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Tuae Sevenrorp Curtic “ Status ” N THE VisiBLE CHURCH
As THE EFFECT OF THE SACRAMENTS

N THE SCHOLASTIC treatment of the doctrine of the
I sacraments, the subject. matter has generally been treated
with a certain disregard for the Christian and ecclesial
implications of the sacramental economy.' In fact, only several
fragmentary truths have been indicated, for example, that
Christ is the institutor of the sacraments and that the Church
is their dispenser. In such a conception, therefore, the relation-
ship between Christ, Church and the sacraments remains super-
ficial and external, as though, starting from Christ, one could
arrive at the sacraments and their effects through the Church
only per accidens, with no essential or intrinsic continuity

* Cf. R. Masi, “ Cristo, Chiesa, Sacramenti. Aspetto cristologico ed ecclesiologico
dei sacramenti,” Miscellanea Antonio Piolanti I (Romae, 1963), 227-228; M. J.
O’Connell, “ The Sacraments in Theology Today,” Thought 36 (1961), 40-58,
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among them.> Consequently, the sacraments have been con-
sidered above all simply as a transitory rite rather than as a
lasting activity of Christ and of the Church on the soul of the
individual after the rite has ceased to exist.

Evidently such a treatment cannot provide us with an
integral and radical understanding of the sacramental economy.
The Church, the enduring extension of the Incarnation, cannot
be a natural human society which exists independently of and
separately from Christ; it exists intrinsically in the mystical
unity and acts in the life of Christ the Redeemer. Likewise,
the sacraments must be the enduring redemptive activity of
Christ upon the individual through the Church and the salvific
activity of the visible Church in Christ.®* They do not cease
with the rite but continue to supernaturally determine the
being of the recipients. Their dependence, therefore, upon the
Redeemer and his visible Church cannot be simply extrinsic
but must also be essential and intrinsic and thus touch the
intrinsic structure itself of the sacraments and determine the
mode of their function and effects.

Some recent theologians, therefore, have been attempting a
new approach to the sacramental economy, in order to arrive at
an integral, global and more organic understanding. They talk
of the enduring christological and ecclesial element of the
sacraments, the sacramental structure of Christ and of the
Church (Ursakrament-Grundsakrament) and the ecclesiologi-
cal deduction of the sacraments from Christ.*

2 Cf. K. Rahner, Kirche und Sakramentd (Freiburg i. B., 1961), 9.

2 M. J. O’Connell, loc. cit.; C. McAuliffe, De Sacramentis in Genere (St. Louis,
1960), 153-157; B. Leeming, Principles of Sacramental Theology, ed. 2 (London,
1960), ix-x; E. Schillebeeckx, Christ, the Sacrament of Encounter with God
(London, 1963), 64-109.

“Cf. B. Leeming, ““ Recent Trends in Sacramental Theology,” The Irish Theolo-
gical Quarterly 23 (1956), 195-217, esp. 218-217; P. Smulders, “ Sacramenten en
kerk. Kerkelijk recht, Kultus, Preuma,” Bijdragen 17 (1956), 391-418; “ Die
sakramental-kirchliche Struktur der christlichen Gnade,” ibid., 18 (1957), 333-841;
M. J. O'Connell, art. cit.; C. Baumgartner, “ Bulletin d’Histoire et de Théologie
Sacramentaire,” Recherches de Science Religieuse 50 (1962), 264-289; M. Schmaus,
Katholische Dogmatik 1V/1, ed. 6 (Miinchen, 1964); C. Vollert, “ The Church and
the Sacraments,” C. S. Sullivan (ed.) Readings in Sacramental Theology (Engle-
wood Cliffs, 1964), 89-108.
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What most characterizes this new approach to the sacra-
mental realities seems to be the explicit or implicit presumption
that the seven sacraments are as such “ special ” realities with
a common intrinsic structure and nature, forming, as it were, a
distinct, unique, supernatural reality in the present economy
of salvation. It is quite natural that, if the sacraments are
placed in christologic-soteriological and ecclesial contexts, then,
whether they are called the sevenfold actualization of the
essence of the Church, or the sevenfold encounter of the
recipient with Christ, or the sevenfold embracing of the indi-
vidual by Christ through the Church, they should be grasped
as one reality because of their fundamental common structure
before they are specified and realized as this or that particular
sacrament,

This means that the treatise “ on the sacraments in general ”
will be taken as a part of Soteriology and Ecclesiology ® and
will acquire a special importance for a systematic understand-
ing of the sacramental economy. It is true that the explicit
treatment of the general principles of sacramentology belongs
to a later period of the history of sacramental theology; yet
here we must not follow an historical but a theoretical order.
This new approach, because of its usefulness for an exact under-
standing of the nature of the sacraments, merits special con-
sideration.

The Church teaches that in the New Testament there are
seven sacraments (Denz. 1601). Yet the fons revelationis does
not convey equal explicitness and detail regarding the teaching
of Jesus on each of the sacraments. If, however, the seven
sacraments, insofar as they are sacraments of the Church of
Christ, have a common fundamental structure ascertainable in
a soteriologic-ecclesiological context, then, notwithstanding the
state of our knowledge coming from the fons revelationis, it
should not be too difficult for us to form a correct and exact
idea of the nature of the sacraments. The decisive points are
that the visible Church emanates necessarily from the Sacrifice

5 Cf. X. Rahner, op. cit., 9-67, esp. 87-38; E. Schillebeeckx, op. cit.



384 TOSHIYUKI MIYAKAWA

of Christ on Calvary, that her nature, substantial structure and
modes of activity are intrinsically determined by the ontological
structure of the Incarnate Word and his salvific activity, and
that sacrament with its concrete nature and structure is an
essential element of this Church.® By means of analogy of faith
we can gain from what we know about one sacrament a sure
knowledge and grasp of the nature of the other sacraments
(Denz. 3016) .

Catholic doctrine teaches that a particular sacrament confers
grace ex opere operato on those who receive it rightly. Grace
is the principal, though not the only, effect of the sacrament.
According to the teaching of the Church some sacraments,
that is, Baptism, Confirmation and Holy Orders, produce, be-
sides grace, a seal of the spirit, an irrevocable consecration of
the soul, which is called in Catholic theology * sacramental
character ” (Denz. 1609). Moreover, what is of capital im-
portance for our present concern is that this effect is generally
considered to be the proper effect of these sacraments. In other
words, it is commonly accepted that, while the gifts of grace
can be conferred also extrasacramentally, i.e., without the
actual reception of the sacraments, and while the sacraments
may be received validly but unfruitfully, i. e., without receiving
grace, the sacramental character is caused immediately and
necessarily through a valid reception of these sacraments
(Denz. 1609),” and it is caused only through these sacraments,
so that without an actual reception of the sacraments, the sacra-
mental character would not be conferred (cf. Summa Theol.,
II1, q. 64, a.8, ad 2; IV Sent., d. 4, q. 8, a. 3, qcla. 3). There-
fore, if one admits the existence of such an effect of the sacra-
ments, then the sacraments can no longer be simply identified
with the passing rite; one must necessarily recognize an endur-

® For example, as regards the institution the points are treated abundantly by
K. Rahner, op. cit., 37-67; E. Schillebeeckx, op. cit., 137-163; B. Leeming, op. ¢it.,
408-431.

* Cf. Summa Theol., III, q. 69, a. 10. See A. M. Roguet, “ La théologie du
caractére et Pincorporation & I'Eglise,” La Maison-Diew 32 (1952), 82; M. Me-
Adliffe, op. cit., 59-69.
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ing function of the sacraments,® a lasting activity of Christ in
us. Consequently, Christ could not be said to be active only
at the moment of the reception, nor could the Church be
taken simply as the dispenser of the sacraments to whom one
must turn to receive them, but from whom one might turn away
as soon as one has once received them.

Yet, as long as we are not convincingly taught that these
three sacraments are to be classed as essentially different from
the other four, so that only they produce such a secondary
effect besides grace, we may with good reason expect that,
although the produection of this determined effect (sacramental
character) may be due to the special nature of these three
sacraments, the production itself of one reality besides the
principal effect will be due to the intrinsic common structure
itself of the sacrament as such of the New Testament, and that,
therefore, there must be in every sacrament such a secondary
effect.’”® Indeed, the existence of such an effect, a kind of
consecration, which, is something habitual and lasting although
not perpetual, is often affirmed in regard to Marriage or to the
Anointing of the Sick.™

If this is true, the exact understanding of the nature of this
secondary effect and of its role in the sacramental economy
will necessarily lead us to a better and more precise grasp of the
present economy of salvation.

8 Cf. B. Leeming, op. cit., 635-636; N. M. Haring, “ The Augustinian Axiom:
Nulli Sacramento Injuria Facienda est,” Medieval Studies 16 (1964), 87-117.

® About the origin and development of the theology of the sacramental character,
see J. Galot, La nature du caractére sacramentel, ed. 2 (Paris, 1958).

®Tn the history of the doctrine of the sacramental character the role and
influence of St. Augustine is decisive. In his teaching on the sacramental character,
however, we must distinguish a double affirmation: i) the sacrament (of Baptism)
causes something besides grace, that is, a consecration of the soul; and ii) this
something, the consecration, is in Baptism irrevocable, that is, a permanent reality
(cf. J. Galot, op. cit., 86-41, esp. 40). What is most valuable and decisive for
sacramental theology is precisely his recognition that the sacrament causes besides
grace a reality such as consecration. The property of the consecration, its
irrevocability or perpetuity, is a secondary question.

1 Ct. Pius XI, “ Casti connubii,” 448 22 (1930), 583. See also A. Berlage,
Katholische Dogmatik VII (Miinster, 1864), 73; J. Oswald, Die katholische Lehre
von den heil. Sakramenten (Miinster, 1894), 104; M. J. L. Farine, Der sakramentale
Character (Freiburg i. B., 1904), 77-95.
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In this respect the so-called theory of the res et sacramentum
of medieval theology is worthy of note. According to this
theory, each of the seven sacraments (sacramentum tantum)
produces a reality which is distinet from grace (res tantum)
and which is produced prior to this grace. Medieval theology
called this reality res et sacramentum. There was not a clear
idea about what the seven res et sacramenta were in the con-
crete, nor was there a sufficient scientific reflection on the
reason why the res et sacramentum had to be produced.* It
is also a fact that the production of the res et sacramentum
was maintained by many theologians owing to an erroneous
idea that grace is created, and that since there can be no instru-
ment in creation, the sacrament must only cause some reality
which is not grace but serves in the production of grace by
God. This theory was not inspired, at least formally, by an
attempt to grasp the sacraments organically or systematically
in their common and fundamental structure in the contexts of
Christology-Soteriology and of Ecclesiology. Yet we must have
a high regard for this theory, especially because of its implicit
presumption that there must be in every sacrament some
lasting effect distinet from grace, which is caused prior to
grace and plays some role in the conferral of grace, whether it
is called sacramental character, or ornatus animae®

The res et sacramentum has become a subject for close atten-

1% The question is whether the sacrament has two mutually independent ends, so
that there is no intrinsic relationship between the res et sacramentum and the
res tantum except that they are both caused by a common cause (sacramentum
tentum), or the sacrament has two subordinated ends, so that there is an organic
and intrinsic dependence between the twofold effect. The merit of St. Thomas
Aquinas in the history of sacramental theology is his exact and precise grasp of
the organic unity of the sacramental economy. Cf. T. Miyakawa, “ St. Thomas
Aquinas on the Relation between ‘Res et Sacramentum’ and ‘Res Tantum.’”
Euntes Docete 18 (1965), 61-108.

2 Concerning the medieval theory of the res et sacramentum, see the noteworthy
contribution of E. Doronzo, Tractatus Dogmaticus de Sacramentis, 15 vols. (the
last vol. has not yet appeared), Milwaukee 1946- ; also L. Billot, De Ecclesiae
Sacramentis, Romae I (ed. 7), 1981, II (ed. 8), 1947; E. Doronzo, “ Originis et
Evolutionis Doctrinae de ‘ Re et Sacramento’ brevis Delineatio,” Revue de I'Uni-
versité d’Ottawa 4 (1934), 213-228.
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tion in recent Catholic theological circles because of its ecclesial
meaning; it is thought to establish status in the Church.* It
is true that among theologians there is much variety in termi-
nology, expression, position of stress, manner of approach to
the question in the interpretation of the nature of the res et
sacramentum. But it is true also that they move substantially
in a common direction, insofar as they attempt a remotely
christologic-soteriological and proximately ecclesiological inter-
pretation of the res et sacramentum. In this sense there is a
focus in their exposition, and because of it their contribution is
decisive for a precise and scientific grasp of the sacramental
economy. If indeed the sacrament causes per se a real habitual
contact of the recipient with Christ and his mystery in the
Church and ex se terminates immediately in the production of
the ecclesial reality—status in the Church—in dependence on
which grace is caused, then the sacramental reality will be
essentially comprised under a christologic-soteriological and

14 For example, the following sampling may be cited: i) M. J. Scheeben, Die
Mysterien des Christentums, 1865 (ed. 2, Freiburg i. B., 1951); ii)) E. Mersch,
La théologie du Corps Mystique, 2 vol. (Paris, 1944), ed. 4, 1954; see II (ed. 4),
165-366, esp. 275-831; iii) O. Semmelroth, Kirche als Ursakrament (Frankfurt a.
M., 1953), ed. 3, 1963; iv) K. Rahner, “ Kirche und Sakramente. Zur theologische
Grundleging einer Kirchen-und Sakramentenfrommigkeit,” Geist und Leben 28
(1955), 434-453; Kirche und Sakramente (Freiburg, i. B., 1961); see also Schriften
sur Theologie, 7 vol. (Einsiedeln, 1954-1966) , which contain many studies concerning
our theme, and also his articles in F. X. Arnold-K. Rahner-V. Schurr-L. M. Weber
(ed.), Handbuch der Pastoraltheologie I (Freiburg i. B., 1964), 117-229, 323-348,
esp. 323-332; v) B. Leeming, “ Recent Trends in Sacramental Theology,” loc. cit.;
vi) P. Smulders, op. cit.; vii) E. Schillebeeckx, op. cit.; De sacramentele Heilse-
conomie: theologische bezinning op S. Thomas's sacramenten leer in het licit van de
traditie en van de hedendagste sacramentsproblematiek (Antwerpen, 1952); “ Sakra-
mente als Organe der Gottbegegnung,” J. Feiner-J. Truetsch-F. Boeckle (ed.),
Fragen der Theologie heute (Einsiedeln, 1957), ed. 2, 1958, 379-401; viii) J. Fuchs,
De Sacramentis in Genere, De Baptismo et Confirmatione (Romae, 1959), ed. 3,
1963; ix) P. F. Palmer, “ The Theology of the Res et Sacramentum with particu-
lar Emphasis on its Application to Penance,” Proceedings of the X1V Annual Con-
vention of the Catholic Theological Society of America (New York, 1960), 120-141,
esp. 120-130; “ The Theology of the ‘ Res et Sacramentum, ” C. 8. Sullivan (ed.),
Readings in Sacramental Theology (Englewood Cliffs, 1964), 104-123; x) C. Mec-
Auliffe, op. cit; xi) J. Lhoir, “ L'Eglise et les Sacrements,” Collectanea Mechliniensia
48 (1963), 262-277; xii) R. Masi, op. cit.,, 227-252; Cristo, la Chiesa, i Sacraments
(Roma, 1964), in manuscript.
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ecclesiological examination, and a single act of administration-
reception of the sacraments will be placed intrinsically within
the contexts of the Incarnation-Redemption and Ecclesia-
Christus totus Mysticus.

This, however, does not yet justify us in concluding that we
have already a theology of the res et sacramentum, that is,
a coherent and unified interpretation. First of all, it must be
pointed out that the focus for grasping this sacramental reality
is still not distinet, and the concepts of Church, of res et sacra-
mentum, and of status are often not clear and precisely deter-
mined in the usage of these theologians. We often receive the
impression that in their exposition of the so-called “ ecclesial ”
meaning of the res et sacramentum we are being given un-
systematic and haphazard indications of several aspects of the
sacramental economy which have some (proximate or remote)
relationship to the Church. But connecting the seven sacra-
ments with seven particular aspects of the Church does not
provide us with a radical understanding of the * ecclesial
structure of the sacramental economy. Even in their most
systematic and respected expositions we are not convinced as
to why the sacraments, even presupposing that they produce
some reality besides grace, should terminate immediately (that
is, prior to grace) in the ecclesial reality which is the res et
sacramentum—status in the Church, or still less why the seven-
fold status in the Church should be caused precisely in the
sacramental economy, or what christologic-soteriological and
ecclesiological meaning this status has, or in what relationship
the res et sacramentum stands to the res tantum, or what
organic relationship the seven res et sacramenta have among
themselves, or what supernatural role the res et sacramentum
—status in the Church—plays in our daily life.

What we present here as a hypothesis is a theology of the
res et sacramentum, that is, a scientific theory or a self-con-
tained, coherent and unified interpretation of this sacramental
reality.*

15 Cf. E. Mersch, op. cit., I, ed. 4 (Paris, 1954), 7-32, 33-156; M. F. Daly, “ The
Problem of Speculative Theology,” The Thomist 29 (1965), 177-216.
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I The Sacraments: Divine Worship and Means of Sanctifi-
cation

According to Catholic teaching a sacrament is above all the
means and God’s instrument for the conferral of grace on the
soul of the recipient. It is Christ’s redemptive activity through
the Church for the subjective redemption, that is, the personal
sanctification of the individual.*®* It confers grace ex opere
operato on those recipients who place no impediments (cf.
Denz. 1451; 1606). This is the downward movement from
God to the recipient, and the causality is efficient.

But at the same time, the Church has been convinced that
a sacrament is a form of divine worship offered by the subject
who receives it.* It is the upward movement from the recipient
to God. It is the praising of God and to it belongs a meritori-
ous-moral causality. It glorifies God and implores the conferral
of divine blessings.*® It is true that a sacrament cannot be
taken primarily as divine worship; it is above all a means of
grace. Yet, it must still be considered as intrinsically and form-
ally divine worship, however secondarily.’® In fact, insofar as
the sacraments themselves pertain toi the constitutive elements
of the Church of Christ and necessarily emanate from its intrin-

18 Ct. C. Vollert, op. cit.; K. Rahner, Kirche und Sakramente, 19-22.

T Cf. Leo XIII, “Satis Cognitum,” ASS 28 (1895-1896), 723; Pius XII,
“ Mediator Dei,” 448 39 (1949), 529; A. Vonier, A Key to the Doctrine of the
Eucharist, ed. 5 (Westminster, Md., 1960), 10-52; M. Schmaus, op. cit., 42-45;
0. Semmelroth, op. eit., 82-83; C. O'Neill, Opus operans: a Thomistic Interpreta-
tion of a Sacramental Formula (Washington, 1958); “ The Role of the Recipient
and Sacramental Signification,” The Thomist 21 (1958), 257-301, 508-540.

8% In hoc enim est summa divini cultus agnoscere et revereri Deum ut supremum
dominatorem rerum, cuius in potestate et nos et omnia nostra sunt” (Leo XIII,
“ Caritatis studium,” ASS 81 [1898-1899], 11).

*® Although slightly differing from us, the view of A. Vonier is worthy of
attention, insofar as he grasps exactly the nature of the sacrament, insisting on
its cultic aspect. “The sacrament, remaining a sacrament, may be a worship as
much as sanctification; in fact, it is more truly a sacrament through the worship of
God than through the sanctification of man. If we go back on the fundamental
concept of the sacrament, that in one way or another it is a representation of
Christ’s passion, the element of cult belongs to it intrinsically, as it belonged
intrinsically to Christ’s death on the Cross, which before all things and above all
‘things was a sacrifice unto God,” op. cit., 46-47.
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sic structure, and insofar as they are the actualization of the
essence of the Church,” which is intrinsically not only sancti-
ficans but also adorans, we must admit that the sacraments
must be intrinsically and formally divine worship. The sacra-
ments instituted by Christ Himself, being formally and intrinsi-
cally divine worship, must, at this point, hold their special
privileged position in the present economy of salvation com-
pared to other realities which may be divine worship, but only
subordinately and extrinsically.

