e. instrumentaliter) sed quarto (i.e. dispositive).”

¢ Cf. Lecuyer, “La causalité . . .,” pp. 93-4; Van Meegeren, De causalitate .
p. 58.

. e



THE REDEMPTIVE ROLE OF CHRIST'S RESURRECTION 67

But the very resurrection of Christ by the power of the conjoined
divinity is the quasi-instrumental cause of our resurrection; indeed,
the divine operations were achieved by means of Christ’s flesh after
the fashion of an instrument, as the Damascene cites the example
of the leper cleansed by bodily contact, Math. 8.4

Taken alone and at first sight, these words seem indeed to be
referring to true instrumental causality. But a closer examina-
tion and above all a more careful study of the whole solutio
which they terminate will lead to a very different conclusion.

In the first place, Thomas here illustrates his doctrine by
placing in an evident parallel the causality of Christ’s grace
with regard to our grace, and the causality of His Resurrection
with regard to our resurrection. From what we have already
seen to be Aquinas’s view of the production of grace at this
time, it is clearly indicated that here it is not a question
of true instrumental causality. Secondly, we are given the
example of the whiteness of a father causing whiteness in the
son. How? Not because the whiteness of the one generates
the whiteness of the other, but because what causes whiteness
in the father is likewise the generative principle causing white-
ness in the son. Let us note how St. Thomas applies this pre-
cisely to the case of the resurrection. It is indeed in this way—
per hunc modum—that the Resurrection of Our Lord is the
cause of our resurrection; for what causes His, i.e., the divine
power, likewise causes ours. If Fr. Holtz’s view were correct,
it would be difficult to understand why this example, brilliant
and apposite as it is, is never again employed by St. Thomas,
even though his treatment of this point recurred repeatedly,
or why in the Summa Theologiae a completely different example
should be used: that of a fire heating the surrounding air and

42 In IV Sent., dist. XLIII, a. 2, sol. 1a: “Sed ipsa resurrectio Christi virtute
Divinitatis adiunctae est causa quasi instrumentalis resurrectionis nostrae; opera-
tiones enim divinae agebantur mediante carne Christi quaso quodam organo, sicut
point exemplum Damascenus . . . de tactu corporali quo mundavit leprosus, Math,
8.”%; cf. Holtz, .,“ La Valeur . . .,” p. 623.
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through that heated air heating more distant bodies.** The
causality of the whiteness in the first example evidently cannot
be identified with that of the heated air in the second.

When St. Thomas applies all this to the Resurrection in the
Commentary on the Sentences, we see that the resulting termi-
nology differs from that used in the later works. True enough,
the Resurrection is styled in the Commentary the “quasi-
instrumental cause of our resurrection.” The divine operations
are sald to have been wrought “by means of the flesh of
Christ.” * And our resurrection is effected “ as it were instru-
mentally through the operation of Christ’s Humanity ” “—to
be understood (as are all the expressions used here) in terms
of the explanation given: that the operation of the Sacred
Humanity—here, the Resurrection—acts as does the whiteness
of a man who generates another white man.

Let us examine the other works, however, and we find different
terminology indeed, terminology attributing virtue and activity,
not only to the Sacred Humanity itself, but equally to the
mysteries accomplished in it. The instrumental cause of our
resurrection is the virtus humanitatis Christi.*® Christ’s human
nature was assumed by Him in order that it might effect
instrumentally operations proper to God alone.*” His flesh is
the instrument of the Divinity and an instrument acts in virtue
of the principal cause: hence His flesh vivifies by the power
of the Word.*® So it is too with the mysteries of that Humanity.
The Resurrection, for instance, is the efficient cause of our
resurrection and our justification; it has instrumentally-effective
power.*® Its power is the resurrectio virtuosa facta propria
virtute.”® It operates in virtute divina®* Thus did Aquinas

42 Ctf. Summa Theol., 111, q. 56, a. 1, corp.

4 Cf. In IV Sent., dist. XLIII, a. 2, sol. 1a.

48 Ct. In IV Sent., dist. XLVIII, Expositio textus.
48 Cf. In I ad Thess., c. 4, lect. 2, v. 14,

#7 Ct. Cont. Gentes, L. 4, c. 41.

48 Cf. In Joan., c. 6, lect. 6, v. 51.

* Cf. Summa Theol., 11, p. 56.