The sacrament of the New Law is, therefore, at the same
time a means of grace and divine worship.®* But for an exact
grasp of the nature of sacrament, it is not enough simply to let
these two theses stand side by side; we need to seek an organic
and intrinsic relationship between these two aspects of the
sacrament. Yet the task is not so easy. The crucial question
which arises is why the reception of the sacrament is divine
worship. It is true that to be sanctified is to glorify God, that
is, man’s personal sanctification implies and accompanies his
glorification of God and thus the reception is ordered to divine
worship.”® Moreover, reception of the sacrament is a mani-
festation of the faith of the recipient in Jesus on the Cross,
and consequently is divine worship; the sacrament is in fact an
objectivized profession of faith.”® Yet these aspects still seem
to be insufficient in order to make the sacrament itself intrinsi-
cally and formally divine worship as well as a means of grace.

The fundamental truth to be remembered is that, in the
actual order of being in which we live, there is only one divine
worship in the strict sense of the word, that is, the Sacrifice of
Christ on Calvary. Any other divine worship is such only inas-

29 Cf. X. Rahner, op. cit., 18-67; 0. Semmelroth, op. cit., 45-68.

21 Cf. E. Schillebeeckx, Christ, the Sacrament of Encounter with God, 75-95,
although the sacrament is here treated as the divine worship of the ecclesial
community.

22 Cf, B. Hiring, Das Gesets Christi 11, ed. 6 (Freburg i. B., 1961), 150-153.

28 Cf. A. Vonier, op. cit., 1-14; B. Leeming, Principles of Sacramental Theology,
318. See also: “. .. omnia sacramenta sunt quaedam fidei protestationes,” Summg
Theol, 111, q. 72, a. 5, ad 2; J. Gaillard, “Les sacrements de la foi,” Revue
Thomiste 59 (1959), 5-81, 270-309.
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much as it has analogice a connection with or a dependence
upon this unique worship, princeps analogatum. Thus the
meaning and value of a single religious act as divine worship
depends upon this relationship itself.

The Death of Christ on Calvary was the climax and con-
summation of his whole terrestrial life of divine worship from
the moment of conception (Heb. 10:5-7); it functions as a
meritorious-moral cause before God for man’s redemption and
implores the conferral of blessings; its value is the reason
which moves God to impart his blessings upon us. If, there-
fore, the sacrament is intrinsically and formally divine worship,
then its dependence upon the Sacrifice of Christ on Calvary
ought to be intrinsic and proper.

This dependence is possible only in the following two ways:
1) a substantial dependence of the reality (divine worship)
upon the Sacrifice through a perfect numerical and ontological
identification of the Priest-Victim in these two cases—thus it
is a sacrifice and divine worship substantially; 2) an accidental
dependence of the worship upon the Sacrifice through an
intrinsic ontological participation of the worshiper in the Priest-
Victim of the Sacrifice, that is, in Jesus on the Cross—in this
case it is a sacrifice and divine worship accidentally.

The ontological perfect identification of the Priest-Victim
with that of the Sacrifice of Calvary takes place in the sacrifice
of the Mass.** For this reason the Mass holds its unique
position as the sacrifice-worship in the present economy of
salvation. Thus it is above all the act of adoration offered to
God. In the Mass the Sacrifice of Calvary is made present
again in the same existential actuality,” and thus the Mass is

24 Cf. A. Piolanti, “ Aspetti del Magistero eucaristico del Papa Pio XIIL”
Divinitas 8 (1959), 701-728; also B. Neunheuser, “ Die numerische Identitit von
Kreuzeopfer und Messopfer,” Opfer Christi und Opfer der Kirche. Die Lehre vom
Messopfer als Mysteriengedichinis in der Theologie der Gegenwart (Diisseldorf,
1960), 145-147.

28 Cf. Pius XII, “Mediator Dei”: “ Augustum igitur altaris Sacrificium non
mera est ac simplex Jesu Christi cruciatuum ac mortis commemoratio sed vera ac
propria Sacrificatio, qua quidem per incruentam immolationem Summus Sacerdos id
agit, quod jam in Cruce fecit, semetipsum aeterno Patri hostiam offerens acceptis-
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the perpetuation of the presence of the Sacrifice of Jesus on
Calvary in and to the world. In the present economy of
salvation, without the Mass there would be no direct and
substantial presence of the Death as the event in history.”
“Do this as a memorial of me” (Lk. 22:19, I Cor. 11:24-25)
is the one positive command of Christ which is directed only
to the celebration of Mass, the repetition of the ritual sacrifice
of the Last Supper.”” The Sacrifice of Calvary is really made
present on the altar, not in the natural-physical order, but in
the sacramental order, that is, in the meta-intentional, infra-
physical order under symbols and through the minister. There-
fore, although in the Mass we have the same Sacrifice as that of
Calvary, we are still concerned with a specifically and numeri-
cally different presence of the sacrifice (cf. Denz. 1743) *°
This means that the only possible way for the sacrament

simam ” (Denz. 3847-8848); Vatican II, “ Sacrosanctum Concilium ”: “ Salvator
noster, in Cena novissima, qua nocte tradebatur, Sacrifictum Crucis in saecula,
donee veniret, perpetuaret ” (no. 47). See also Denz. 1740, 1753. On the viewpoint
of the Church Fathers, see M. Schmaus, op. cit., 404. St. Thomas says: * Sacri-
ficium autem quod quotidie in Eecclesia offertur, non est aliud a sacrificio quod
ipse Christus obtulit . . .” (Summa Theol., II q. 22, a. 3, ad 2); “. . . sicut Ambro-
sius . . . dicit, una est hostia, quam scilicet Christus obtulit et nos offerimus, et non
multae, quia semel oblatus est Christus, hoc autem sacrificium exemplum est illius.
Sicut enim quod ubique offertur unum est corpus et non multa corpora, ita et
unum sacrificium ” (ibid., q. 83, a. 1, ad 1); “. . . non offerimus aliam quam illam
quam Christus obtulit pro nobis, scilicet sanguinem suum. Unde non est alia
oblatio ” (4dd Heb., c. 10, 2-3, ed. Marietti, [Taurini, 1953], I1, 442).

2¢ We thus cannot accept the view of H. McCormack (“ Eucharistic Problems,”
Worship 89 [1965], 36-87), who does not admit an essential difference between
Mass and any other prayers, for example, a hymn. The unique position of
the Mass as the princeps analogatum in the cult in the Church is insisted upon also
by Paul VI in his “ Mysterium Fidei,” (AAS 57 [1965], 763-764). Cf. P. Wegenaer,
Heilsgegenwart. Das Heilswerk Christt und die Virtus Divina in den Sakramenten
unter besonderer Beriicksichtigung von Eucharistie und Taufe (Minster, 1958), esp.
58-69, 89-110; A. Vonier, op. cit.,, 76-183; B. Neunheuser, art. cit., 189-151; F.
Clark, Euchoristic Sacrifice and the Reformation (London, 1960), 248-295; J.
Kunicie, “De missa ut vero ac proprio sacrificio secundum S. Thomam,” Frei-
burger Zeitschrift f. Phil. und Theol. 7 (1960), 121-188; J. Guitton, “ Le mystére
de la messe, présence de l'éternité dans le temps,” La Maison-Dieuw 65 (1961),
144-154.

27 C. Journet, La Messe. Présence du Sacrifice de la Croiw, ed. 3 (Paris, 1961),
47-122.

= Cf. ibid., 52-56, 71-72, 101-102, 125-126, 231, 350.
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to be “intrinsically and properly divine worship ” must be
through causing the recipient to participate really, ontologi-
cally and intrinsically in the Priest-Vietim of the Sacrifice,
namely, in Christ (cf. Rom, 6:3-11) .* If the sacraments—the
sacraments of the New Law only—cause the recipients to par-
ticipate intrinsically and really in the Priest-Victim, so that the
recipients will personally *° offer the Sacrifice in ontological
participation in Christ the Victim, then the reception of the
sacraments will hold an unique position next to the Sacrifice
of the Mass as intrinsic and formal worship in the present
economy.

Now it is worth while pointing out that, whereas we said
before that “ sacrament” (a) is the eflicient cause of grace, we
say here that “ sacrament” (b) is divine worship, insofar as
“sacrament” (c) effects an intrinsic-ontological participation
of the recipient in Christ on the Cross. It is evident that in
these three cases (a,b,c) the word “sacrament” is not used
univocally but analogically. * Sacrament” in the first and the
third cases (a, ¢) means sacramentum tantum, the organic
whole of the sacramental rite, which is composed of form and
matter, that is, of a double element one of which plays the
role of a determining principle, the other that of a determinable
principle. This whole is the efficient, physical and perfective
instrumental cause of grace.** “ Sacrament” in the second case

%% Concerning participation In Christ through the reception of the sacrament, cf.
Cyril of Jerusalem, PG 33, 1079-1084; Ambrose, PL 16, 449; M. Schmaus, op. cit.,
§ 226, cap. 3 (48-52); cap. 5 (58-73); P. Smulders, “ Die sakramental-kirchliche
Struktur der christlichen Gnade,” Bijdragen 18 (1957), 333-341; P. Wegenaer,
op. cit., 22-53. See also: “. .. per baptismum aliquis incorporatur passioni et morti
Christi” (Summa Theol., 111, q. 69, a. 2).

¥ Rom. 6:1-14; Eph. 1:5. Cf. O. Semmelroth, Vom Sinn der Sakramente, ed. 2
(Frankfurt a. M., 1963), 95-106.

3 By sacrament (sacramentum tantum) we understand the totality of the
sacramental rites, in which is included not only the so-called sacramentum in the
treatise of scholastic theology, which is generally taken as composed of matter
and form (cf. E. Doronzo, De Sacramentis in Genere, 383-113), but also the
action, the sacramental character as the instrumental active power and the intention
of the minister as well as of the recipient. Since the sacrament is, strictly speaking,
the saving action of Christ through the visible Church (cf. E. Schillebeeckx,
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(b), on the contrary, means directly res et sacramentum (and
only indirectly sacramentum tentum), insofar as it is together
with sacramentum tantum opposed to res tantum as cause to
effect.®” Accordingly, when we say that the sacrament of the
New Testament is a cause of grace and ¢s divine worship, we
mean by “ sacrament ”’ not only sacramentum tantum but also
res et sacramentum. In fact, they were called by St. Augustine
simply “ sacramentum.” **

The sacramentum tantum participates in the efficient cau-
sality of the Sacred Humanity. Since the Sacred Humanity is
modified with every actio and passio of the earthly life of
Christ, the whole mystery of Christ from Conception to Ascen-
sion may be said to act as the instrumental efficient cause.
Thus we may, servatis servandis, talk of the sacramental
presence of the mystery of Redemption in the sacramentum
tantum,** and consequently the sacramentum tantum may be
said to be indirectly divine worship. The presence of the
mystery of the Death of Christ in a strict and proper sense
takes place, however, only in the res et sacramentum, which is
the intrinsic and ontological participation of the recipient in
the Sacrifice of Christ on the Cross, as we shall see.

If the Mass is the Sacrifice of Calvary re-presented in the
sacramental order, then the question naturally arises: “Is the

op. cit.,, esp. 62-64), our usage of the word seems to be more apt to grasp the
sacramental economy in its totality.

32 Cf. T. Miyakawa, loc. cit.

3 Cf. “. . . Augustinian expressions such as baptismus, ordinatio, sacramentum
signify, not only a passing visible action, but also a lasting reality within the
recipient” (N. M. Haring, “ Berengar’s Definitions of sacramentum and their
Influence on Medieval Sacramentology,” Medieval Studies 10, [1948], 109-146, esp.
122; also “ St. Augustine’s Use of the Word Character,” ibid., 14 (1952), 79-97;
“The Augustinian Axiom: Nulli Sacramento Injuria Facienda est,” art. cit.

34 Cf. P. Wegenaer, op. cit., esp. 22-53; J. H. Nicolas, “ Réactualisation des
mystéres rédempteurs dans et par les sacrements,” Revue Thomiste 58 (1958),
20-54; I. O'Brien, “ The Role of the Sacraments in Relation to the Mysteries of
Christ,” The Irish Theological Quarterly 27 (1960), 152-160; C. O’Neill, “ The
Mysteries of Christ and the Sacraments,” The Thomist 25 (1962), 1-53; R. Masi,

De Causalitate sacramentorum recentium opinionum Disputatio Theologica (Romae,
1963), 78-88.
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sacrifice which the recipient of the sacrament offers the Sacrifice
of Calvary in the natural-physical-historical order or the Sacri-
fice re-presented in the sacramental order ”’?

The Sacrifice in the natural-historical order took place once
for all and has already irreversibly passed away (Heb. 10:14).
Of course, the effect of Christ’s Death remains universally and
perpetually. Moreover, as long as the Sacrifice is the actio-
passio of the Incarnate Word, a perpetual and universal pre-
sence of the Death as the determined event might be also
possible, because the Death can transcend the limitations of
space and time. But divine wisdom seems not to have seen fit
to do so, but positively to have chosen another way. Christ
instituted the visible Church and commanded her to re-present
the Sacrifice in the sacramental order unceasingly until He
comes again. Thus the Sacrifice still continues to exist really
in the sacramental order and is present to the world and in
the world, and thus unceasingly divine worship is achieved
in the real-objective order. The world coexists, therefore,
secundum tempus in the natural order with the Sacrifice of
Calvary represented in the sacramental order, and also the
recipients of the sacraments coexist secundum tempus with the
Sacrifice re-presented unceasingly on altars everywhere in the
world.*

Christ was made flesh and lived on earth; through an em-
pirical-corporeal coexistence with the world He redeemed the
human race (Jn. 1:14), although God could have redeemed us
without having lived in the flesh on earth. Man is not only a
spiritual being, but bodiliness also plays an essential role in
his existence and activity. Through his corporeality man per-
fects himself as a person and develops his personality within
the material world. Thus the Redemption through the coexist-
ence of the act of divine worship with the world in the real-

85 Recall the prophecy of the Old Testament (Mal. 1:11). The sacrifice was to
be offered constantly (ab ortu solis usque ad occasum) and universally (in omni
locoy. Cf. G. Rinaldi, “ La profezia di Malachia 1, 11 e la Messa,” A. Piolanti
(ed.), Eucaristia. Il mistero dell’altare nel pensiero e nella vita della Chiesa (Roma,
1957), 28-80; C. Journet, op. cit, 61.
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physical order was indeed natural to human nature (Geist in
Welt) (ct. Summa Theol., 111, q. 1, aa. 1-2) ** The preceding
and contemporary world of Jesus was redeemed objectively and
actually (redemptio objectiva in actu secundo) by way of
corporeal coexistence (contact) with the Death of Jesus on Cal-
vary in the historical-real order. His Death was present in and
to his whole contemporary world and through a recapitulation
in and to the whole preceding history of the human race (cf.
Mt. 23:85-6; Lk. 11:50-51) ,*” and still in the physical-natural
order. The elect, then, participated in the oblation, the divine
worship, through the contemporaneity-recapitulation, that is,
coexistence secundum tempus with the act of the divine wor-
ship in the physical-natural order, so that they may be called
co-offerers of the Sacrifice of Christ. The elect were to be
redeemed subjectively because of their co-oblation of the Sacri-
fice, their cooperation with God for the redemption of the world
in the “national” participation in the Priest-Victim. Since
Jesus was freely incarnated and redeemed mankind through the
coexistence of the act of worship in the real order with the
world and with the elect, the free and positive mode or way
of redemption adopted seems to have been made absolute and
unique in the present economy of salvation.

Against this background, therefore, it seems that we may
with sufficient reason affirm that the sacrifice which the recipi-
ent of the sacraments offers in participation in Jesus the Priest-
Victim must be the Sacrifice of Calvary unceasingly represented
in the sacramental order.®® In other words, the recipient of

38 Cf. E. Schillebeeckx, op. cit., 15-16, 54-59.

57 Cf. “ Omnis dispensatio quae et ante mundum, et postea esse coepit in mundo,
tam invisibilium quam visibilium creatoratum, adventum Dei Filii pollicebatur. . . .
In cruce itaque Domini, et in passione eius recapitulata sunt omnia (Joan, XIX,
30), id est, universa in hac draxepalad@oe supputata” (St. Jerome, “ Comm. ad
Ephes. Lib. 1, cap. 1,” PL 26, 484).

28 Ct. p. 891 above. With regard to this point, the Mysterientheologie affords us
valuable ideas. Cf. “ Damit der Gliubige in der sakramentalen Feier mit Tod und
Auferstehung Christi verbunden und ihnen gleichgestaltet wird, miissen diese selbst
—sakramental zwar, aber doch wirklich-—gegenwirtig sein ” (B. Neunheuser, “ Mys-
teriengegenwart. Das Anliegen Dom Casels und die neueste Forschung,” K. Alano-
F. L. Cross (ed.), Studia Patristica II, [Berlin, 1957], 54); O. Casel, ““ Die Messe



<

ECCLESIAL MEANING OF THE ‘“‘RES ET SACRAMENTUM ~’ 397

the sacraments offers the Mass with which he coexists secun-
dum tempus®

Since the sacrament confers grace and at the same time
causes the recipient to offer the Sacrifice of the Mass, the next
question is how these two effects are related. As long as an
organic unity of the sacramental economy is reasonably pre-
supposed, there must be an organic and intrinsic relationship
and dependence between these two.*

But, given that the sacraments are above all means of grace
(as their principal effect), it is evident that the oblation itself
should be, in the sacramental process, subordinated objectively
to the conferral of grace. In other words, although the con-
ferral of grace may be subordinated to another superior end,*
it cannot be a subordinated end within the sacramental
process; grace must be the last reality in which the sacramental
causality terminates. In fact, the order of the two sacramental
realities, divine worship and sanctification, will be the reflection
of the divine worship of Christ. He has consummated divine
worship and precisely through it the redemption of the human
race has been accomplished. As long as the recipient of the
sacrament participates in the Priest-Victim, namely, the Son
of God, God the Father perceives in the recipient his beloved
Son and inclines to him and embraces him—this is nothing
other than grace. This means that worship must have a meri-
torious-moral causality of grace. The sacrament causes the

als heilige Mpysterienhandlung,” Benediktinische Monatschrift 5 (1923), 20-28,
97-104, 155-161; “ Die Messopferlehre der Tradition,” Theologie und Glaube 23
(1931), 851-367; Das christliche Kultmysterium, ed. 4 (Regensburg, 1960); E.
Masure, Le sacrifice du Corps Mystique (Paris, 1950), 29, 41, 91, 119, 129; C.
Tierney, “The Theology of Mysteries,” The Australasian Catholic Record 35
(1958), 15-22, 118-125, 276-283; J. Betz, Die Eucharistie in der Zeit der griechischen
Viter I (Freiburg i. B. 1955-1961).

% The oblation of or participation in the Mass owing to Baptism is explicitly
taught also by the teaching authority of the Church. Cf. Pius XII, “ Mediator
Dei” (Denz. 8849-3858); Vatican II, “ Lumen Gentium,” no. 10.

4 Cf. T. Miyakawa, art. cit.

4t St. Thomas treats of the sacrament against such a background in IV Sent.,
d. 4, q. 1, a. 1 and ad 5; Summa Theol., III, q. 63, a. 4, ad 1. See also C. Kiesling,
“ The Sacramental Character and the Liturgy,” The Thomist, 27 (1963), 385-412.
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recipient to participate personally in the meritorious causality
of the Sacrifice of Calvary, that is, in the personal merits of
Christ. In this participation in Christ the Priest-Victim, the
recipient enters necessarily into a personal relationship with
God. It is true that this relationship may not at times, because
of a voluntary opposition on the side of the individual, be
accompanied by the personal relationship of love, yet it still
necessarily possesses the demands of or the orientation towards
such a relationship.

However, we have not yet arrived at a complete solution.
The question remains: “ Why is this sacramental worship
necessary for sanctification ”? It is true that there cannot be
any sanctification—subjective redemption in the present econo-
my of salvation—without a participation in the merits of the
Sacrifice (cf. Acts 4:12) . However, there are many forms and
ways of participation, and participation is possible even with-
out an actual reception of the sacraments. Therefore, we must
further inquire into the nature of sacramental participation,
that is, the property of participation in worship precisely
through the actual reception of the sacraments; in other words,
the positive meaning of the actual reception of the sacraments
in the present economy of salvation.