50 Cf. In Philip., c. 3, lect. 2, v. 10.

51 Ct. In I ad Thess., c. 4, lect. 2, v. 15.
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attribute causality “ undividedly and indivisibly ”** to the
Humanity and to its mysteries. True, he reserved the word
instrumentum for the Humanity and preferred to call the
mysteries causae instrumentales, but this was quite simply
because the word instrumentum is applicable to something
stable and subsistent rather than to something transitory and
accidental. But as far as instrumental causality is concerned,
no division is to be made between the Sacred Humanity and
what it did or suffered, between the Humanity which rose from
the dead and the Resurrection itself. Because the Humanity
was the instrument of the Divinity, its actions and passions
not only affected the Humanity itself but exercised in our
regard an efficient and salvific activity.®®

All this is different from the terminology of the Commentary
in which there is no text which demands that actual power or
actual activity be ascribed to the Resurrection as far as its
effects in us are concerned, and in which, on the contrary, the
parallel with the grace of Christ, the elucidation of the doctrine
by the example of the white man begetting a white man and
the very terminology of the references to the mystery’s causality
all combine to exclude such actual power or activity.

This is apparent enough in the reply to the first objection:

Christ’s resurrection, moreover, is said to be the cause of ours,
as has been said, not because it (alone) achieves our resurrection,

52 ¢ indivisément, indivisiblement.” Sic Lavaud, “S. Thomas et la causalité . . .,
Revue Thomiste, XXXII (1927), p. 415.

% This is expressed in many places in St. Thomas’ later works, Cf. e.g., In Rom.,
c. 4, lect. 8, v. 25; Comp. Theol., c. 239; Summa Theol., I-II, q. 112, a. 1, ad 1; II1,
q.8,a 1, ad 1; I, q. 43, a. 2, corp.; I1I, q. 48, a. 6, corp; III, q. 49, a. 1, ad 1
et ad 2; III, q. 50, a. 6, corp,; IIL, q. 56, a. 1, ad 3; IIL, q. 62, a. 5, ad 1. As Van
Meegeren points out, “efficiens causalitas adscribitur formaliter mysteriis Christi
et non simpliciter Humanitati eius. Expressis tamen verbis S. Th. adnotat omnes
Christi actiones et passiones instrumentaliter ad nostram salutem operari, quia ejus
humanitas instrumentum est divinitatis. Unde ultro concludit quod passio Christi
et alia sua mysteria talem habuerunt functionem.” (De causalitate . . ., p. 155.
Cf. also pp. 84, 86, 166, 172.) CL J. Geffré (Bulletin Thomiste, IX (1954-6), n.
1571, p. 814) affirms that the actions and passions of Christ are in themselves
instrumental causes, and continues: “En fait, ses actions et passions passées, bien
que transitoires, opérent instrumentalement, de par la puissance divine. . . .”

»
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but through the mediation of its own principle, namely, the divine
power, which will effect our resurrection after the likeness of
Christ’s.”*

This very same objection occurs in the later works, but let us
note the different terminology of the replies:

It must be said that it (the Lord’s resurrection) is the cause
of ours inasmuch as it works by the divine power.®®

As has been stated, Christ’s resurrection is the cause of ours
through the power of the united Word.>®

No longer is it merely the divine power which acts, but also
the Resurrection itself. True enough, as an instrumental cause
it acts insofar as it is moved by the principal cause, but true
power and true activity must be attributed to it in itself.”’

We submit, therefore, that in the Commentary on the
Sentences true instrumentally-efficient causality is not attri-
buted to the Resurrection of Our Lord. But just as the function
of the mysteries in our justification is to be explained as being
that of produecing in the Sacred Humanity a real disposition
for our justification and salvation,® so too is the Resurrection’s
role to be explained insofar as it bears upon our resurrection
from the dead: it produced in the Humanity of Jesus a real
disposition for our resurrection. The white man generates a
white man, not because his whiteness generates whiteness, but
because the generating power is the power of a white man.

5% In IV Sent., dist. XLIII, a. 2, sol. 1a, ad 1: “ Resurrectio Christi autem dicitur
causa nostrae resurrectionis, ut dictum est, non quia ipsa agat resurrectionem nos-
tram, sed mediante principio suo, scilicet virtute divina, quae nostram resurrectionem
faciet ad similitudinem resurrectionis Christ.”

55 In ad Thess., c. 4, lect. 2, v. 15: “dicendum est, quod est causa resurrectionis
nostrae secundum quod operatur in virtute divina”

58 Summa Theol., 111, q. 56, a. 1, ad 1: “Ad primum ergo dicendum est, sicut
dictum est, resurrectio Christi causa est nostrae resurrectionis per virtutem Verbi
uniti.”’

57 “L’action de I'instrument, en tant qu’instrument, ne se sépare pas de celle de la
cause principale; une seule passion résulte, un seul effet proctde de leur energies
combinées,” Hugon, La causalité . . ., p. 338. Cf. Summa Theol., I, q. 19, a. 1, ad 2.

%8 Cf. Lecuyer, “La causalit¢ . . .,” pp. 95-8, and the many texts from the
Commentary which he cites and elucidates.
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So too the divine power of Christ which causes our resurrection
is the power of a man who rose from the dead.

Christ, inasmuch as He is God, is the first cause of our resurrec-
tion after the manner of an equivocal cause, but inasmuch as He
is both God and risen man, He is the proximate cause and quasi-
univocal one.*®

This explanation is surely in full accord with what St. Thomas
also wrote in the Commentary:

The Word made flesh is not the proximate disposition for our
resurrection, but the Word made flesh and as risen from the dead.®®

We come, therefore, to the third assertion of Fr. Holtz, viz.,
that in the Commentary no less than in the Summa, Aquinas
is concerned with the Resurrection in fier: and not in facto esse
when he attributes salvific influence to the mystery.® The
Resurrection in facto esse is the glorified Humanity of Jesus;
the Resurrection in fieri, Fr. Holtz points out, is the historic
event. There -are theologians who maintain that when St.
Thomas says that the Resurrection is the cause of our justifica~
tion and bodily resurrection by way of efficient causality, he is
not attributing this efficiency to the historic mystery but
directly to the glorified Humanity: the role of the mystery is
simply that of disposing the Humanity to our justification
and resurrection. Others hold that St. Thomas is attributing
efficient causality to the historic mystery of the Resurrection.

Fr. Holtz’s view is that from first to last Aquinas intends
the historic event when he speaks of the instrumental causality
of the Resurrection. However, he does distinguish, quite justly,
between two aspects of that historic event: the very Resurrec-
tion considered formally, i.e., the action of rising from the

5% In IV Sent., dist. XLII, a. 2, sol. 1a: “ Christus inquantum sit Deus, sit prima
causa nostrae resurrectionis quasi aequivoca: sed inquantam est Deus et homo
resurgens, est causa proxima, et quasi univoca.”

*® In III Sent., dist. XXI, q. 2, a. 1, ad 2: “ Verbum caro factum non est dispositio
ad resurrectionen nostram, sed Verbum caro factum et a morte resurgens.”

%1 Cf. “La valeur . . .,” pp. 616-27.
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dead, and the suppositum to which this action pertains (as Fr.
Holtz puts it, “le Christ dans Pacte de sa resurrection ™).
Tt is Fr. Holtz’s contention that St. Thomas, in the Commen-
tary as much as in the Summa, is speaking of the Resurrection
in fieri, but the efficient ‘causality is to be attributed to the
Christ Who rose, not to the formal Resurrection itself.®?

Having posited these precisions we may proceed to give our
opinion, and we state it thus:

In the later works, when attributing to the Resurrection an
instrumentally-efficient causality, St. Thomas is speaking of the
Resurrection “in fieri’ and not ‘in facto esse’; in the COMMEN-
TARY ON THE SENTENCES, however, when he attributes to
the Resurrection the causality propounded in Distinction 43 of the
fourth Book, he prescinds from this distinction and does not exclude
the concept of the Resurrecton ‘ in facto esse.’

In dealing with the doctrine as found in the Summa Theo-
logiae Fr. Holtz lays great stress on what he terms the
“ objection from distance,” viz., the objection found in Question
56 °° which argues that Christ’s Resurrection cannot be the
efficient cause of ours, because it is separated from ours in
time and in space. Fr. Holtz argues that the very fact that
Thomas deals with this objection indicates that he is con-
sidering the Resurrection in fieri, and the reviewer of Fr. Holtz’s
article in the Bulletin Thomiste points out that the objection
has no meaning at all, at least as regards separation in time,
if the Resurrection is being considered ¢n facto esse.®* We agree
wholeheartedly with this line of reasoning. In the Summa,
Thomas is undoubtedly concerned with the Resurrection in
fieri, and as we have seen, he refers both to the mystery itself
(the Resurrection considered formally) and to the Humanity
that rose.