The participation of the recipient of the sacrament in the
divine worship of Christ seems to be, in essence, nothing but a
participation in the Mediatorship of Christ. Christ is above all
the Mediator, someone who stands between God and the
human race and offers sacrifice for the salvation of the world
(I Tim. 2:5-6; Heb. 8:6; 9:15; 12:24. Cf. Summa Theol., 111,
q. 22, a. 1). Now, Christ the Mediator through his Passion
obtained glorification for himself as the necessary consequence
of the Passion (Lk. 24:25-26; Phil. 2:8-9) . What he intended
was the Passion, the worship of God. But through this service
of praise to God for the world he himself was glorified; he
became “ Kyrios,” a new state in the objective supernatural
order (Jn. 16:7).** Thus it seems that we may say that

42 E, Schillebeeck, op. cit., 22-28, 38, 43,
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analogically what the sacrament intends objectively is, first
of all, the objective-intrinsic participation of the recipient in
the Mediatorship of Christ, and precisely through and in this
participation, namely, the offering of the Mass together with
Christ, the recipient is to be supernaturally altered, that is,
is to obtain sonship of God or grace.

If this interpretation is supportable, we can clearly see the
essential role the sacraments play in the present economy of
salvation. God does not simply give grace to the recipient of
the sacrament, but first of all he makes him his cooperator in
the salvation of the world, that is, co-offerer of the Mass. Pre-
cisely in, through and because of this cooperation he makes
him holy—this is strictly the meaning of sacramental partici-
pation in divine worship in the present economy. Since divine
wisdom has freely and positively chosen this way of salvation
for his elect, in the present economy to receive a sacrament is
to be called to participation in the Mediatorship of Christ.
Thus the sacrament is a call of God; its reception is a free
response of the individual to the call of God for cooperation.
In this way the People of God, the Church, is really and intrin-
sically called to be the coredemptriz of the human race.*

In short, the sacrament makes the recipient first of all
participate in the Mediatorship of Christ, so that he becomes
an offerer of the Mass, with which he coexists secundum
tempus, for the salvation of the world, and as a consequence
of his cooperation the recipient will be santified, that is, grace
will be conferred on him. This seems to be the mechanism or
the objective process of sacramental sanctification. This is
really a faithful reflection and an existential actualization of
the essential structure of the present economy of salvation, in
which God seems always to form by election his property,*
namely, means for the salvation of the world. From what we
can perceive from the entire history of salvation until Christ,

¢ Cf. C. Journet, L'Eglise du Verbe Incarné 11, ed. 2 (Paris, 1962), 22-23, 221-
227, 821-383; La Messe . . ., 178, 180-181.

4 According to Gregory of Nazianzen, “ Baptism is protection and a sign of
ownership ¥ (“ Ort. 40, Bapt.,” PG 36, 364).
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God first selects some from others as his property and makes
them chosen mediators between himself and the world that is
to be saved. This was the role of the People of Israel ** and
of Christ the Redeemer. Precisely in and through this function
of cooperation with God for the salvation of the world the
mediator was to be sanctified or to make the transition from
one state to a higher state, that is, to be objectively-ontologi-
cally and supernaturally changed. While the world is saved
because of the service (offering of sacrifice) of the mediator to
God, the mediator himself is saved because of his cooperation
with God for the salvation of the world.** Thus the two different
courses to the same goal, a) the salvation, and b) the election
or call to mediatorship of some from out of the world, seem to
be essential to the present economy of salvation, and this law
of God seems to be decisively realized also in the New Law
through the sacraments of the Church.

II The Role of the “ Res et Sacramentum” in the Economy

From her infancy the Church of Christ has considered that
at least some sacraments confer, besides grace, a secondary

4% Cf. H. Junker, “ Das allgemeine Priestertum des Volkes Israel nach Ex 19, 6.”
Trierer Theologischer Zeitschrift 56 (1947), 10-15; J. Scharbert, Heilsmittler im
Alten Testament und im Alten Orient (Freiburg i. B., 1964), 300-820.

¢ From this it does not always follow that the elect are conscious of their
vocation or that they perform some special act consciously for this purpose. Since
the vocation is an objective reality, which does not depend on a subjective con-
sciousness of the elect, but only on the free determination on the part of God, the
unconsciousness of such a vocation on the part of the elect does not alter the
objective reality of the vocation. As a matler of fact, they are generally not
conscious of it, and participation in the Mediator is achieved often through an
ego-centric, ego-concerned supernatural behavior of the elect. Thus in their religious
cultic behavior the People of Israel were interested subjectively in their own salva-
tion; the Church in the liturgy of the Mass prays especially or mainly for her
members, namely, for herself, not for the world, and the individual receives the
sacrament mainly only because ke will be sanctified through it. Yet it is true that
an imperfect or partial or obscure consciousness of the vocation has always existed
both in the People of Israel and in the Church. Although obscurely and imper-
fectly and in most cases only indirectly, they have been conscious of their
responsibility for the salvation of the world and of its relationship to or dependence
upon themselves. Cf. J. Scharbert, op. cit., 800-316, 817-320; Vatican II, “ Ad
Gentes.”
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effect, some personal elevation, namely, a personal consecration
of the recipient to God.*” Since St. Augustine such a view has
become more clearly and distinctly recognized, especially re-
garding the sacrament of Baptism.*®

The reality, which is called “ sacramental character” in
Catholic theology, has been commonly considered to be the
proper effect of the sacraments of Baptism, Confirmation and
Holy Orders.*®*® 1) While there is a possibility of nullity in
the reception of the sacraments with regard to grace, because
of a voluntary indisposition on the part of the subject, there
is no such possibility with respect to consecration, since in this
case the disposition or indisposition of the recipient plays no
role. As long as the sacrament is valid in its administration and
reception (cf. Denz. 781), that is, as long as the sacramental
rite is really a sacramental action of the Church upon the
subject, each of these sacraments necessarily causes the conse-
cration, its conferral taking place through the Sacred Humanity
(ex opere operato) ** 2) Consequently, while grace caused by
an actual reception of the sacrament may be “ quantitatively ”
differentiated in each of the recipients according to his dispo-
sition (Denz. 1529; cf. Summa Theol., 111, q. 68, a. 8), the
consecration is caused perfectly and equally in each recipient,
so that no one may be more baptized or confirmed than
another, but each one is perfectly baptized and all are equally

*"In Scripture Baptism is said to seal and sign the soul of the baptized with the
Holy Spirit of God (ct. Eph. 1:18; 4:30; II Cor. 1:21-22; I Jn. 2:27). Cf. B.
Leeming, Principles of Sacramental Theology, 169-179; J. Galot, op. cit., 19-86.

8 Cf. L. Billot, I, op. cit., 123; J. Galot, op. cit., 34-41; B. Leeming, op. cit., 130-
138, 143-161, 222-223; L. Villette, Foi et Sacrement 1 (Paris, 1959), 217—326

52 Cf. p. 884 above.

* Cf. B. Leeming, op. cit., 274-279. This means that, as regards this effect, the
sacramental causality is most certain. Thus, although the sacramentum tantum
causes with the same causal act both the consecration and the grace, as far as
the matter is considered from the part of the recipient, the certainty or validity
of the sacramental causality is incomparably different in these two. We hope that
from this point of view we can answer the difficulty proposed by K. Rahner about
the notion of opus operatum (Kirche und Sakramente, 22-30). A reflexion of W. A.
Van Roo should have fallen precisely on this point (cf. “ Reflexions on Karl
Rahner’s ‘ Kirche und Sakramente,”” Gregorianum 44 [1963], 484-488).
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confirmed.® 3) While grace may be conferred even without an
actual reception of the sacrament, the consecration is caused
only through an actual reception. Thus, this reality or second-
ary effect of the sacrament is essentially connected with the
true (valid) sacrament, so that there cannot be any real
sacrament (sacramentum tantum) without this effect. In the
history of theology sometimes this effect and the true sacra-
ment (sacramentum tantum) were treated without distine-
tion.*

Objective consecration, however, must not be taken as the
property only of the three sacraments of Baptism, Confirma-
tion and Holy Orders. We are not taught so convincingly by
Revelation or by theology that these sacraments possess so
important a privileged position in the present economy of
salvation as to justify such a presumption. If, on the one hand,
in these sacraments the sacramental activity of Christ is so
essentially connected with the effect that only it produces the
sacramental consecration and even absolutely and necessarily,
so that the sacramental activity of Christ cannot be totally
made void by the bad dispositions of the recipients, and if, on
the other hand, we must presuppose that the sacraments of the
Church of Christ, as the necessary emanation from the essence
of the Church, form as such one organic and intrinsic reality in
the Christian and ecclesial contexts of the present economy,*
we must conclude that there has to be an essential common
intringic structure in the sanctifying process of the seven
sacraments of the New Law, and that the causation of
the consecration must belong precisely to such an essential
part of the sacramental economy of the Law. This means that,
although the production of the determined effect of irrevocable
dedication and perpetual consecration might be due to the
special nature of these three sacraments, the causation of the

50 Ct. Summa Theol., 111, q. 69, a. 8, ¢; C. McAuliffe, “ Penance and Recon-
ciliation with the Church,” Theological Studies 26 (1965), 27 footnote, and 30-31.

5t Cf. N. M. Haring, arts. cit.

¥2 Cf, 0. Semmelroth, Die Kirche als Ursakrament, 45-68; K. Rahner, Kirche und
Sakramente; E. Schillebeeckx, op. cit., 64-109,
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effect other than grace, that is, the conferral itself of a reality,
a consecration of the recipient, must be due to the intrinsic
common structure of the function of the sacrament as such.
Consequently, there must be in every sacrament such an effect,
so that we can speak of a sevenfold consecration through the
seven sacraments with a common nature and a property
peculiar to each. The fact that the sacraments of Baptism,
Confirmation and Holy Orders are unrepeatable must be attri-
buted to the perpetuity or definitiveness of the consecration,
not to the consecration itself.’®* These sacraments consecrate
the recipients once for all, so that they cannot be repeatedly
received. Thus the Council of Trent states: “If anyone says
that in these sacraments . . . there is not imprinted on the soul
a character, that is, a certain spiritual and indelible mark, by
reason of which they cannot be repeated, let him be anathema.”
(Denz. 1609). Such a perpetuity of consecration is in fact
commonly admitted in a limited manner also in Marriage and
in the Anointing of the Sick,* so that these sacraments are not
to be repeated as long as the consecration continues.”

This consecration, then, has been considered in the Church
as a consecration of the soul of the recipient.’® It is taken as
an ontological-objective reality which totally and entirely
determines the subject as person.’” Because of the consecration-

58 Ctf. “. . . nullum sacramentum quod habet effectum perpetuum, debet iterari:
quia ostenderetur sacramentum non fuisse efficax ad faciendum illum effectum, et
sic fieret injuria illi sacramento. Sacramentum autem quod habet effectum non
perpetuum, potest iterari sine injuria, ut effectus deperditus iterato recuperetur”
(Suppl., q. 83, a. 1). Cf. N. M. Haring, “ The Augustinian Axiom. ...”

5 Cf. Pius XI, “Casti connubii,” loc. cit.,, 554-556; Suppl, q. 33, a. 1; M.
Schmaus, op. cit.,, 57; see also footnote 11 above.

55 Cf. Suppl., q. 63, a. 2, ad 1.

%8 The Council of Trent teaches: *. .. imprint a character on the soul” (Denz.
1609).

5% Cf. B. Leeming, op. cit.; P. F. Palmer, art. cit., 120-180. With regard to this
point, the contribution of M. J. Scheeben to the theology of the res et sacramentum
is worthy of special note. However, what must be regretted is his limitation of the
sacramental consecrative function only to Marriage (in addition to Baptism, Con-
firmation and Holy Orders). Cf. Die Mysterien des Christentums, 458-504. See
also C. D. Boulogne, “Le Baptéme, consécration de la personnalité humaine,”
Revue Thomiste 53 (1953), 323-346.
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dedication, Christians are considered to be the property of
God, distinet from the non-consecrated, and are taken as
marked to be chosen by God from the world and to be sons
of God. Because of the objectivity of the ontological consecra-
tion, even sinners still remain ““ sancti ” (cf. I Cor. 1:2) . There-
fore this effect of the sacrament is hardly reducible to a mere
moral-juridical fact whereby some rights are conferred and
correspondingly some obligations are assumed in the cultic
society, the Church. Although such a moral-juridical fact is
doubtlessly effected by a valid reception of a sacrament, what
constitutes the essence of the secondary effect, the res et sacra-
mentum, is an ontological change in the soul through God’s
action. It is a mysterious transformation of the soul in the
objective order. Through a valid (true) sacrament, a real,
ontological change is caused in the supernatural being of the
soul, whether or not one is conscious of it.

Moreover, it is taken as something lasting in the soul, that
is, as an entitative habit.®® This ontological consecration, affect-
ing the person as such, is considered as being in the same
dimension as habitual grace. In fact, the consecration, the res
et sacramentum, inasmuch as it disposes the soul for grace,
which is its natural fulfilment, may be taken as a material cause
and in the last analysis is the meritorious-moral cause of the
grace; * thus it must be in the same dimension as habitual

58 Cf. Rom. 6:2-11. For St. Thomas see IV Sent., d. 4, q. 3, a. 2, qcla. 3; Summa
Theol., II1, q. 69, a. 10. See also M. J. Scheeben, op. cit., 479-504, esp. 479-488;
M. De la Taille, Mysterium Fidei, ed. 3 (Paris, 1931), 328 f. 581, note; H.
Kuehle, Sakramentale Christusgleichgestaltung. Studie zur ollgemeinen Sakra-
mententheologie (Miinster, 1965), 43.

5 Cf. T. Miyakawa, art. cit., 86-108. Given the fact that, whereas the res
et sacramentum can remain longer, the secramentum tontum as a sacramental
rite is transitory, and that the sacrament can revive as long as the res et sacra-
mentum remains, and that the res et sacramenta of Baptism, Confirmation and
Holy Orders are called sacramental characters, while that the sacramental character
is taken as an instrumental physical power, and lastly that the res et sacra-
mentum of the Eucharist is said to be the Body of Christ sacramentally present,
whose causality is that of efficient instrumental cause—all these facts often
induce theologiana to conclude that to the res et sacramentum belongs an efficient
instrumental causality (cf. F. Marin-Sola, “Proponitur nova solutio ad con-
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grace. It disposes the soul in the sense that it makes the soul
of the person worthy to receive the grace of God, not because
of his own merits, but because of the merits of Christ in which
he participates, because of the personal consecration through
ontological participation in Christ the Mediator, as we shall
see.® With good reason theologians have generally had recourse
to the res et sacramentum in order to explain the reviviscence
of the sacraments,® although the function played by the res

ciliandam causalitatem physican sacramentorum cum eorum reviviscentia,” Divus
Thomas F. 3 [1925], 49-63; E. Boissard, Questions théologiques sur le mariage
[Paris, 1948], 69-70). But is it really so simple? The problem of revivi-
scence has been discussed in a previous article (cf. T. Miyakawa, art. cit., 68-7%;
see also footnote 61 below). With regard to the sacramental character, we shall see
later that “ character” is used in Catholic theology analogically; it designates
sometimes a res et sacramentum and sometimes a part of a secramentum tantum.
Regarding the problem of the Eucharist, we must note that the Eucharist as
sacrifice and the Eucharist as sacrament must not be confused, and that the Body
of Christ sacramentally present is the main or the substantial part of the sacra-
mentum tantum of the Eucharist as sacrament (cf. footnote 143 below). The view
which takes the res et sacramentum to be an efficient cause seems to be scarcely
sustainable, because, first of all, we cannot see why the sacramentum tantum should
not suffice as an instrumental cause without needing another; and, secondly and more
radically, because such. a concept, making the role of the res et sacramentum the
same as that of the sacramentum tantum, reduces the whole sacramental process
to a simple means of grace, and thus neglects the structural, cultic and ecclesial
element of the sacramental economy; and thirdly, because the view simply neglects
the fundamental truth that the notions of sacramentum and of res are analogical.

%0 Cf. Summa Theol., 11, q. 69, a. 2, and ad 1.

1 As the intention of Christ is not limited by space and time, the only limitation
is the autonomous limitation of the intention, that is, the limitation which is
intrinsic to the end of the sacrament. As we know, al the moment of the reception
of the sacrament, insofar as it is valid, there is produced necessarily the 7es et
sacramentum. This means that, as long as the latter remains, the intention of
sanctification on the part of Christ remains. The res et sacramentum functions
as the meritorious-moral cause and is presupposed in the causation of the res tantum
by the sacramentum tantum. In other words, the sacramentum tantum, insofar
as it is the instrumental cause participating in the Sacred Humanity, once existing,
can cause efficiently grace again and again, since its activity persists beyond the
limitation of time and space (cf. J. Brinktrine, “Reviviszenz und physische
Wirksamkeit der Sakramente,” Theologie und Glaube 54 [1964], 441-443). But, as
an efficient cause it presupposes the existence of the meritorious-moral causality of
the res et sacramentum, without which it does not function, because its nature
demands it. This means that the sacrament can revive as long as the res et sacra-
mentum remains. The maintenance of the latter varies with each sacrament (Cf.
T. Miyakawa, art. cit., 99).
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et sacramentum is variously explained by authors.®

The consecration of the soul to God is in reality an onto-
logical participation in Christ on the Cross.®® In its essence
the cultic meaning of the res et sacramentum does not consist
simply in the fact that the sacramental consecration takes place
through a contact with Christ on the Cross, but in the fact
that it is a participated consecration, a participated dedication
of the Sacred Humanity on the Cross,** a participated divine
worship of Our Lord on Calvary, an ontological participation in
the Mediatorship of Jesus on the Cross. The new reality which
is produced in the soul of the recipient is thus an objective,
participated being of the Mediatorship of Christ.

Of course, the new being (res et sacramentum) which the
recipient obtains objectively through an actual reception of a
sacrament varies with each sacrament, so that, just as the grace
caused by each of the seven sacraments is not the same,* so
also the seven res et sacramenta must be different among them-
selves. This follows simply from the fact that Christ has
instituted seven sacraments (Denz. 1601). The sacramental-
ontological participation in Christ’s Mediatorship takes place
with different aspects. The specific differences naturally accom-
pany the differences of intensity in the consecration, so that it
is possible that in one sacrament the consecration is so defini-
tive that it lasts forever, whereas in another sacrament it is not
so definitive and thus disappears after a time.

%2 Cf. F. Marin-Sola, art, cit.; L. Billot, op. ¢it.; E. Doronzo, De Sacramentis in
Genere, 197-212; B. Leeming,op. cit., 266-267, 278-279; E. Schillebeeckx, op. cit.,
181-189.

®¢ Cf, “. . . per baptismum aliquis incorporatur passioni et morti Christi”
(Summa Theol., 111, q. 69, a. 2); “. . . baptismus imprimit characterem incorpo-
rantem hominem Christo ” (ibid., q. 70, a. 4). See M. J. Scheeben, op. cit., 458-504,
esp. 479-488; M. Schmaus, op. cit.,, 48-75; Y. B. Tremel, “ Le Baptéme. Incorpora-
tion du chrétien au Christ,” Lumiére et Vie 27 (1956), 81-102; P. Wegenaer, op. cit.,
22-86, esp. 37-38; H. Kuehle, op. cit.

% Recall that the Incarnation, the consecration of the Sacred Humanity, is a
dynamic reality. It started at the moment of the conception and, after a gradual
maturation throughout the whole earthly life of Jesus, has arrived at its perfect
and full self-realization in the Passion and Death. Cf. F. Malmberg, Uber den
Gottmenschen (Freiburg i. B., 1960), 23; E. Schillebeeckx, op. eit., 20.

%5 Cf. T. Miyakawa, art. cit., 83-97.
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Because, on the one hand, the res et sacramentum is an onto-
logical participation in Christ, and, on the other hand, the
visible Church is Christ the Mediator continuing his existence
on earth and still working in the world (Acts 9:4-5) ,% it follows
necessarily that participation in Christ causes as its formal
effect an objective incorporation into the visible Church.*” Be-
sides, because the reactualization of the Sacrifice of Calvary is
essential to the visible Church®® (in the order of nature the
Mass precedes the sacraments just as subjective redemption
presupposes objective redemption), and because without the
Mass there can be no Church, the Mass and the visible Church
being essentially one, we have precisely the same conclusion.
Habitual oblation of the Mass in participation in Christ, accord-
ingly, means nothing but habitual participation in the visible,
cultic Church, that is, habitual or ontological incorporation
into the Church of divine worship.®® Thus we can say that the
“res et sacramentum” is the cultic * status™ in the visible
Church in participation in Christ the Mediator.

The view which holds that incorporation into the Church
is the immediate and necessary effect of the sacrament of
Baptism has been common in the Catholic Church,” as well
as the cultic meaning of this incorporation.” However, as we

88 Cf. E. Mersch, op. cit; O. Semmelroth, “ Die Kirche als °sichtbare Gestalt
der unsichtbaren, Gnade,’” Scholastik 28 (1958), 28-39; Die Kirche als Ursakra-
ment, 27-44; A. Piolanti, “ Il mistero del ‘ Cristo totale’ in S. Agostino,” Augustinus
Magister II1 (Paris, 1955), 453-469; B. Leeming, op. cit., 851-355; E. Schillebeeckx,
op. cit., 55-60.

%7 Cf. Rom. 12:4-5; 1 Cor. 10:17; 12:27; 6:15; Eph. 4:12; 5:30; Col. 1:18. See
J. T. Dittoe, “Sacramental Incorporation into the Mystical Body,” The Thomist
9 (1946), 482-488.

%8 Cf. K. Rahner, “ Der Bischof. Primat und Episkopat,” Sendung und Gnade,
ed. 4 (Innsbruck, 1966), 248-250; O. Semmelroth, Vom Sinn der Sakramente, 78-76.

8 Cf, M. J. Scheeben, op. cit., 4568-504; A. M. Roguet, art. cit., 74-89; J. Giblet,
“Le Baptéme, Sacrement de I'incorporation & I'Eglise selon saint Paul,” Lumiére
et Vie 27 (1956), 53-80; B. Leeming, op. cit., 349-381; P. F. Palmer, art. cit., esp.
120-130.

" Cf. 1. Salaverri, “ De Ecclesia Christi,” Sacrae Theologize Summa I, ed. 5
(Matriti, 1962), 850-862; Vatican II, “Lumen Gentium,” nos. 11, 14; “ Unitatis
redintegratio,” nos. 4, 22; “ Ad Gentes,” nos. 6, 7.

™ Cf. Pius XII, “ Mediator Dei,” loc. cit. 528, 555-561. See also J. Lecuyer, Le
sacerdoce dans le Mystére du Christ (Paris, 1957), 171-228.
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noted above, special attention should be given to the fact that
the abundance of affirmation about the sacrament of Baptism
alone in the tradition of the Church does not justify the con-
clusion that only this sacrament causes such an incorporation
into the Church. Inasmuch as the sacrament as such is essenti-
ally ecclesial, incorporation into the Church, as well as partici-
pation in Christ, must take place in each sacrament, although
there may be various degrees in the intensity of incorporation
and also a special character proper to each incorporation.”” On
the one hand, membership or being in the Church is not uni-
form or static, but it is a dynamic and growing reality, so that
a modification or further maturation of the membership and an
ever deeper saturation in the life of the Church is naturally to
be expected. On the other hand, since being a member in the
Church begins with the reception of a sacrament, the actual-
ization of this membership is also naturally expected to be
achieved precisely through the sacraments. Thus the thesis of
baptismal incorporation into the Church really implies our
conclusion.”® This means that the recipient of the sacrament,
incorporated into the visible Church in a way peculiar and
proper to each sacrament, is as such an habitual offerer of the
Mass inasmuch as he possesses this proper membership in the
Church.

Thus the res et sacramentum is the cultic status in the

"2 We shall treat this point in detail further on. For the present cf. J. T.
Dittoe, art. cit., 469-514; B. Leeming, op. cit., 349-381; P. F. Palmer, art. cit., esp.
120-130.

" For example, what R. Raurentin indicates in regard to the baptismal character
must be analogically applied also to the other res et sacramenta. Cf. Marie, L' Eglise
et le Sacerdoce I (Paris, 1952), 667; I (Paris, 1953), 161-162, 167, 172. This may
also be said about M. De la Taille (op. ¢it., 328 f, 581 note) . He has grasped almost
exactly the relationship between the baptismal character, that is, the res et sacra-
mentum of Baptism and incorporation into the Church (and the habitual oblation
of the Mass, as well as the relationship between our “actional ™ oblation and
“ habitual-ontological » oblation,—about which later). What he lacks is a systematic
understanding of the sacramental economy. He consequently could not but present
a partial exposition without grasping that the relation is due to the nature itself
of the res et sacramentum as such. See the confusion of his view, for example, of
the confirmationa] character.

»
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visible Church, the status of an habitual offering of the Mass in
the Church in union with Christ the Priest-Victim. As the
concrete form of the habitual oblation varies in the seven
sacraments, the res et sacramentum is in the last analysis the
sevenfold objectively determined habitual position in the
visible Church in her divine worship, that is, in the offering
of the Mass. In this way cultic status in the visible Church
emanates necessarily from the mechanism itself of the present
economy of salvation. All the members of the visible Church
offer the Mass habitually because of the sevenfold membership
in the Church caused by the sacraments. We now see clearly
how not only Ecclesia facit sacramenta, but also Sacramenta
faciunt Ecclesiam.™

This theory of habitual-ontological offering of the Mass is
founded upon the teaching of the Apostles, according to whom
the People of God is “a chosen race, a royal priesthood, a
consecrated nation . . . a people set apart” (I Peter 2:9-10),
and Christ has made the People of God * a line of kings, priests
to serve his God and Father ” (Apoc. 1:6) . These words can
be taken in the most realistic sense, when we realize that they
indicate the actual, direct and positive participation of the
members of the Church in the sacrifice, that is, their habitual
and ontological offering of the Mass because of membership.
When, for example, “ Mediator Dei” teaches that the Mass is
essentially a public and social act (cf. Denz. 3853), it must
mean, at least if it has a real meaning, that all the members of
the Church are really offering the Mass by the very fact of their
being (which is something habitual and entitative) in the
Church.™

7 Cf. 0. Semmelroth, Die Kirche als Ursakrament, 55-68.

"8 See also Apoc. 5:9-10; 20:6. Cf. G. Scell, “ Das Priestertum der Kirche. Ein
Desiderat der Ekklesiologie und jhrer Verkiindigung,” J. Auer-H. Volk (ed.),
Theologie in Geschichte und Gegenwart (Miinchen, 1957), 190-195; B. Durst, Die
Eucharistiefeier als Opfer der Gliubigen (Rottenburg, 1960), 110-185; C. A. Schleck,
“The Lay Priesthood and the Mass,” Sciences Ecclésiastiques 12 (1960), 83-103.

"¢ Although theologians speak of the royal priesthood owing to the baptismal
character, generally they do not give a further explanation about the intrinsic
structure of the priesthood. Seeing that Baptism is only a sacrament of initiation
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Thus, independently of the cultic value-meaning due to
his morally good disposition and devotion or charity (which is
the formal and subjective glorification of God), the recipient
glorifies God precisely in the habitual participation in the Mass
owing to the res et sacramentwm, his status in the Church.”
This glorification, worship as such, is, therefore, objective and
material. The individual who worthily receives the sacrament
is a mediator who is faithful in his vocation and cooperates with
God. He participates in the merits of Christ worthily and thus
receives necessarily the res tantum, the grace.

The Church, the People of God, makes the Sacrifice of
Calvary to be really present in the sacramental order; re-pre-
senting it, together with Christ the Priest-Victim, the Church
offers it and is offered for the redemption of the world. Al-
though the Mass is above all intended to be the adoration of
God, it has at the same time also other essential functions
(eucharistic, impetratory, propitiatory) . If, therefore, we may
talk of the “fruit” of the Mass, the most general fruit,”®
which is for the world, is so essential to the Mass, that every
valid Mass will cause it necessarily, so that there is no need
of a special application on the part of the celebrant. Such a

and that the Christian life is to be deepened and developed more and more through
other sacraments, the latter are naturally expected to have an intrinsic effect on
the priesthood. When Pius XII (“ Mediator Dei ”) teaches: “according to their
condition, they share in the priesthood of Christ himself ” (loc. cit., 555), the
teaching must mean, insofar as it is to be taken according to its fundamental view
of the economy, the sacramental and real-ontological condition, that is, the
objective condition and state caused by the seven sacraments, namely, the sevenfold
habitual position of the offering of the Mass in the Church, the Mystical Body.
Ctf. P. F. Palmer, “ Lay Priesthood: Towards a Terminology,” Theological Studies
10 (1949), 235-250. The author thinks that the most apt term here is a mystical
priesthood.

7 A contrary view on the point can be found m H. McCormack, “ The Act of
Christ in the Mass,” Worship 37 (1963), 630-639; “ Eucharistic Problems,” ibid.
39 (1965), 35-45.

8 The so-called general fruit seems to be reasonably divisible into two: i) the
most general, which regards the contemporary world; ii) the ecclesial general, which
regards the Church, the people of God. Cf. C. Journet, La Messe. Présence du
Sacrifice de la Croiw, 176-178; B. Botte-C. Mohrman, L’Ordinaire de la Messe.
Texte critique, traduction et études (Paris, 1958), 81, footnote 4.
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universalism is essential to the spirit of the Mass, which is
in fact a perpetual realization of the universalism of the
Sacrifice of Calvary.”

In this way a member of the People of God participates
personally in the Sacrifice and in the ascending meritorious
Mediatorship of Christ between God and the contemporary
world. Thus, in this cultic function the People of God realizes
itself as the real ascending mediator, and because of this
service, the People itself will obtain salvation as the reward,
inasmuch, as it is faithful to its vocation, namely, inasmuch as
it receives the sacrament worthily.

Accordingly, there is a unity and homogeneity in the Church
insofar as all the baptized form an organic unity, the Church,
the Mystical Body of Christ, the People of God (cf. Vatican
II, Lumen Gentium, No. 82) . There is, however, a variety and
heterogeneity within the unity-homogeneity, inasmuch as the
baptized are incorporated into the Church, the mediator, in a
sevenfold different degree, so that they are habitually and
ontologically the mediator in a sevenfold way.

At the same time it must be remembered that here in the
Church an essentially heterogeneous point is unceasingly
formed because of the unceasing celebration of the Mass within
this community of habitual unity-variety in the world: the
celebrating priest of a particular Mass holds in the Mass the
unique position of being an “ actional ” offerer of this particular

" Cf. II Cor. 5:14; I Tim, 2:4-5; I Jn. 2:2 (. . . sed etiam pro totius mundi . . .).
See B. Piault, “ De la médiation de la Vierge Marie,” Nouvelle Revue Théologique
76 (1958), 1020-1038. In fact, Leo XIII teaches: “ Et uberrimam quidem salutis
copiam non singulis modo sed universis hominibus paratam hoc habet augustissimum
mysterium, ut est Sacrificium: ab Ecclesia propterea pro totius mundi salute assidue
offeri solitum ” (“ Mirae caritatis,” ASS 34 [1901-2], 651), and recently also Paul
VI: “Unaquaeque enim Missa quae celebratur, non pro aliquorum tantum sed
pro totius etiam mundi salute offertur” (“ Mysterium Fidei,” loc. cit., 761). C.
Journet, as we have just mentioned, correctly perceives this aspect of the Mass
(op. cit, 181; L’Eglise du Verbe Incarné I, 407-409). A. Vonier, however, denies
this aspect (op. cit.,, 227-229). For him, the Mass is essentially the sacrifice of the
Church (on this point we perfectly agree) and for the Church (this we do not
deny but think that the Mass is also and above all for the world; cf. footnote 46
above).



412 TOSHIYUKI MIYAKAWA

Mass through action, while others are habitual and ontological
offerers through the sevenfold membership in the Church. The
offering of the Mass by the Church * is actional in the cele-
brating priest, vicarius Christi,** and habitual-ontological in all
the members # because of the sevenfold status in the visible
Church; they do not offer the Mass actionally, namely, through
a special action, but through their existence as a part of this
cultic organism.

The sacramentum tantum produces that which it first signi-
fies. The significance of the sacramentum tantum tells what
it does: it effects what it signifies and signifies what it effects.
This is, as we have seen, an habitual-ontological status in the
cultic society of the Church in participation in Christ, namely,
the possession of an habitual cultic status of offering the Mass
in the Church. Thus the sensibility or visibility of the res et
sacramentum is firmly held in our thesis in the cultic position
of offering the Mass, which in fact is the status in the visible
Church, so that it can be still called sacramentum in relation-
ship to grace (res tantum), sanctification through participation
in the divine nature whose sign and meritorious cause it is.

8¢ Ct. “. . . novum instituit Pascha, se ipsum ab Ecclesia per sacerdotes sub signis
visibilibus immolandum ” (Denz. 1741); “ Ecclesia . . . sacerdotale Jesu Christi
munus in primis per sacram Liturgiam pergit” (“ Mediator Dei,” loc cit., 522).
See K. Rahner-A. Haeussling, Die wvielen Messen und das eine Opfer, ed. 2
(Freiburg i. B., 1966), 71; G. De Broglie, “ Du réle de I’Eglise dans le sacrifice
eucharistique,” Nowvelle Revue Théologique 70 (1948), 449-460.

81 The celebrant, acting in the person of Christ, pronounces the words of the
double consecration; he plays an unique role as regards the offering of this par-
ticular Mass and there are real sharp lines which divide him from the other
members of the People of God. Pius XII teaches: “. . . Christus Jesus, cuius
quidem sacram personam esus administer gerit” (“ Mediator Dei,” loc. cit., 548);
“ Incruenta enim illa immolatio, qua consecrationis verbis prolatis Christus in statu
victimae super altare praesens redditur, ab ipso solo sacerdote perficitur, prout
Christi personam sustinet, non vero prout christifidelium personam gerit ” (ibid.,
555); “Quoad sacrificii Eucharistici oblationem tot sunt actiones Christi Summi
Sacerdotis, quot sunt sacerdotes celebrantes” (Allocutio, ASS 46 [1954], 669).

82 Cf. “. . . nos, qui per nomen Jesu instar unius hominis omnes in Creatorem
universorum Deum credimus, per nomen primogeniti illius Filii sordidis vestibus, id
est peccatis, exuti et per verbum illius vocationis inflammati, verum genus sacredo-
tale Dei sumus, ut Deus ipse testatur, cum sibi in omni loco in gentibug grata et
pura sacrificia offerri dicit. A nemine autem Deus accipit sacrificia, nisi per ipsius
sacerdotes ” (Justinus, ““ Dial. cura Tryphone,” n. 116, PG 6, 746).
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IIT The “ Status” in the Church Caused by the Sacraments
of Baptism, Confirmation, and Holy Orders

Our examination of the sacramental economy has led us to
conclude that the res et sacramentum is an habitual sacra-
mental participation of the recipient in Christ the Mediator and
an ontological incorporation into the Church of the Mass, so
that through the reception of the sacrament the individual
obtains a sevenfold status in the visible Church and becomes
an habitual offerer of the Mass in participation in Christ the
Priest-Victim. We must see now how this is realized in each
of the seven sacraments, treating first the three sacraments
which cause a perpetual and irrevocable consecration.

What characterizes these three sacraments is that they cause
an incorporation of the recipient into the Church as a public
society. Now the Church, the Mystical Body, is as society
perpetual, since she is Christ the Mediator continuing his exist-
ence and salvific activity on earth (Mt. 28: 20; Acts 9:5), and
consequently she is the mediator in the New Law.*® Accord-
ingly, incorporation takes place in these sacraments in a definite
manner. This is true also about the consecration itself. The
recipients of these sacraments participate formally in Christ
as the Priest on the Cross, and the consecration caused is
irrevocable.

Participation in the Priesthood of Christ and incorporation
into the life of the Mystical Body as soctety, however, is
naturally differently intensified and rooted in each of these
sacraments. Confirmation makes the baptismal incorporation
of the recipient in the Church more radical and complete; and
the diaconate, presbyterate and episcopacy have respectively a
similar effect, so that in these five we are concerned with a
more and more radical and perfect incorporation of the recipi-
ent into the life of the Mystical Body, the Church. It is
especially noteworthy that this rooting and perfection of par-
ticipation in the Priesthood of Christ and of incorporation

82 Cf. footnote 80 above.
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into the Church as society takes place in the presbyterate in
such a definitive manner that the habitual-ontological priest-
hood of the presbyters and of bishops is essentially or qualita-
tively different from that of the others.*

Baptism

A definitive consecration of the soul through an habitual
participation in the Eternal Priesthood of Christ and the conse-
quent fundamental-static incorporation of the recipient into
the cultic Church as society—this is the res et sacramentum of
Baptism. The incorporation into the Church is static in the
sense that the Church consists fundamentally of the baptized,
so that the baptized are incorporated into the existence of the
Mystical Body. Thus an individual by his reception of Baptism
is constituted above all a member of this cultic society.®

8¢ Regarding the priesthood owing to the baptismal res et sacramentum and the
priesthood owing to the presbyteral-episcopal res et sacramentum, see: * Sacerdo-
tium autem commune fidelium et sacerdotium ministeriale seu hierarchicum, licet
essentia et non gradu tantum differant . . .” (Vatican II, “ Lumen Gentium,” no.
10). The essential difference between these two priesthoods (which we call the
fundamental ontological-habitual priesthood and sacerdotal ontological-habitual
priesthood) consists, therefore, in the difference of the grade of incorporation
into the Mystical Body as society and of the ontological participation in the
Eternal Priesthood as such.

8% Baptism is called, therefore, the sacrament of incorporation into the visible
Church (cf. Denz. 632, 1314, 1671, 25672570, 3685). Since the “ incorporation ”
should take place in every reception of the sacrament, the Baptisma,l incorporation
intended here is to be precisely called a “ fundamental ” or “ static ” incorporation
into the Mystical Body as society, and thus it is, as such, a special incorporation.
Concerning the relationship of Baptism and this fundamental incorporation, that is,
the so-called membership of the visible Church, see, for example, I. Bonetti, “ Il
battesimo e l'appartenenza alla Chiesa,” Studia Patavina 7 (1960), 112-120; C.
Journet, “ Qui est membre de I'fglise? > Nova et Vetera 36 (1961), 193-203; K.
Moersdorf, “ Kirchengliedschaft I,” Lextkon f. Theologie uw. Kirche VI, ed. 2 (Frei-
burg i. B., 1961), 222; C. O'Neill, “ Members of the Church: Mystici Corporis and
St. Thomas,” American Ecclesiastical Review 148 (1963), 113-128, 167-184; “ St.
Thomas on Membership of the Church,” The Thomist 27 (1963), 88-140; K.
Rahner, “ Die Gliedschaft in der Kirche nach der Lehre der Enszyklika Pius® XII
‘ Mystici Corporis,” Schriften zur Theologie 1I, ed. 6 (Einsiedeln, 1962), 7-94;
E. Sauras, “The Members of the Church,” The Thomist 27 (1963), 78-87; M.
Schmaus, Katholische Dogmatik 111/1, ed. 5 (Miinchen, 1958), 410-432; O. Sem-
melroth, op. cit., 128-242; G. Vodopivee, “ Membri in re ed appartenenza in voto
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Because of incorporation into the Mystical Body through par-
ticipation in the Priesthood of Christ on the Cross, all the
baptized participate habitually in the sacrifice of the Mass
under the most general title of fundamental membership in the
cultic society, the visible Church. In other words, Baptism, as
the sacrament of fundamental membership, #pso facto consti-
tutes the recipients as ontological-habitual priests but only in
a basic degree.®® It is a genuine priesthood, since all the
baptized under the title of static-fundamental membership in
the Mystical Body really, although not actionally (but habitu-
ally), offer the Mass as priests and are offered as victims.
Each person by his reception of Baptism, therefore, obtains
the objectively determined cultic status of a static-fundamental
member of the visible Church, the offerer of the Mass. This
status is a particular participation in the Mass, insofar as it is
a decisive and static incorporation into the cultic organism, the
Church as society; on this point it differs from the other forms
of habitual offering of the Mass through the other six res et
sacramenta. But at the same time it is a general and common
status, insofar as it is the fundamental participation (janua
sacramentorum) presupposed by the other participations,
which may be taken as further ontological determinations of
the baptismal participation (cf. Denz. 1314), so that the
baptismal participation is needed absolutely for the validity
(that is, for the existence) of the other sacramental participa-
tions and consecrations.”” Since they compose the visible
Church, the baptized materially coincide with the Church of

alla chiesa di Cristo,” Euntes Docete 10 (1957), 65-104; B. Willems, “ Who belongs
to the Church?” Concilium 1 (1965), n. 1, 62-71.