However, Fr. Holtz—still dealing with the doctrine in the
Summa—denies any eflicient causality to the Resurrection
formally considered. Why? Because he has found St. Thomas

%2 Itid., pp. 621-2.
%3 Summa Theol., 111, q. 56, a. 1, obj. 8.
st Ct. ClL J. Geflré, loc. cit., pp. 814-5.
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doing so in the Commentary and has presumed from the start
that the same doctrine is being taught in both works. In the
Commentary, Aquinas does indeed distinguish between the
Resurrection considered formally and the Christus inquantum
est Deus et homo resurgens, and it is to the latter, and not
to the former that he attributes the direct causality, as far as
the effects produced in us are concerned.®* Not so in the
Summa. We have already seen that instrumental causality is
there ascribed to the very mystery of the Resurrection itself.

Fr. Holtz, moverover, goes on to assert unequivocally that
Thomas, when dealing in the Commentary with the causality
of this Christus resurgens, understands by this term, not the
risen Christ, not the Resurrection in facto esse, but Christ in
the very act of rising from the dead, i.e. the Resurrection in
fieri. He asserts this because, he claims, the same objection
from distance is found in the Commentary as well as in the
Summa.*® In this claim there lies a grave misunderstanding of
Thomas’ words. Under the one heading of the “objection
from distance ” Fr. Holtz has placed two distinct objections.
The true objection from distance, that described above, occurs
only in the Summa. The other objection, which is found in
both works,* is entirely different. Unlike the true objection
from distance, it does not rest on the philosophical principle
that “ actio in distans repugnat.” Instead it is based on the
truth that when a necessary cause is placed, the necessary
effect must follow. If then the Resurrection of Christ be the
cause of ours, our resurrection should have followed. How
explain the delay?

Perhaps an illustration will not be out of place here. Suppose

85 Ct. In IV Sent., dist. XLIII, a. 2, sol. 1a.

%6 Cf. “ La valeur . . .,” pp. 620-1.
8T Ct. In IV Sent., dist. XLIII, a. 2, obj. 1; Summa Theol., II1, q. 56, a. 1, obj, 1.
Holtz (“La valeur . . .,” p. 620, n. 43) refers us also to dist. XLIII, a. 8, obj. 1a

of the Commentary as to the * objection from distance” once again. This can be
summarily dismissed. It i not an objection to the Resurrection’s causality at all.
It is simply the statement of a difficulty in asserting the fittingness of the delayal
in our resurrection.
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I am confronted by a row of switches and I wish to know
which of the switches will turn on a particular electric bulb.
I ask, “Is it the switch on the extreme left? ” “No,” I am
told by one man, “it cannot be that switch, for it is not
connected to the bulb.” A second man tells me, “ No, it cannot
be that switch, because when I turned that one on, the bulb
did not light up straightway, but only after a considerable time.
Therefore, there must be another switch somewhere else.” It
is clear that these are two distinct reasons for denying that the
switch I am seeking is the one I selected, and if I wished to
insist that I had chosen the right switch, I should have to
argue very differently with each of the men concerned. To the
first I should have to explain how the switch could affect an
electric bulb to which it is not connected. To the second
I should have to give a reason for the delayed action.

In the case of the two objections against the causality of
the Resurrection with regard to our own resurrection the posi-
tion is the same. They are distinct objections and require
different answers. And St. Thomas does in fact give different
answers. To the objection from distance he replies by appealing
to the divine power in virtue of which the Resurrection acts:
. this divine power can reach all places and all times.®® To the
other objection he replies that it is not a case of a necessary
cause but of a voluntary cause, since the divine power involved
always operates according to the divine will.®

Since the objection from distance is not found in the Com-
mentary on the Sentences, no argument can be drawn from it
to show that St. Thomas is referring to the Resurrection in
fieri. But one must examine the other objection to see whether
it too can provide an argument to prove the same point.
Obviously not, for this objection appeals solely to the fact
that from the moment of the historic Resurrection there was

8 Cf. Summa Theol., 111, q. 56, a. 1, ad 3; Hugon, La causalité . . ., pp. 108-11.

% Cf. In IV Sent., dist. XLIIY, a. 2, ad 1m; Summa Theol., II1, q. 56, a. 1, ad 1m;
also In I ad Thess., c. 4, lect. 2, v. 15; In I ad Cor., c. 15, lect. 2, v. 12. Vide Van
Meegeren, De causalitate . . ., pp. 155-8; A. Minon, “ Ressuscité pour notre justifica-
tion,” Revue ecclésiastique de Liége, XXXVIII (1951), p. 249.





























































































































































































































































































































































