8 Therefore, the notion of our fundamental habitual-ontological priesthood should
not be simply identified with the so-called common or mystical priesthood. Cf. P.
F. Palmer, art. cit., 235-250; J. Lecuyer, op. cit., 169-249; E. Doronzo, De Ordine
11, 445-609.

87 Cf. E. Doronzo, De Sacramentis in Genere, 365. Very often theologians talk
about the right or power for active or passive participation of the baptized in
ecclesial worship. It must be noted again that the immediate effect of Baptism is
the fundamental incorporation into the Church through the static, fundamental
participation in the Priesthood as such of Christ. The right or power is only a
subsequent emanation from the entitative consecration-incorporation of the soul.
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divine worship,* and thus they form fundamentally the People
of God (I Peter 2:9-10).

Each baptized person, besides this most general participation
in the sacrifice, obtains by means of the other sacraments more
specialized habitual relationships with the Mass.*® The onto-
logical consecration in each sacrament as a formal cause gives
a special and more determined cultic status of habitual offering
of the Mass in the visible Church. Thus the visible Church
through these six sacraments deepens the incorporation and
makes the bond of the baptized with herself in her divine
worship more intimate.*

Confirmation

Confirmation makes the participation-incorporation caused
by Baptism more perfect and complete. The res et sacra-
mentum of Confirmation is a decisive consecration of the soul
through a dynamic participation in the Eternal Priesthood of
Christ, the Priest-Victim on the Cross. This consecration
causes, as a formal cause, a decisive dynamic incorporation of
the recipient into the Church as society and makes him a more
perfect member of the Mystical Body, a dynamic offerer of the
Mass. Thus in Confirmation, a baptized person obtains an
objectively more determined and more perfect particular cultic
status in the visible Church.

The time of the Church, that is, the time between Our
Lord’s Ascension and his Second Coming, from his Passover to
his Parousia, is essentially a time of growth of the cultic
organism, the Church. This growth has a double aspect, com-
prehensive or vertical and extensive or horizontal. 1) First of
all, the Church as a living organism should not only be super-
naturally alive, but it also should grow in sanctity.” She is

8 Cf. 1. Bonetti, art. cit.; also Y. M. J. Congar, Sainte Eglise. Etudes et ap-
proches ecclésiologiques (Paris, 1964), 21-44; “ The Church: the People of God,”
Concilium 1 (1965), n. 1, 7-19.

% We may say also that Christ embraces us in more particularized forms through
these six sacraments. A similar illustration is given in O. Semmelroth, op. cit., 47-48.

% Cf. M. J. Scheeben, op. cit., 446-448, 458-479.

°t Eph. 4:15. E. Mersch, Le Corps Mystique du Christ I ed. 3 (Paris, 1951),
3-288.
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thus essentially dynamic. A confirmed person is a special
member of the Church who is incorporated also into this
dynamism of the Mystical Body. Through the reception of
Confirmation he obtains a special being in the Church of the
Mass, that is, the being of a participant in the supernatural,
intrinsic growth of the Church. 2) A confirmed person is a
dynamic member of the Church in the sense that he is incorpo-
rated into the dynamic movement of the Mystical Body in its
extensional or horizontal expansion. This expansion is the in-
crease of the number of the baptized. As Christ was sent by
the Father, he is the missionary par excellence. The Church
is Christ continued upon earth. If, therefore, a man is to come
into contact with God on earth, he must come into contact
with Christ, and this contact with him can be realized only in
the Church in which he is really present (Acts 1:8). Thus, the
visible Church of her own nature tends to expand and to grow
extensively. A baptized person, through his reception of Con-
firmation, participates habitually in this dynamism and so is
also constituted a missionary in this natural movement of the
Church.

Thus, as regards both the qualitative and quantitative
growth of the Church, both vertically and horizontally, we are
concerned with incorporation into the dynamism of the Church,
into the vital growth of the cultic society of the Mass. In
this way a confirmed Christian is constituted a special habitual
offerer of the Mass under a special title, because of his special
membership in the Church. Precisely in this sense Confirma-
tion may be said to be the sacrament of the apostolate and
mission. We do not mean that a confirmed person is destined
anl called to be a missionary and apostle through formally
missionary activity, or is obliged to perform such an act,?? but

2 This is certainly true. However, we are not here concerned with such a moral
or pastoral aspect of the sacrament of Confirmation. Dogmatic theology should
examine the theological meaning of the res et sacramentum, that is, what Con-
firmation produces in the order of being. In fact, a confirmed person obtains a
special entitative habit and special cultic status in the visible Church, and this
effect is equally given in all the confirmed, whether one is an active member of a
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that he is already and ipso facto, because of his having received
Confirmation, incorporated habitually into the apostolic and
missionary movement which is intrinsic or essential for the
Church, and which consequently is, given together with the
existence itself of the visible Church as an orientation or stimu-
lation, without any actual formal activity of the kind.”® There-
fore, as growth (dynamic) and existence (static) are the two
aspects of a vital and living being and one cannot be without
the other, so the two sacraments of Baptism and Confirmation
are intimately connected. Through them a man is constituted
as a member of the Church, the society which is as a living
organism both static and dynamic. Therefore, Baptism and
Confirmation are the sacraments of Christian initiation ** and
they constitute an individual a Christian in the full sense, that
is, both static and dynamic.”

Thus what characterizes the habitual offering of the Mass
by the confirmed, especially in comparison with the baptized,
is the ecclesial dynamism. On this point Confirmation makes
the incorporation of the baptized into the Mystical Body
more complete; through Confirmation the partial incorporation
caused by Baptism is made total and global. It is indeed
because of such a dynamic incorporation into the Church that
Confirmation is often called the sacrament of an adult member
of the Church.®®* An adult is one who has matured enough to

Catholic action group or not. From the viewpoint of moral theology the treatment
of J. Fuchs (op. cit., for example, 89) is recommended.

?3 Thus the Church is essentially missionary (cf. Vatican II, “ Lumen Gentium,”
no. 18). See R. Schnackenburg, Die Kirche im Neuen Testament (Freiburg i.
B., 1961), 122-126; R. Hoffman, * Towards a more dynamic Ecclesiology,” American
Ecclesiastical Review 151 (1964), 393-403.

°¢ The intimate connection between these two sacraments is commonly recog-
nized. Theologians attempt to give theological explanations or interpretations of
the historical fact. See, for example, B. Leeming, op. cit., 201-222; K. Rahner,
Kirche und Sakramente, 46-50; E. Schillebeeckx, op. cit., 198-210.

% Cf. Y. M. J. Congar, Jalons pour une théologie du laicat, ed. 3 (Paris, 1964),
46-84; also XK. Rahner, ““ Die sakramentale Grundlegung des Laienstandes in der
Kirche,” Geist und Leben 33 (1960), 119-182 (Schriften zur Theologie VII, 330-
350).

* Cf. Summa Theol., II1, q. 72, aa. 1, 8. See J. Latreille, “ L’adulte chrétien, ou
Peflet du sacrement de confirmation chez saint Thomas d’Aquin,” Revue Thomiste
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be able to procreate, that is, one who is participating in the
vital increase of the human race. Analogically a confirmed
person is supernaturally or sacramentally an adult as a member
of the visible Church (cf. Summa Theol., 111, q. 72, a. 1), since
be is incorporated also into the vital growth of the cultic
society, and as such, is an habitual offerer of the Mass. Such a
dynamic participation also explains why traditionally a con-
firmed person is called a soldier (cf. ¢bid., a. 10, ad 2). The
function of a soldier is to defend and to conquer, to expand the
territory of his fatherland. Expressions like “ spiritual combat
against enemies of the faith” (cf. ibid., a. 5), “ public profes-
sion of faith in Christ ” (cf. ¢bid., ad 2), which are often used
in order to explain the nature of the sacrament, must therefore
be interpreted in the same vein.

Holy Orders

The res et sacramentum of Holy Orders, the sacrament of
ecclesial service, is a decisive and more radical conceration of
the soul through a more perfect participation in the Eternal
Priesthood of Christ. This sacramental consecration causes as a
formal cause a more radical and perfect incorporation of the
recipient into the Church as cultic society. The recipient thus
obtains an objectively determined cultic status of an ontologi-
cal-habitual priesthood of a grade superior to that of the
baptized and of the confirmed in the visible Church, and he
habitually offers the Mass as long as the res et sacramentum
remains. The sacrament of Holy Orders has three grades
according to the differences of radical or complete incorpora-
tion of the recipient into the Mystical Body as cultic society,
namely, the diaconate, presbyterate and epicopacy.

This sacrament is above all the sacrament of the cultic
mediatorship of the New Law, which is clearly actualized to
the full in the actional oblation of the Mass. At the moment of
the oblation, namely, of the double consecration, the celebrant
assumes the role of Christ: he pronounces the words of conse-
cration in the person of Christ. Christ the Mediator is actually

57 (1957), 5-28; 58 (1958), 214-243; F. X. Pancheri, La cresima. Sacramento della
maturite cristiana (Padova, 1961).
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and really present in the celebrating priest at this moment.*”
Therefore, a person formally and in the technical sense offers
the sacrifice of the Mass only when he actually consecrates, and
so at this moment alone is he formally a priest.®®

Such a priesthood in the strictest sense of the word naturally
and proximately presupposes an active power for the eucharistie
consecration in the celebrating person, and fundamentally a
special, habitual and most radical consecration of the soul,
a special and most radical incorporation into the life of the
Church, the Mystical Body. He can in fact offer the sacrifice
actionally, because he has a special active power to do so,
and such a power, on its part, exists only because his soul is
consecrated habitually and definitively in a special degree,
namely, because he is incorporated most radically into the life
of the Mystical Body as supernatural cultic society. Accord-
ingly, if we call such a priesthood in the strict sense the
sacerdotal priesthood, it consists, in the last analysis, in a
special entitative habit because of which the individual is able
to consecrate and actually does consecrate whenever he cele-
brates the Mass,

Therefore, for the sacerdotal priesthood the relationship to
the act of the double eucharistic consecration is essential.?
Thus, to the episcopate, the “ plenitudo sacramenti Ordinis,”
belongs entirely and fully the celebration of the Mass.**® To
the presbyterate the celebration of the Mass belongs formally
and perfectly but as a participation in the episcopate.*®* To

°" Denz. 3852. See also the allocution of Pius XII on 22 Sept. 1956 (4AS 48,
717-718). Cf. M. Bordoni, “ L’Incarnazione e l'eucaristia,” Divinitas 8 (1964),
256-259.

8 Cf. the allocution of Pius XII on 2 nov. 1954 (AAS 46, 668-670); also Denz.
3852, Cf, p. 891 above.

*® Cf. E. Doronzo, De Ordine 1, 215-217.

1% Cf. “ Episcopus, plenitudine sacramenti Ordinis insignitus, est ‘oeconomus
gratiae supremi sacerdotii, praesertim in Eucharistia, quam ipse offert vel offerri
curat, et qua continuo vivit et crescit Ecclesia ” (Vatican II, *“ Lumen Gentium,”
no. 26). See G. L. Diekmann, “ The Theology of Worship,” Theology Digest 10
(1962), 187; C. Davis, “ Episcopate and Eucharist,” Worship 38 (1964), 502-515,
esp. 513-515.

i Cf. J. Pascher, “ Bischof und Presbyterium in der Feier der hl. Eucharistie,”
Miinchener theologische Zeitschrift 9 (1958), 161-170; “The Relation between
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the diaconate, however, the celebration of the Mass does not
belong.’* In the strict and technical sense, therefore, only
the bishops and presbyters are sacerdotal priests, insofar as
they alone are so radically consecrated through a full sacra-
mental participation in the Eternal Priesthood of Christ and
thus so radically incorporated into the Mystical Body as
society that they alone are able to play the role of Christ the
Mediator and achieve the eucharistc consecration in the person
of Christ,*® who is the Head of the Mystical Body, the visible
cultic society of the Church. Deacons are properly and radi-
cally incorporated into the Church so that they possess a
personality in the cultic society of the Church ontologically
superior to that of the simply baptized and the confirmed.
Wherefore they, as especially called and elected to cultic service
in the Church, belong to the hierarchy,’* but their personal
consecration and participation in the Priesthood and incorpo-
ration into the Church, the cultic society as such, is not radical
enough to empower them to achieve the eucharistic conse-
cration.

What constitutes an individual sacerdotal priest is thus radi-
cal and perfect ontological incorporation into the Mystical
Body as cultic society. This means that the special character
of the participation of a sacerdotal priest in the Mass consists
not only in actional oblation, but also and above all and funda-
mentally in the special character of his habitual relationship
to the Mass. An ordained presbyter or bishop on the one hand,
and a deacon or a non-ordained Christian on the other, are

Bishop and Priests,” Concilium 1 (1965), n. 2, 14-16; D. Grasso, “ Osservazioni
sulla teologia della parrocchia,” Gregorianum 40 (1959), 297-314; J. Lécuyer, “ Le
célébrant: Approfondissement théologique de sa fonction,” La Maison-Diew 61
(1960), 5-29.

%2 Only a bishop or a presbyter can be a minister of a valid eucharistic consecra-
tion. Cf. E. Doronzo, De Eucharistia I, 740-748. A deacon, ex divina institutione,
is the official ménister of the celebrating priest, who actionally offers the sacrifice in
persona Christi (cf. “ Lumen Gentium,” no. 29).

198 Cf, Pius XII, “ Mediator Dei,” loc. cit., esp. 548. See also his allocutions of
2 nov. 1954 (AAS 46, 668-670), 22 sept. 1956 (48, 716-718).

% Cf. E. Doronzo, De Ordine 1, 851 ff., 860, 871, 875, 888, 915, 962,
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primarily and fundamentally not the same in the habitual
offering of the Mass.

As we have just seen, in these sacraments the res et sacra-
mentum is a decisive habitual consecration of the soul through
sacramental participation in the Eternal Priesthood, and its
formal effect, an habitual incorporation into the Mystical
Body as society. Insofar as it is a decisive consecration and
incorporation of the soul, it determines irrevocably the mode
of being of the recipient in the Church (cf. Denz. 1609) . Since
the Church is a perpetual social organism of worship on earth,
it is natural that the three social and public sacraments which
cause the recipients to be incorporated into the life of the
Church as society should give a decisive, irrevocable consecra-
tion and incorporation. This perpetual indelible consecration is
called sacramental character*® It is a physical disposition for
grace, and is an entitative habit **® adhering in the substance of
the soul.

A special power for cultic activity emanates from consecra-
tion or status in the Church. This potency empowers the
recipient to perform wvalidly visible, public, cultic and ecclesial

9% Among the many studies of modern authors on the theology of the sacramental
character, we highly regard the contribution of M. J. Scheeben. Cf. Die Mysterien
des Christentums, 479-488. See also E. Boularand, “ Caractére sacramentel et
Mystére du Christ,” Nouvelle Revue Théologique 72 (1950), 252-274; F. X.
Pancheri, “ 1l carattere sacramentale in una nuova prospettiva (M. J. Scheeben),”
Studia Patavina 4 (1957), 459-472; B. Fraigneau-Julien, L’'Eglise et le Caractére
sacramentel selon M. J. Scheeben (Paris, 1958), esp. 156-178, 211-256.

%6 When Aquinas says that the sacramental character is not a habit but a power,
he seems to be concerned only with operation, and so he means by “ habit ” only
an operative habit, not an entitative habit. Cf. “. . . nullus habitus est qui se
possit ad bene et male habere. Character autem ad utrumque se habet: utuntur
enim eo quidam bene, alii vero male. Quod in habitibus non contingit: nam habitu
virtutis nullus utitur male, habitu malitiae nullus bene. Ergo relinquitur quod
character sit potentia ” (Summa Theol., 111, q. 63, a. 2, sed contra). This means,
therefore, that there is no substantial difference between us and St. Thomas. Since
the order of activity follows and emanates from the order of being, it is reasonably
to be concluded that even the so-called “ sacramental character” taken as potency
presupposes and emanates from entitative reality, some entitative habit. And so
it is no wonder that the power should be called “ sacramental character ” by reduc-
tion, as will soon be seen, because of its natural connection with the res ef
sacramentum, which is the sacramental character in the real and proper sense.
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acts within the community of the Church.*” In other words,
the character, that is, the ontological, habitual consecration of
the substance of the soul, the entitative habit, bears some
supernatural active power in the intellect of the recipient.
The power may be called “ sacramental character,” but only
by reduction. It is used as an instrumental cause; ' it is, there-
fore, not the res et sacramentum but a part of the sacramentum
tantum (cf. Summa Theol., 111, q. 63, a. 5, ad 1 and ad 2).
Above all, for the validity (namely, for the existence itself)
of the sacramental action of Christ, there is needed on the part
of the recipient a kind of cooperation, that is, reception with
the proper intention (although there is diversity among the
sacraments as to the degree of the positive cooperation of the
recipient—in Penance and Marriage, for example, the recipient
even places a formally positive action). For that cooperation
there is needed an active power, with the exception of Bap-
tism.*®* Moreover, there is often needed on the part of the
minister some special active power. Consider, for example, the
cases of the sacrament of Marriage, in which the active power
of Baptism is required, and of the sacrament of Penance, in
which without the sacerdotal active power there can be no
valid absolution. The reception of sacraments as a cultic act
is an essentially public act in the Church: it is, in fact, a
sensible manifestation and confession of faith.'* To be minis-
ters of the sacraments is also to act publicly in the cultic
Church, since the administration of the sacraments is essentially

107 Cf. “ Divinus autem cultus consistit vel in recipiendo aliqua divina, vel in
tradendo aliis. Ad utrumque autem horum requiritur quaedam potentia: nam ad
tradendum aliquid alils, requiritur potentia activa; ad recipiendum autem requiritur
potentia passiva. Et ideo character importat quandam potentiam spiritualem
ordinatam ad ea quae sunt divini cultus” (Summa Theol., III, q. 63, a. 2). It is,
therefore, not simply a commission or competence for a visible activity in the
Church in a general sense. The sacramental character must be grasped in a context
of formally sacramental existence and activity of a person in the visible society
of the Church.

198 Cf. Summa Theol., III, q. 72, a. 5, and ad 2.

1% The so-called passive power is nothing else than the consecration of the soul
itself, considered as the material cause for the further sacramental consecration.

10 Ct. J. Gaillard, loc, eit.; also C. O'Neill, op. cit.; art. cit.
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social and ecclesial. Thus the power is essentially ordered to
public, cultic action in the Church. This supernatural power is
given only in the sacraments of Baptism, Confirmation and
Holy Orders,* which cause the recipient to be incorporated
into the visible Church as society. In any case, in the question
of the res et sacramentum of the three sacraments it is funda-
mental to note that the power is only an emanation of the res
et sacramentum (the sacramental character or entitative
habit) and as such it is not the res et sacramentum but only
indirectly or by reduction, that is, only insofar as it is a
natural emanation from the habitual entity which is properly
the res et sacramentum. It is interesting to perceive a similar
relationship between sanctifying grace and the infused habits.
The former is an entitative habit, the latter are operative
habits. From sanctifying grace (entitative habit) the infused
habits emanate; but the infused habits, which are operative
habits, are almost new powers.***

IV The *“ Status” in the Church Caused by the Sacraments of
Marriage, Penance, the Anointing of the Sick and the
Eucharist

We have seen that the sacraments of Baptism, Confirmation
and Holy Orders cause the recipient to be incorporated into
the Church as society, and so they are of themselves social
and public sacraments. According to the objectively deter-
mined different degrees of this incorporation properly caused
by each of these sacraments, each of the recipients obtains an
objectively determined personality of different cultic-ontologic

M Cf, Summa Theol., 111, q. 63, a. 6 and ad 1. See also J. R. Quinn, “ The
Sacramental Character as the Key to understanding Christian Life,” American
Ecclesiastical Review 142 (1960), 32-40.

1121, Billot writes: “ Vides ergo similitudinem virtutis supernaturalis cum virtute
acquisita, vides et dissimilitudinem. Similitudo est in hoc, quod utrague supervenit
potentiae naturali tamquam perfectio suo perfectibili, ut ei conferat quoddam posse
operari. Dissimilitudo est in hee, quod naturalis virtus perficit ad operationem
ordinis humani; perficit, inquam, non quoad primum naturale posse quod praesup-
ponitur, sed quoad bene et facile posse quod superadditur. Virtus vero super-
naturalis perficit ad operationem ordinis divini, idque dando ipsum connaturale
posse simpliciter (De Virtutibus Infusis, ed. 4 [Romae, 1928], 28).
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value within the Church, ranging from the lowest to the highest,
namely, the baptized, the confirmed, deacons, presbyters and
bishops. Since it is a matter of the objective order which is
due to the different degrees of sacramental consecration of the
members of the cultic society, it is evidently independent of
the personal value of the individuals with respect to their
personal sanctity or sanctifying grace. It is thus possible for a
simple baptized person to be personally more holy and more
loved by God than a bishop. Moreover, we are concerned only
with the degrees of objective value of persons in a cultic society,
not in a ctvil society. It is recalled that deacons are permitted
to perform some liturgical acts in the Church, which may not
be performed by others who are only baptized-confirmed, and
that presbyters or bishops can perform some cultic acts validly,
which other members of the Church cannot—truly these facts
are due to the humanly unchangeable, divinely originated
difference of the value of members in the cultic society owing
to the diverse grades of the consecration-incorporation caused
by these different social sacraments.

Now, the other sacraments, namely, Marriage, Penance, the
Anointing of the Sick and the Eucharist, on the contrary, are
concerned rather with private matters of the recipient in the
visible Church. Although they also cause the baptized person
to be more consecrated through a more particularized partici-
pation in Christ on the Cross and more incorporated into the
Mystical Body and so cause the recipients to offer the Mass
habitually as more deeply incorporated special members of the
Church, yet the consecration does not take place through a
participation in the Priesthood of Christ, nor is it an incorpora-
tion into the Church formally as society. Therefore, we are
here concerned with a further perfection and development of
the baptismal consecration-incorporation, differently directed
than in Confirmation and Holy Orders.

Marriage

The res et sacramentum of Marriage is the sacred bond or
habitual relationship of conjugal love between a determined
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man and a determined woman (matrimonium in facto esse),
insofar as it participates in the genuine love of Christ for the
Church.**® In other words, the matrimonial res et sacramentum
is the habitual consecration of the soul of both partners***
through sacramental-ontological participation in the love of
Christ the Priest-Victim for his Church which he has obtained
on the Cross and which is the supernatural cooperatrix of his
activity for the redemption of the world.***

The consecration, the sacred bond, causes as formal cause
an objectively determined special cultic status of oblation of
the Mass in the visible Church, that is, the cultic status of
Christ’s cooperator in the Sacrifice through the conjugal family
life. Therefore, the matrimonial res et sacramentum is, different
from the sacramentum tantum which consists in matrimonium
in fieri, not a contract but an institution, a lasting state.'*®
This means that to be married is a special form of worshiping
God; " it is a special offering of the sacrifice of the Mass
through a sacramental participation in Christ in his love for the
visible Church, his cooperatrix in the Mission, and by a sacra-
mental incorporation into the Church in her response of love to
Christ on the Cross.™®

128 Cf. Eph. 5:22-83. See also E. Boissard, op. cit., 60-70; P. Adnés, Le Martage
(Tournai, 1963), 183-185.

14 Cf. Pius XI, “ Casti connubii,” loc. cif., 548-549; M. J. Scheeben, op. cit.,
488-504; B. Leeming, op. cit., 366-369; U. Ranke-Heinemann, “ Zur Theologie der
Ehe,” Trierer Theol. Zeitschrift 72 (1963), 193-211. esp. 194-200; D. Flanagan,
“The Sacrament of Marriage,” E. McDonagh (ed.), The Meaning of Christian
Marriage (Dublin, 1963), 36-61.

5 Thus St. Thomas: “. .. matrimonium . . . passioni Christi . . . conformat
. . . quantum ad caritatem, per quam pro ecclesia sibi in sponsam conjungenda
passus est 7 (Suppl., q. 42, a. 1, ad 3).

118 Cf. E. Boissard, op. cit., 66-70; G. A. Beck, “ The Contemporary Crisis,” in
The Meaning of Christian Marriage, 6, 10.

17 Cf. F. Taymans D’Eypernon, La Sainte Trinité et les sacrements (Paris,
1949), esp. 98-99; P. Anciaux, “ La Mission de la communauté conjugale et familiale
dans VEglise,” Collectanea Mechliniensia 39 (1954), 702-723, esp. .709-723; U.
Ranke-Heinemann, art. cit., 210.

118 Cf. Vatican II, “ Lumen Gentium,” no. 11. See also Y. M. J. Congar, Jalons
pour une théologie du laicat, 259-265; G. Oggioni, “ Saggio per una lettura del tema
matrimoniale nella Sacra Scrittura,” La scuola cattolica 87 (1959), 5-22, 81-107,
esp. 97-104.
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The natural matrimonial bond between a determined man
and a determined woman, namely, the matrimonim in facto
esse, is of itself an habitual relationship. Through the sacra-
ment of Marriage the natural habitual state of the spouses is
elevated to a cultic state in the Church.*”® The Church teaches
that the true relationship of conjugal love between the baptized
is necessarily sacramental, that is, the sacred bond.*” This
means that the true relationship of conjugal love between two
who are consecrated and incorporated into the Church through
Baptism is necessarily elevated objectively and consecrated
through a participation in the love of Jesus on the Cross for
his Church, so that the partners more deeply participate in
Christ and consequently are more deeply incorporated into
the Church.

Also, the increase of participants in the sacrifice of the Mass
through the procreation and education of a new generation ***
is expected from the sacrament of Marriage as its natural effect.
If because of this sacrament the sacrifice of the Mass is assured
of having participants or fundamental habitual offerers from
generation to generation, thus renewing the members of the
visible Church, then a sacramental reason exists for the ecclesi-
astical need of infant Baptism. Sacramental Marriage thus
prepares future members of the People of God. Children of
Christian parents are destined to be cells and organs in the
cultic organism.

The fact that the love union finds its most intimate expres-
sion in the procreational act throws light on a most important
aspect of the matrimonial res et sacramentum. The habitual
relationship consecrated in the sacrament of Marriage is not
the relationship of conjugal love union between the partners

% Cf. A. Perego, “Fine ed essenza della societh conjugale,” Divus Thomas
(Piac.) 56 (1953), 343-361; 57 (1954), 25-52; A. M. Henry, “ Le Mariage,”
Initiation Théologique IV, ed. 8 (Paris, 1963), 754-763; P. Adnés, op. cit., 111-201.

*°Cf. F. A. Sola, “De Matrimonio,” Sacrae Theologiaze Summa IV, ed. 4
(Madrid, 1962), 738-747, 752-754.

1% Cf. Vatican II, “ Gaudium et Spes,” no. 48: “Indole autem sua naturali,
ipsum institutum matrimonii amorque conjugalis ad procreationem et educationem
prolis ordinantur iisque veluti suo fastigio coronantur.” See also E. McDonagh,
“ Source of Life,” The Meaning of Christian Marriage, 82.
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taken in isolation, but the relationship inasmuch as it neces-
sarily implies also the relationships of love among the members
of the family, insofar as these relationships are based on it and
participate in it. Thus, in the sacrament of Marriage the
natural love between parents and children and among the
children themselves is also consecrated, although only in-
directly, and elevated to become cultic love in the Church.
Therefore, through the reception of the sacrament of Marriage,
the baptized not only put their mutual lifelong relationship of
conjugal love union under divine consecration, but indirectly
also all the relationships that originate from their conjugal
union. This means that through the reception of the sacrament
the whole of the natural state of family life is elevated to a
supernatural state of worship in union with Christ. Their
natural love is altered decisively in the objective supernatural
order and is offered to God for the redemption of the world in

participation in the mutual communication of love between
Christ and the Church.

Penance

St. Thomas teaches that the res et sacramentum of Penance
is the interior penance or repentance of the recipient.'”” As
the commentators are not unanimous among themselves about
the meaning of this teaching,'*® the real mind of Aquinas must
be drawn out with the help of his general teaching on the res
et sacramentum. Since the contrition which the penitent mani-
fests is a part of the sacramentum tantum,*** it is impossible
for the poenitentia interior of Aquinas to mean simply contri-
tion (whether perfect or imperfect) . In fact, the res et sacra-
mentum is the effect of the sacramentum tantum, not the
contrary, and the sacramentum: tantum is not a material cause
but an efficient cause. Accordingly, it can only mean a new
being which the repentant soul of the penitent obtains because

*22 Ct, Summa Theol., 111, q. 84, a. 1, ad 8; IV Sent, d. 22, q. 2, a. 1, gcla, 2, sol.
and ad 1, ad 2.

123 Cf. E. Doronzo, De Poenitentin II, 138-144; Z. Alszeghy, “ Carith ecclesiale
nella Penitenza cristiana,” Gregorianum 44 (1963), 11-18.

124 Cf. Summa Theol., 111, q. 84, aa. 1-4; q. 86, a. 6; q. 90, aa. 1-3.
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of the sacramental penance (sacramentum tantum), namely,
some special objective new state of the repentant soul.** The
thomistic principle “vi clavium ex attrito fit contritus” also
must be interpreted in this direction.

If St. Thomas may be interpreted in this way, his teaching
and our view are not far distant from each other, when we
consider that the res et sacramentum of Penance is an habitual-
ontological consecration of the repentant soul through a sacra-
mental participation in the suffering of Christ the Priest-Victim
because of our sins. This poenitentia interior or consecration
causes the recipient to participate in the meritorious causality
of Christ in his suffering, and for this reason it has the ratio
dispositiva et exigitiva of grace, namely of the res tantum.*®

Recent studies of the Church Fathers have made it clear
that the notion of “ pax cum Ecclesia” is fundamental in their
teaching on Penance. Thus many recent theologians talk of
“reconciliation with the Church ” as the res et sacramentum of
this sacrament.” Although what they affirm is, at least in the
present state of exposition, not free of difficulties,’*® yet sub-

%6 Although not perfectly coinciding with ours, the views of C. Dumont and
P. F. Palmer are still in the same direction, insofar as they would reject the
“ popular ” juristic interpretation of the res et sacramentum of Penance. Cf. C.
Dumont, “La réconciliation avec I'’Eglise et la nécessité de P'aveu sacramentel,”
Nouvelle Revue Théologique 81 (1959), esp. 585-586; P. F. Palmer, art. cit., 136-
188.

120 Cf, T. Miyakawa, art. cit., 91-106.

327 For example, we have: B. F. Xiberta, Clavis Ecclesiae. De Ordine Absolutionis
Sacramentalis ad Reconciliationem cum Eecclesia (Romae, 1922); M. De la Taille,
op. cit, 581 note; E. Amann,  Pénitence,” DTC XII, 787-789; H. De Lubac,
Catholicisme, ed. 5 (Paris, 1952), 61-63; E. Mersch, IL, op. cit., 299-304; P. Charles,
“ Doctrine et pastorale du sacrement de Pénitence,” Nouvelle Revue Théologique
75 (1953), 449-470; O. Semmelroth, Die Kirche als Ursakrament, 65-66; K. Rahner,
“ Vergessene Wahrheiten iiber das Buss-sakrament,” Schriften zur Theologie II,
148-183, esp. 175-183; “ Buss-sakrament,” Lexikon f. Theol. u. Kirche II, 826-838;
Kirche und Sakramente, 83-85; B. Leeming, op. cit., 265, 275, 349, 361-366; P.
Anciaux, Le sacrement de la Pénance, ed. 2 (Paris, 1960); “ La dimension ecclésiale
de la pénitence chrétienne,” Collectanea Mechliniensia 46 (1961), 465-482; E.
Schillebeeckx, op. cit., 184-187, 217; C. Dumont, art. cit., 577-597; P. F. Palmer,
“The Theology of the ‘Res et Sacramentum’ .. .,” 120-141, esp. 131-141; J.
Lhoir, art. cit., 266; Z. Alszeghy, art. cit., 5-31.

*%8 On this point the reeent contribution of C. McAuliffe (“ Penance and Recon-
ciliation with the Church,” loc. cit., 1-89, esp. 1-80)i is worthy of special mention.
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stantially we can agree with them. The general structure of the
sacramental economy tells us that the Christian aspect of the
res et sacramentum causes as a formal cause an ecclesial, cultic
status of the recipient. In fact, such an ecclesial effect of
Penance (pax cum Ecclesia) must be nothing other than the
supernatural reality which the interior repentance causes as a
formal cause (cf. Vatican II, “ Lumen Gentium,” no. 11).

A Christian is constituted as an ontological-habitual priest,
at least because of Baptism. He offers the Mass, and in and
through this oblation he himself is to be sanctified. He is a
member of this consecrated supernatural cultic society, the
People of God, which is to be a faithful cooperator of Christ
and is to be sanctified in and through its mediation. Conse-
quently, the sin of a Christian must be naturally grasped
precisely in the ecclesial context of the present economy. His
mortal sin or opposition to the love of God is thus nothing other
than an offense against the visible Church of the Mass, against
her supernatural being of mediatorship itself. Inasmuch as
God intends the mediator to be sanctified precisely through and
in his cooperation in the redemptive activity of Christ, the
habitual offering of the Mass should be, ex natura sua, fruitful,
that is, should cause grace in the mediator. This is really the
divinely originated natural mechanism of the salvation of the
chosen People of God. The existence of a valid and fruitless
sacrament, therefore, does not indicate a natural separation of
the two sacramental dimensions of validity and of fruitfulness.
Naturally they should coincide and the separation is only
accidentally tolerated because of the debility of fallen nature.
This separation, therefore, remains an abnormal, deformed
state and an offence against the cultic nature, the existence
itself of the Church.*”® Even venial sins tend to spoil the chari-
table nature of the priesthood and of the Mystical Body,

Briefly, the radical defect of their exposition seems to be the ambiguity of the
notions of Church, status, reconciliation, etc., as we pointed out in, the beginning.

12 Cf. M. Schmaus, op. cit.,, IV, 536-538, 666-670; K. Rahner, “ Vergessene
Wahrheiten . . ., 145; J. Hamer, L'Eglise est une communion (Paris, 1962), 83-86,
178-231.
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weakening the fervor of the mediator, the Church in her
essential act of divine worship.**

If the sin of a Christian means in this economy of salvation
an opposition to the visible Church of worship, it is natural
that the reconciliation of & sinner with God, the restoration of
1he disturbed order of the economy, should be realized precisely
through reconciliation with the Church of the Mass.** Just as
the sin of a Christian has negatively such a sacramental and
cultic meaning, so also the reparation and restoration of the
just order must be achieved in a cultic and sacramental context
of the Church; thus it is natural that Christ should have
instituted a sacrament of restoration. Penance is indeed such a
sacrament. It consecrates the recipient, making him participate
in the suffering of Our Lord on the Cross for our sins, and thus,
makes him a special member of the Church. The repentant
sinner is now objectively elevated to be a special participant in
the offering of the Mass by the Church, a special member of the
cultic Church, one who has once sinned and desecrated his
vocation as well as his status in the Church, but who now
repents of it and has restored the natural cultic status in the
Mystical Body. Such a new status in the Church—which
“reconciliation with the Church ” can only really mean—is the
meritorious-moral cause of the res tantum, since the Christian
now begins to offer the Mass and to be a cooperator in the
redemptive activity of Christ under this new title of a repentant
sinner (—which title makes him really a fruitful offerer—),
adding to the other titles which he has possessed hitherto. In
any case, it is not correct to understand reconciliation with
the Church simply as a removal of the ecclesiastical penalty or
readmission to full enjoyment of rights or as reunion with the
Church. What is essential in this question of the “ pax cum
Ecclesia” is the sacramental and cultic meaning of the sin of
the baptized and of the reconciliation of such sinners. Over-
look this aspect, and you cannot obtain a sacramental doctrine

130 Cf, K. Rahner, loc. cit., 147.
131 In this way we can solve the difficulties often presented regarding the theory
of the “pax cum Ecclesia.” Cf. E. Doronzo, De Poenitentia II, 150-151.
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of the res et sacramentum of Penance, but at most only a social
or juridical doctrine.

The sacrament of Penance thus makes the recipient partici-
pate habitually in the Mass as a sinner reconciled with the
Church of the Mass, that is, formally as a contrite*** and
consequently fruitful participant in the Mass offering. Since
through the sacrament of Penance the private state of the
contrite Christian is elevated and consecrated to be an ecclesial,
cultic state of a special habitual-ontological priest, the res et
sacramentum cannot exist if the recipient is not contrite (either
perfectly or imperfectly). This means that, insofar as the
sacrament of Penance is concerned, there cannot be a sacrament
which is fruitless and at the same time valid,**® and the res et
sacramentum physically remains as long as the repentance
remains.

The Anointing of the Sick

Through an; actual and valid administration-reception of the
sacrament of the Anointing of the Sick a Christian in a serious
illness *** obtains a new habitual mode of membership in the
Church. This sacrament necessarily and immediately causes a

132 Therefore, the case of a confession of venial sins, or of a confession of sins
already sacramentally absolved, offers no difficulty for our thesis (cf. C. McAuliffe,
art. cit.,, 30-39). If the recipient is “ contrite” (true contrition is possible even for
the venial sins or the sins already absolved), he can participate as such in the Mass
and be incorporated as such into the Church.

%% A contrary view is given in P. Anciaux, op. cit., 212-213; “La dimension
ecclésiale . . .,” 480.

8¢ Although we limit our discussion in the present instance to a treatment of the
ecclesial meaning of the res ef sacramentum of the Anointing of the Sick, the fact
that this sacrament is considered in the Church as consummativum of the sacra-
ment of Penance (Denz. 1694), and that hope for a bodily cure seems to be intrinsic
to the use of the sacrament in the Church (cf. P. DeLetter, “ The Meaning of
Extreme Unction,” Bijdragen 16 [1955], 258-270; Z. Alszeghy, “ L'effetto corporale
dell’Estrema Unzione,” Gregorianum 38 [1957], 385-405), suggests to us that a
radical understanding of the meaning of the sacrament in the present economy
must presuppose an exact grasp of the theology of sin and of sickness in the
Scriptures. Cf. T. Worden, * The Meaning of ‘Sin,”” Seripture 9 (1957), 44-53;
J. Betz, “ Krankensalbung,” H. Fries (ed.), Handbuch Theologischer Grundbegriffe
I (Miinchen, 1962), 859-865.
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proper habitual consecration of the soul **® through sacramental
participation in the physical suffering of Christ the Priest-
Victim on the Cross.*® This consecration makes his illness **
and bodily agony participate ontologically in the Lord’s physi-
cal suffering on the Cross for the redemption of the world.**
Thus because of this personal and habitual consecration the
sick Christian is made a cum-patiens with Christ the Priest-
Victim. In this way the recipient of this sacrament is a special
participant, as long as the res et sacramentum remains, in the
meritorious causality of Christ the Man physically suffering
on the Cross. Such a consecration of the soul is, accordingly,
the ratio exigens and objectively disponens of the res tantum
on the soul.*®®

This consecration, as a formal cause, gives him a special cultic
status, special cultic position in the visible Church, that is, the

13% Generally in sacramental consecration, that which is consecrated is the soul
only. But because of the intimate union between the soul and body, even the body
(that is, the whole person) must be said to be consecrated. Such a whole personal
consecration is realized, of course, in each sacrament, but especially noticeable in the
sacrament of the Anointing of the Sick (cf. Z. Alszeghy, art. cit.). This is also no
less important in the case of Holy Communion.

138 Cf, M. Schmaus, op. cit.,, 695-697, 712-714; K. Rahner, Zur Theologie des
Todes, ed. 5 (Freiburg i. B., 1965), 70-71; Kirche und Sakramente, 100-103; B.
Studer, “ Letze Oelung oder Krankensalbung,” Freiburger Zeitschrift f. Ph. u. Th. 10
(1963), 49-51.

187 Cf. Vatican II, “ Sacrosanctum Concilium,” no. 73. See also B. Botte,
“L’Onction des malades,” La Maison-Diew 15 (1948), 91-107; J. R. Quinn, “ The
Time of the Administration of Extreme Unction,” American Ecclesiastical Review
185 (1956), 292-299; Z. Alszeghy, art. cit., 385-405; C. Davis, The Study of
Theology (London, 1962), 276-305; P. F. Palmer, “ The Purpose of Anointing of
the Sick: A Reappraisal,” Theological Studies 19 (1958), 309-344; B. Leeming,
op. cit., 655-657; J. Betz, art. cit; B. Studer, art. cit., 33-60; J. M. Egan, “ Extreme
Unction: Sacrament of the Sick or the Dying? ” Proceedings of the XVII Annual
Convention of the Catholic Theological Society of America (New York, 1963),
195-205.

1% The view of St. Thomas that the res et sacramentum of this sacrament is
“an interior devotion, namely, a spiritual unction ” (cf. IV Sent., d. 28, q. 1, a. 2,
qcla. 8, sol. 3; Suppl., q. 80, a. 8, ad 3) does not seem to substantially differ from
ours. The unction-devotion, insofar as it is considered as the res et sacramentum,
must naturally be taken above all as an objective and ontological reality, Cf. E.
Doronzo, De Extrema Unctione X1, 261-275.

*%* Concerning the res tantum of this sacrament, see Z. Alszeghy, art. cit., 716-
719; B. Studer, art. cit., 52-58.
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state of a special oblation of the Mass, the ecclesial state of a
physically suffering cum-patiens with Christ on the Cross. He
is thus constituted, newly and additionally under this special
title, an habitual-ontological priest, a cooperator with Christ
for the redemption of the world.*** Precisely in and through
this cooperation he is to be sanctified.

We need not, therefore, envy the good luck of the thief who
was crucified with Christ and obtained in the last and most
important moment of life the sure blessing: ““ Indeed, I promise
you, today you will be with me in paradise ” (Lk. 23:43) . The
sacrament of the Anointing of the Sick ex opere operato (and so
without fail) puts the recipient in the situation of the good
thief, and causes him to cry out: Jesus, remember me when
you come into your kingdom ™ (¢bid., 42). Thus this sacra-
ment is the sacrament of consolation in the individual’s grave
moment of serious, death-threatening sickness.

In this way the sick member of the Church is constituted as
a special habitual-ontological priest, as formally cum-patiens
with Christ through his being in a serious situation of sickness.
Through this sacrament his natural and private state of sick-
ness and agony is objectively consecrated and altered to be a
supernatural, public state, a cultic state in the visible Church,
the state of a cooperator with Christ. Accordingly, the res et
sacramentum remains objectively as long as the state of the
grave, death-threatening sickness remains.**!

The Eucharist **?

In the sacrament of the Eucharist, that is, in Holy Com-
munion,** the habitual-ontological consecration of the soul of

140 Cf. K. Rahner, “Die sakramentale Grundlegung des Laienstandes in der
Kirche,” loc. cit., 129-181.

14 Cf. B. Leeming, op. cit., 596, 655-657.

*42Tn the Eucharist we must distinguish the double eucharistic consecration (the
sacrifice of the Mass) and Holy Communion (the sacrament). The single
eucharistic consecration (taken in isolation from the other), however, is the so-
called confection of the sacrament of the Eucharist. Thus, one can perceive the
intimate relationship of the sacrifice of the Eucharist and the sacrament of the
Eucharist notwithstanding their distinction.

148 The sacramentum tantum of the sacrament of the Eucharist is composed of



ECCLESIAL MEANING OF THE ‘‘RES ET SACRAMENTUM ~ 435

the recipient takes place precisely through his physical-corpo-
real union **¢ with Christ sacramentally present (sacramental
union with Christ Himself). A valid reception of this sacra-
ment in fact immediately, necessarily and properly effects this
consecration.”®® The severe words of St. Paul also illustrate the

many elements: i) Christ the Person (vi verborum only the substance of Body
under the species of bread, and only the substance of Blood under the species of
wine; but vi concomitantice all the other parts) sacramentally present; ii) the
species of bread and the species of wine, that is, the eucharistic accidents. Generally
speaking, accidens non habet esse, and so we cannot take accidens as something
independent; but the eucharistic accidens is execptional. It has its own actus
essends, so that it exists ad modum substantize (cf. H. Degl'Tnnocenti, “ Quomodo
sustineantur in existentia accidentia eucharistica,” Divinitas 8 [1964], 276-283), and
so we may designate the species as an element and an important element of the
sacramentum tantum; i) the act of administration-reception and the character
and intention of the minister and of the recipient. Of these, the most important
or essential element is evidently the Body (and Blood) of Christ existing under
the species. It is the substantial part of the sacramentum tantum of the Eucharist.
Accordingly, one naturally concentrates on it, so that generally in the Eucharist
the confectio of the sacrament and its usus are distinguished, and the importance
of the former (eucharistic consecration) is stressed and here the whole essential
sacramental rite of the Eucharist is investigated. Truly the ewxistence of the
sacramental Body (and Blood) of Christ depends upen the eucharistic consecration,
not on its reception (cf. Summa Theol., 11, q. 74, a. 7; q. 78, a. 1, ad 2). From
this, however, it follows that commonly the Body (and Blood) of Christ is not
taken as (the principal part of the) sacramentum tantum, but rather as an effect of
the sacramentum tantwm, namely, as the res et sacramentum. - Thus it is said that
the sacramentum tantum of the Eucharist is the species with the words of consecra-
tion; the res et sacramentum is the Body (and Blood) of Christ (cf. E. Doronzo,
De Eucharistia 1, 601-604). Although we do not find any serious difficulty in such
a (commonly taken) approach, yet we prefer another way of grasping the matter
and would say that the Body (and Blood) of Christ is the most essential or
incomparably important part of the sacramentum tantum of the sacrament of the
Eucharist, namely, of Holy Communion. The sacrament, in fact, is by its intrinsic
structure the means of subjective redemption or personal sanctification of indi-
viduals. And so formally the sacrament as such consists in its usus. Therefore, to
speak of the “ species with the words of consecration ” as a sacrament, without at
least indicating an essential orientation to Communion, would mean an equivocal
use of the term “sacrament.” For us, the particular quality of the sacrament of
the Eucharist consists in this that, whereas in every other sacrament the element
of the sacramentum tantum (and consequently also the sacramentum fantum itself)
cannot exist as such except in its actual use—for example, in Baptism the water has
meaning as a component of the sacrament of Baptism only when it is poured by the
minister on the recipient with the form of Baptism,—in the Eucharist the most
substantial part of the sacramentum tantum, the Body (and the Blood) of Christ,
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matter. To unite an unclean self with the Body of Our Lord
and thus to receive an habitual consecration is most disrespect-
ful to Him. To be consecrated unworthily, to enter into union
with Him unworthily is the gravest sacrilege (cf. I Cor. 11:27-
32). Although this may be applicable in a sense to all sacra-
mental habitual consecration achieved by the other sacraments,
yet the matter is especially grave here in the case of Holy
Communion, because here we are concerned with union with
Christ Himself substantially present.*® Although in modern
theological literature on the res et sacramentum a similar view
is scarcely encountered,’*” we may with good reason affirm that

can exist as such (that is, as the most substantial part of the ‘sacramentum
tantum’ of the Eucharist) independently of its actual reception, that is, even
before and after the reception, as long as the species remain; in short, the sacra-
mental existence of the Body (and Blood) of Christ does not depend on iis actual
reception but on the eucharistic comsecration. Cf. the Council of Trent (Denz.
1654, 1639).

144 Such a physical union of the Body of Christ and the recipient should not be
taken, of course, in the strict sense of the word as if it were a proper corporeal
compenetration or commixture. It is impossible that in the proper meaning of the
word the Body of Christ should physically make contact with the body of the
recipient, since the Body of Christ in the Eucharist exists not per modum
quantitatis but per modum substantiae (cf. A. Piolanti, Il mistero eucaristico, ed. 2
[Firenze, 1962], 207-227) and is present because of the relationship which the species
as the extrinsic continens has to the Body (cf. tbid.). Therefore, the physical union
can only be that union which is founded on the physical-corporeal union of the
species with the recipient (E. Doronzo, De Eucharistia I, 463).

145 Cf. C. McAuliffe, De Sacramentis in Genere, 65-66; “ Penance and Recon-
ciliation with the Church,” loc. cit., 28, footnote 94. When the consecrated Host
is received invalidly, there exists only a material contact of the species with the
stomach.

146 Ctf, “Sed alia est ratio, praestantissima quidem, qua Christus praesens adest
Ecclesiae suae in sacramento Eucharistiae, quod est propterea inter cetera Sacra-
menta ‘devotione suavius, intellegentia pulchrius, continentia sanctius’; continet
enim ipsum Christum et est ‘ quasi consummatio spiritualis vitae et omnium sacra-
mentorum finis.” Quae quidem praesentia ‘realis’ dicitur non per exclusionem,
quasi aliae ‘reales’ non sint, sed per excellentiam, quia est substantialis, qua
nimirum totus atque integer Christus, Deus et homo, fit praesens” (Paul VI,
“ Mysterium Fidel,” loc. cit., 763-764) .

47 Accordingly we have a high regard for the view of C. McAuliffe who writes:
“ Eucharistia vero, si respicitur una cum sua receptione, habet fortasse alterum
‘ res et sacramentum,” quod non videtur esse corpus et sanguis Domini. Haec enim,
sacramento recepto, non significantur et efficiuntur, sed jam adsunt. Unde
efformant una cum speciebus ‘sacramentum tantum. Itaque in hoc sacramento
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the res et sacramentum of the sacrament of the Eucharist is the
habitual consecration of the soul through sacramental union
with Christ Himself, that is, physical-corporeal union with the
Body (and Blood) sacramentally present. It is the most
intimate participation or consecration, and all other res et
sacramenta are ordered to this consummate consecration and
participation in Christ the Priest-Victim on the Cross.**®
Such a consecration causes as formal cause a special cultic
status of the communicant in the visible Church. He becomes
a special habitual offerer of the Mass under the title of a
Christian ontologically united with Christ Himself sacrament-
ally present. The intimacy of the sacramental participation in
Christ in this sacrament naturally means that the incorportion
of the recipient into the life of the Mystical Body is most
perfect.**® This state in the cultic Church continues as long as
the consecrated species remains. During this period the recipi-
ent is a special member of the Church and habitually offers all
the Masses which are celebrated during the period by the
visible Church in the world.*® Inasmuch as sacramental par-
ticipation in Christ the Priest-Victim and ontological incorpo-
ration into the life of the Mystical Body is in this sacrament
most intimate and radical, his ontological-habitual participa-
tion in the Mass is most perfect in the Eucharist. This means

. . . fit aliquid insolitum in quantum °sacramentum tantum’ non est totaliter
sensibile. Compendiose ergo, putamus, salvo meliore judicio, quod °sacramentum
tantum ® Eucharistiae receptae est ipse Christus et species consecratae. °Res
tantum ’ est gratia sanctificans quae per sumptionem sacramenti infunditur. ‘Res
et sacramentum ’ materialiter spectatum est status quo recipiens potest speciali
modo fovere amorem Dei. Formaliter vero, est jus ad gratiam. Hoc jus efficitur
solum per Communionem. Est ‘res’ quia immediate producitur per sumptionem
Hostiae. Est etiam ° sacramentum ’> quia denotat gratiam ex opere operato infundi
in recipientem qui est dispositus ” (De Sacramentis in Genere, 66).

148 Cf C, Journet, La Messe . . ., 264; T. Miyakawa, art. cit., 86-97.

149 Cf, M. Schmaus, op. cit., 501-507; J. T. Dittoe, art. cit., 496-514.

150 At the moment when the existence of the consecrated species terminates, this
special habitual oblation also ends. Then there remains in this Christian at least
the habitual offering of the Mass because of the baptismal res et sacramentum. If
he is already confirmed, he continues to be an habitual-ontological priest also
because of the confirmational res et sacramentum. The same must be said also
about Holy Orders, Marriage, the Anointing of the Sick and Penance.
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that the habitual-ontological offering of the Mass by the indi-
vidual achieves its climax and consummation in Holy Com-
munion. Therefore, the sacrament of the Eucharist is the
sacrament of the Passion (cf. Summa Theol., IT1, q. 73, a. 5, ad
2) and the sacrament of perfect participation in the Sacrifice.***

Concluston

What we have seen in this study can be summarized in the
following way. a) The res et sacramentum is a sevenfold, onto-
logical, habitual consecration of the recipient through a seven-
fold sacramental participation in Christ the Priest-Victim on the
Cross. This Christian effect of the sacrament causes as formal
cause a sevenfold membership in the People of God, a sevenfold
habitual offering of the Mass in the visible Church for the
world. Thus as the immediate, necessary and proper effect of
the sacrament, namely, as the res et sacramentum, we have a
sevenfold cultic status in the visible Church.**® Through
Baptism one becomes a fundamental-static offerer of the Mass;
through Confirmation a dynamic offerer; through Holy Orders
one is constituted as a public ministerial offerer of the Mass;
through Marriage one is made a special offerer through conjugal
and family life; through Penance one becomes a contrite and
therefore formally fruitful offerer; through the Anointing of the
Sick one is made a special offerer as a physical cum-patiens
with Christ; through the Eucharist one offers the Mass in a
physical-corporeal union with Christ Himself sacramentally
present. The administration of the sacrament means without
qualification: “ you are a static-fundamental member of the
Church of the Mass,” “you are a dynamic member of the
Church,” “ you are a public minister of the cultic Church—you
are a bishop, a presbyter, a deacon,” “you are a married
member of the Mystical Body,” “ you are a contrite member
of the Church of the Mass,” “ you are a member, who is cum-

151 Cf. M. Schmaus, op. cif., 456-466; A. Piolanti, op. cit., esp. 400; R. F. Jorge,
“La communién eucaristica, plenitud de la participacién,” La participacién de los
fieles en la misa (Salamanca, 1959), 193-288. : :

162 Cf, B. Leeming, op. cif., 226, 243, 330-331, 332, 339.
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patiens with Christ on the Cross,” “ you are a member who
is united physically with Our Lord Himself sacramentally pre-
sent.” Through such sevenfold incorporation into the Church
of divine worship the whole being of the recipient is elevated
supernaturally, altered objectively and obtains a new cultic
meaning in the present economy. His whole being is orientated
objectively to the habitual-ontological offering of the Mass,
with which he co-exists during the period of the duration of
the status. In other words, such an habitual oblation continues
as long as the res et sacramentum as a physical entity, that is,
as an ontological consecration of the soul, remains. This seven-
fold status in the visible Church, the res et sacramentum, is
visible; although it is not immediately sensible, its relationship
to the visible Church makes it mediately sensible,’® so that it
can sufficiently function as the sign of the res tantum, which is
the sanctification of the soul. The People of God thus consists
of such sevenfold habitual-ontological priests.

In this way the People of God is an offerer of the Mass in
participation with Christ the Priest-Mediator. The members
are all personal participants in the Sacrifice of Calvary because
of their cultic status in the Church. Thus the Church offers the
Mass as priest and is offered as victim. The Church offers and
is offered actionally only in the celebrating priest (or priests,
in the case of concelebration) of the particular Mass, who in
the persona of Christ acting immolate (s) and offer(s) the
Victim; the Church offers and is offered at the same time also
habitually in all her members, including even this (these)
celebrating priest (s) . This double participation of the Church
in the Sacrifice of Calvary is founded on the res et sacra-
mentum, and the People of God is thus the ascending mediator
in the present economy of salvation in participation in and
subordination to Christ; the Church is in this sense the corre-
demptriz *** of the world.

153 Cf. 0. Semmelroth, op. cit., 60.

1% The People of God is also descending mediator because of the indestructible
supernatural active power which is the emanation of the sacramental character
(the res et sacramentum of Baptism, Confirmation and Holy Orders). We cannot
treat this point here. Cf. E. Schillebeeckx, op. cit., 80-81.
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b) The recipient of the sacrament thus participates person-
ally in the unique Sacrifice of Calvary,’*® which personal par-
ticipation is his personal response to the calling of God. Thus
we are already in the dimension of personal relationship with
God, that is, the dimension of subjective redemption.** The
recipient is consecrated personally through sacramental par-
ticipation in Christ the Priest-Victim. The sacramentum
tantum causes grace as an instrumental physical cause in those
who do not place obstacles. The sacramentum tantum, how-
ever, does not cause grace unless there exists prior in the order
of dependence the res et sacramentum which meritoriously
demands its infusion. This means that the personal consecra-
tion, that is, the sevenfold cultic status, is the habitual dispo-
sition ewigens gratiam morally and meritoriously, thanks to the
merits of Christ in whom the recipient participates. The res
tantum can be caused, consequently, as long as the res et sacra-
mentum remains. The causality of the sacramentum tantum
and that of the res et sacramentum are, therefore, not in the
same dimension but in different spheres, and are mutually
complementary.*”’

Since the individual has this personal, sacramental and
habitual relationship with God as long as he exists in the deter-
mined cultic status which is proper to each of the seven sacra-
ments, the grace caused by the sacrament is naturally different

355 P, Smulders (“ Sacramenten en Kerk. Kerkelijk recht, Kultus, Pneuma,”
Bijdragen 17 [1956], 391-418) offers us a very thought-provoking study on the
relationship of the sacrament to the Sacrifice on the Cross. It is only regrettable
that this illustrious theologian seems to give no place (if we understand him
correctly) to the sacrifice of the Mass in the exposition and that he does not
consider the possibility of a participatio multiplex in the Sacrifice.

158 Ct, E. Schillebeeckx, op. cit., 96-100.

157 Cf. 0. Semmelroth, “ Personalismus und Sakramentalismus. Zur Frage nach
der Ursiichlichkeit der Sakramente,” J. Auer-H. Volk (ed.), Theologic in Ge-
schichte und Gegenwart (Miinchen, 1957), 199-218. Although we think that in the
sacramental production of grace the duality of the efficient physical causality of the
sacramentum tantum and the meritorious-moral causality of the res et sacramentum
is essential, yet he agrees with us on the point that a cultic element in the sacra-
mental process is, as a moral cause, the ground and presupposition of the sacra-
mental conferral of grace. Cf. T. Miyakawa, art. cit., 61-108,
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in each sacrament.®® Inasmuch as the grace is the presence of
the love of God for the recipient, it is qualitatively the same in
every sacrament (sanctifying grace) ; inasmuch as the grace is
the love of God for this personal, special participant of the
Mass, the grace is not the same, but different qualitatively in
the seven sacraments (sacramental grace). Since, however,
sacramental grace and sanctifying grace are not two different
graces, but sacramental grace is nothing other than sanctifying
grace with the intrinsic habitual modification and strengthening
by which the supernatural organism of this individual is ordered
to the end of the sacrament,’® we can clearly perceive here the
ecclesial character of the grace caused by the sacraments. In
other words, the *“ res tantum ” is the life of the Holy Trinity
communicated to the individual insofar as he is in the cultic
“ status ” in the visible Church.**® God embraces him and loves
him as “ an individual in the cultic status in the Church.” The
recipient of the sacrament thus lives the life of the Holy Trinity
as a cultic individual, as a personal, special habitual offerer of
the Mass in the Church. In such a community of divine life
subjective redemption is fully actualized in this individual, and
he can say together with St. Paul: Christ “loved me and
sacrificed himself for my sake” (Gal. 2:20) and “ Life to me
...1s Christ” (Phil. 1:21).

Thus, seeing that this status is intrinsically fixed and deter-
mined precisely by the mutual relationship of the double
essential function of the Church, the seven sacraments and the
Mass, the status is really immanent in the Church, and is the
status “in” the Church in a strict sense of the word. It is
also in a proper sense the status “of ” the Church, since the

1%8 Cf. T. Miyakawa, art. cit., 84-85, 88-97.

159 Cf. A. Piolanti, I Sacraments, ed. 2 (Firenze, 1960), 133-152. We may say
that the res tantum is the grace extended by the res et sacramentum to an effect
which grace does not produce without it, which, however, it has by itself the power
to produce (Cf. J. H. Nicolas, “La grice sacramentelle,” Revue Thomiste 61
[1961], 191).

190 f P. Smulders, “ Die sakramental-kirchliche Struktur der christlichen
Gnade,” Bijdragen 18 (1957), 833-341, esp. 836-387; J. H. Nicolas, loc. cit,, 165-
192, 522-538.



442 TOSHIYUKI MIYAKAWA

visible Church consists of the sevenfold habitual members.
We see thus clearly that not only Ecclesia facit sacramenta but
also that really Sacramenta faciunt Ecclesiam, and that not
only Ecclesia facit Missam but also that really Missa facit
Ecclesiam. This status, moreover, is that which is caused neces-
sarily and only through a valid sacrament. It is thus the core of
the present economy of salvation, which is essentially sacra-
mental. Although the sacrament is primarily and fundament-
ally a means of the conferral of grace, this grace is both extrinsi-
cally (by extrinsic causality) and intrinsically (by intrinsic
causality) determined by the sevenfold status in the Church,
which is the proper and necessary effect of the sacrament.

Against the background of such a grasp of the ecclesial
‘function of the res et sacramentum the sacramental foundation
of being a Christian in the present economy is now evident to
us. As we have seen, because of the res et sacramentum the
whole being of the recipient is objectively altered and obtains
a new, proper (to the particular sacrament) cultic meaning in
the Church. His whole being is objectively ordered to the
habitual offering of the Mass in participation in Christ the
Priest-Victim on the Cross for the redemption of the world.
The habitual participation in the Mass continues as long as
the res et sacramentum as physical entity remains in the soul
From the fact that the sacramental character remains perpetu-
ally and that every Christian has at least the baptismal
character, it follows that the whole being of every Christian
has been definitely placed in the objective sacramental context
of the economy. In the proper sense of the word, for a Christian
there can be no grace extrasacramentally bestowed in: this life,
nor is there any prayer which is not sacramental. Grace is for
him totally and properly the grace of the Mass, the gratia
eucharistica. Once one is baptized, his whole life is character-
ized intrinsically by such cultic, religious meaning; he is
decidedly incorporated into the mechanism of the present
economy in order to play a positive role.

According to the objective mechanism of the present econo-
my of salvation, the chosen ones, the mediators are sanctified
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precisely through and in their cooperation with God for the
redemption of the world. Christians are indeed those whom
God has chosen and called to this position. Owing to this
vocation, we Christians are consecrated sacramentally ex opere
operato. Such habitual offering of the Mass, or cooperation,
has, of course, many diverse forms in the concrete. Besides
the essential and intrinsic division of the habitual-ontological
oblation into seven different forms according to the seven differ-
ent sacraments, there can be many accidental and extrinsic
divisions. In treating the res et sacramentum of Penance we
touched on one of these divisions, namely, the division into a
fruitful and an unfrustful oblation. This is the most important
division, which radically determines the whole being of the
sevenfold habitual oblation. The habitual oblation ought to
be, in itself, a fruitful participation in the Mass. We Christians
must respond with love to the invitation and call of divine love
and so realize this sacramental deputation in many possible
ways, making our oblation ever more truly fruitful. It can
now be clearly seen that the so-called spiritual offering of the
sacrifice of the Mass by a Christian is theologically nothing
other than an habitual-ontological oblation which a Christian
consciously offers with zeal and enthusiasm in an effort to
make his cooperation with Christ more fruitful.** Our calling
and election, in fact, according to its very intrinsic structure,
demands that we Christians are not only objectively conse-
crated but also personally sanctified and increasingly so.*®?

181 Cf, Jn. 4:23-24; Heb. 10:19-25. See P. Dabin, Le sacerdoce royal des fidéles
I (Paris, 1941); Y. M. J. Congar, Jalons pour une théologie dw laicat; B. Durst,
Das Wesen der Eucharistiefeier und des christlichen Priestertums (Rome, 1953),
esp. 185-187; Die Eucharistiefeier als Opfer der Gliubigen (Rottenburg, 1960), esp.
110-185. From recent studies see, for example, C. Schleck, “The Sacramental
Character of Baptism and Worship,” Readings in Sacramental Theology, 165-186,
esp. 173-183. The author correctly perceives the differences of the roles of the
celebrating priest and of the others. What we would expect from him is a treatment
of the problem in a more general and systematic way, without restricting the
discussion to the meaning of the baptismal character alone.

%2 On this point the moral theologians should be consulted. We must especially
mention, from recent studies, the work of J. Fuchs (De Sacramentis in Genere. De
Baptismo et Confirmatione, ed. 3, Romae, 1963). The author touches often on the
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This theory of the res et sacramentum affords us insight into
the intrinsic dynamism of the Christian vocation from objective
consecration to personal sanctification, which after growth and
maturation in this life must arrive at its consummation in the
beatific vision in the next life. Thus this ecclesial theory, which
as a systematic interpretation of the economy theoretically
founds the objectively consecrated state of us Christians in the
habitual-ontological priesthood and our responsibility for the
salvation of the world in an ardent response to God, has a very
great significance, especially in the present state of renewal
and progress of the Church of Christ through Vatican Council
II.

TosuivyukKl MIYAKAWA
Pontifical Urbanian University
Rome, Italy

doctrine of the res et sacramentum from the viewpoint of moral theology. Thought-
provoking also are the articles of K. Rahner on the res et sacramentum in F. X,
Armold-K. Rahner-V. Schurr-L. M. Weber (ed.), Handbuch der Pastoraltheologie
(Freiburg i. B.) I (1964), II/1 (1966), II/2 (1966). Cf. D. Tettamanzi, “ Sacra-
menti e diritto-dovere dell’apostolato dei laici,” La scuola cattolica 92 (1964), 19-46;
G. Diekmann, “ Two Approaches to understanding the Sacraments,” Readings in
Sacramental Theology, 9-11; A. Brunner, “ Kreuzesopfer und Messopfer,” Geist und
Leben 38 (1965), 39-49.



SACRAMENTAL CHARACTER: THE STATE OF
THE QUESTION

O

Council IT was to enable the Church to come to an

awareness of herself and her mission. The Council
made its fundamental theological statements on the Church in
terms of sacramentality and community. In doing so, it
reached back beyond the twelfth century to revive the broad
sense attached to the term “ sacrament ” before it was applied
exclusively to the seven principal liturgical rites and defined the
Church as a “kind of sacrament ” in Christ. For the Church is
a sign, the visible manifestation in the world of men’s union
with God and of their consequent union among themselves. At
the same time the Church is an instrument, the means through
which God achieves this communion. The Mystery of the
Church, the sacramental community of the People of God, dis-
closes the great depth and beauty of our life in Christ. “TIt is
now no longer I that lives, but Christ lives in me.” (Gal. 2:20)
The liturgy, an exercise of the priestly office of Jesus Christ,
is the summit towards which the activity of the Church is
directed.

The special sacrament-community orientation of Vatican II
theology invites renewed attention to the doctrine of the sacra-
mental character. For in the traditional sacramental synthesis
this instrumental participation in Christ’s priestly power and
mission is vitally involved in both the existential liturgical
action and in its continuing influence on the Christian soul.
The character is essential to every phase of the Church’s sacra-
mentality; it is a dynamic influence in whatever contributes
to the unity of all who believe and worship in Christ. In spite
of its high priority, especially for Thomistic sacramental theo-
logy, the role of the sacramental characters has yet to be given
its full evaluation in relation to the theological developments
of Vatican II.

, I \HE PRINCIPAL TASK assigned to Vatican Church

445
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The present article proposes merely to survey the state of the
question: it treats the development of the doctrine of the
sacramental character, both as to the fact and as to the
theological interpretation of the fact. What is immediately
at stake is the relevance of the Thomistic doctrine of the
sacramental character. But the problem has wider dimensions.
The character doctrine is integral to the Thomistic teaching
on the causality of the sacraments, on membership in the
Church, and on the distinction of powers and functions of the
hierarchical structure. It is not immediately clear how this
thesis fits into the biblical-pastoral theology of Vatican II, or
how it can be explained in terms of personalism and modern
phenomenological studies.

I Sources for the study of the sacramental character

A most complete bibliography on the sacramental character
is given by Pére Jean Galot." This covers not only the primary
medieval sources but also modern studies to the year 1955,
Since Galot’s work is readily available, it does not seem neces-
sary to include an extended bibliography for the period which
he covers. In the time since Galot’s publication, an extended
study of M.-J. Scheeben’s notion of the character has been
done under the direction of Louis Bouyer.? This thesis finds
the essence of the Church in the unity of Christians with Christ
and in the union existing among themselves through the sacra-
mental characters. In more recent times theologians have been
treating the character as part of their more general sacramental
studies as, for example, the works by Schillebeeckx and
Rahner.* An essay by Father Thomas Marsh in a publication

1 Jean Galot, S.J., La Nature du caractére sacramentel (Paris: Desclée de
Brouwer, 1955), 242 pp., bibliography p. 1-18.

2 B. Fraigneau-Julien, L’Eglise et le caractére sacramentel selon M.-J. Scheeben
(Paris: Desclée de Brouwer, 1958), 292 pp. Cf. also F. S. Pancheri, Il Pensiero
Teologico di M. J. Scheeben et 8. Tommaso (Padua, 1956); Louis Bouyer, “ Ou
en est la théologie du Corps mystique? ” Recherche de Science Religieuse, (1948);
N. Ochmen, “Lecclésiologie dans la crise,” Questions sur I'Eglise et son unité,”
Irenikon (war edition), pp. 1-11; C. Lialine, “ Une étape en ecclésiologie, Re~
flexions sur 'encyclique Mystici Corporis,” Irenikon (1946-47).

8 E. Schillebeeckx, O. P., Christ the Sacrament of the Encounter with God (New
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of the Maynooth Summer School papers of 1963 is the most
up-to-date summary of the character in English* In 1963,
Father G. J. Connolly, S. M., published a dissertation on the
Sacramental Character in Five Famous Medievals® Reference
should be made to the biblical studies of Father Benoit and the
patristic work of Father Thomas Camelot for the specific ex-
emplification of the baptismal character.® Father Galot has a
short article on the layman’s role in the Church as developed
out of the sacramental doctrine of the character in Theology
Digest.”

II The factual reality of the sacramental character

For four centuries the dogmatic textbooks have been content
to establish the existence of the character from positive sources
dating from the twelfth century. The factual reality of the
sacramental character was said to be certain, de fide catholica
at least, from a letter of Pope Innocent II1? from the Council
of Florence® and from the Council of Trent. The Council of

York: Sheed & Ward, 1963), p. 153-171; K. Rahner, S.J., The Church and the
Sacraments, Quaestiones Disputatae (New York: Herder and Herder, 1963), no.
9, p. 88.

* Thomas Marsh, “ The Sacramental Character,” Sacraments, the Gestures of
Christ, ed. Denis O’Callaghan (New York: Sheed & Ward, 1964), pp. 109-138,

® G. J. Connolly, S. M., Sacramental Character in Five Famous Medievals (Rome,
1963).

¢ A. Benoit, Le baptéme chrétien au second siécle (Paris, 1953); J. de la Potterie,
“L’Onction du chrétien par la foi,” Biblica (1959), 40, 1, pp. 15-22; for patristic
study, Thomas Camelot, O.P., Spiritualité du baptéme (Paris: Editions du Cerf,
1960), pp. 201-236. For the systematic treatment of the character of baptism, cf.
Emmanuel Doronzo, O. M. 1., De Baptismo et Confirmatione (Milwaukee: Bruce,
1947), pp. 78-95.

"J. Galot, 8.J., “The Sacramental Character,” Theology Digest, XI, 8,
(Autumn 1963), pp. 175-180.

® “ Tunc ergo characterem sacramentalis imprimit operatio, cum obicem voluntatis
contrariae non invenit obsistentem.” (Letter of Pope Innocent III, “Majores
Ecclesiae causas,” Cf. Denzinger-Bannwart, Enchiridion Symbolorum Definitionum,
et Declarationum de Rebus Fidei et Morum. Fribourg, ed, 26, Umberg-Rahner, n.
411.)

° “ Inter haec sacramenta tria sunt: baptismus, confirmatio et ordo, quae char-
acterem, id est, spirituale quoddam signum a ceteris distinctivum, imprimunt in
anima indelible. Unde in eadem persona non reiterantur. Reliqua vero quatuor
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Trent defined: “If anyone shall say that in three sacraments,
scil., Baptism, Confirmation and Holy Orders, a character is
not imprinted on the soul, that is, a certain spiritual indelible
sign, whence they cannot be repeated, let him be anathema.” *
The definition of Trent established five points as pertaining
to faith: 1) there are sacramental characters; 2) three sacra-
ments, Baptism, Confirmation and Holy Orders, imprint char-
acters; 3) the character is subjected in the soul; 4) the char-
acter is spiritual; and 5) the character is indelible. Nothing
directly concerning the specific or essential formality of the
character has been pronounced by the magisterium of the
Church. But the Catechism of the Council of Trent, it may
be noted, is cited as favoring the Thomistic opinion that the
character is to be placed in the species of power or potency.
The Catechism states that by the character “ one is deputed to
divine worship or rendered fit to receive or to give sacred
things.” **

The above could be described as the state of the question
immediately prior to Vatican Council I1. The Church has made
no further pronouncements on the sacramental character since
Trent, although she continues to make reference to the presence
of the characters.** The Constitution on the Church of Vatican
II states: “Incorporated into the Church through baptism,
the faithful are consecrated by the baptismal character to the
exercise of the cult of the Christian religion.”*® It is note-
worthy, however, that when the Council describes the effects
of baptism in the Decree on Ecumenism, it does not use the

characterem non imprimunt, et reiterationem admittunt.” (Council of Florence, in
“ Deecr. pro Armenis,” Denz. 695).

19 Council of Trent, Sess. 7, can. 8, de sacramentis in genere, Denz. 852.

11 Catechism of the Council of Trent, ch. 1, p. 2, q. 25. Cf. Doronzo, De
Sacramentis in Genere (Milwaukee: Bruce, 1946), p. 261.

12 For example, Pope Pius XII in the encyclical Mediator Dei says that baptized
Christians offered the Eucharist “ in virtue of the character that is engraved, so to
speak, on their souls.” Paul Palmer, S.J., Sacraments and Worship, Sources of
Christian Theology (Westminster, Md.: Newman Press, 1955), I, p. 212.

12 Constitution on the Church, no. 11, trans. in The Documents of Vatican II,
Walter J. Abbott, S.J., Gen. Ed. (New York: America Press, 1966), p. 28.
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word character. Yet it makes clear reference to incorporation
with Christ, rebirth in the divine life and to ““a sacramental
bond of unity linking all who have been reborn ’; but nothing
is said about a reality which is spiritual and indelible in the
soul.*

In the light of today’s ecumenical trends, it would seem
that new studies concerning the factual reality of the character
are needed. The definition of Trent was occasioned by the
denial of Luther and the reformers.”® Calvin denied altogether
the doctrine of the character on the grounds that it was un-
biblical and unpatristic.’®* The doctrine of the character is
foreign to Protestant thinking today; it is not likely that
the current presentation of the biblical doctrine of the seal
(sphragis) or the Augustinian teaching of the military brand
will gain wide acceptance in Protestant circles.

Marsh’s essay, which closely parallels Galot’s, tries to estab-
lish the biblical basis for the character through a study of the
Greek word sphragis or seal. He traces the use of the word to
Job 9:7 and Daniel 9: 24 and finds a sealing in the New Testa-
ment (of Christ) in John 6:27, (of Christians) in Apoc. 7:2-4.
St. Paul Eph. 1:13, 4:30; IT Cor. 1:22 are developed to show
that, although the biblical doctrine of the seal is “ much too
general,” it is “ nevertheless a source of great significance for
character theology.” ™

Manualists and sacramental theologians have been almost
unanimous in their attempts to found the biblical basis of the

4 Decree on Ecumenism, no. 22, The Documents of Vatican 11, op. cit., p. 364.

15 “ Quantum ergo e Scripturis docemur, cum ministerium sit, id quod nos
sacredotium vocamus, prorsus non video, qua ratione rursus nequeat laicus fieri
semel sacerdos factus, cum a laico nihil differat, nisi ministerio. . . . Nam com-
mentum illud caracteris indelibilis, jam olim irrisum est. Concedo ut caracterem
hune Papa imprimat ignorante Christo.” Luther, De captivitate babylonica, De
sacr. ordinis, t. ii, p. 299. Cf. P. Pourrat, V. G., Theology of the Sacraments (St.
Louis: Herder, 1930), p. 205.

18 ¢ Quod de charactere indelibili fabulantur, ex eadem (indoctorum monachorum)
prodiit officina: nam veteribus hoe ignotum fuit, et magis consentaneum est
incantationibus, magicis, quam sanae Evangelii doctrinae. Eadem ergo facilitate
repudiabitur, qua excogitatum fuit.” Calvin, Antidotum concilii Tridentini, ad sess.
VII, can. 9, cf. Pourrat, op. cit., p. 206.

17 Marsh, op. cit., pp. 110-118: Galot mentions also Rom. 4:11, op. cit., pp. 22-28.
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sacramental character on the single notion of the sphragis.
The consequent attempts to integrate the theology of the
sacramental characters into ecclesiology have not been satis-
factory. Pére LeGuillou writes: “ To found the theology of the
Church on the character, however, is to give it a valid but at
the same time excessively narrow basis, and testifies to the
general uneasiness of Catholic theologians when faced with the
Thomistic synthesis.” *®

There is need for a broader development of the sacramental
character theology which will relate it more directly with the
Pauline notion of the Body of Christ and the corporate person-
ality concept of Isaiah’s Servant of Yahweh. The identity of
Christians with the physical body of Christ is unique and much
more than the union of members of a society with the governing
authority and with each other.”* When the Pauline teaching of
incorporation into Christ and his priesthood is seen as a con-
figuration to Christ which implies a permanence, the biblical
foundations of the Thomistic development of the sacramental
character are more clearly seen.

When St. Thomas uses the texts about the sphragis (in III,
q. 63 he uses all the texts referred to by Marsh), he is not
attempting to establish the existence of sacramental characters
through these passages. Rather, a reading of the Summa
question will establish quite easily that he is using the image
of sphragis to describe the manner of the Christian’s incorpora-
tion into or, in the more scholastic terminology, configuration
to Christ. The participation or configuration about which St.
Thomas is talking in reference to the character is always in the
efficient order. The Christian is initiated into the likeness of
Christ by the characters in order to worship in and through
Christ.

The sacramental character is a certain participation of the priest-
hood of Christ in his faithful, so that, namely, just as Christ has the

¥ M. J. LeGuillou, O.P., Christ and the Church (New York: Desclée Co.,
1966), p. 362,

1 Ct. John L. McKenzie, S.J., Dictionary of the Bible, (Milwaukee: Bruce,
1965), “Body,” pp. 100-102; “ Servant of the Lord,” pp. 792-794.
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full power of a spiritual priesthood, so his faithful share some
spiritual power in regard to the sacraments and those things which
pertain to divine worship. And it is on this account also that it does
not belong to Christ to have a character, but the power of his
priesthood is compared to the character as that which is complete
and perfect to some participation of it.?°

What has been said about the usual Catholic approach to the
biblical basis of the character is carried over to patristic studies
also. “Turning now to the Fathers, we find that the early
patristic teaching relevant to the character is again concen-
trated on the seal.” ® Marsh and Galot, as well as Pourrat and
Daolger 2* before them, present the development of the doctrine
for the first eleven centuries as the history of the sphragis or
seal. The writers of the first three centuries associated the seal
with the sacrament of baptism, and later it was applied to
confirmation. With some of the Greek Fathers, sphragis be-
came another name for baptism. Galot makes the point that
the Fathers, particularly the Alexandrians, see the seal as a
sign of aggregation to the community and a transforming
mark.?® He finds no support for the characters as a power for
worship and explains this from the fact that the Fathers did
not connect the character with Holy Orders. The scholastic
teaching on the character as a cultal power, he believes, prob-
ably comes through Pseudo-Dionysius.”* The distinction for
them between the seal and grace was not an explicit question.
Nevertheless, Father Leeming says: “ Not a single Father or
ecclesiastical writer can be cited as clearly stating that the seal
can be lost, while many state clearly that grace can be lost;
many say explicitly that the seal is indestructible.” **

2% St. Thomas Aquinas, Summa Theologize (Rome: Marietti, 1948), III, q. 63.
a. 5.

2t Marsh, op. cit., pp. 118-14; cf. also Galot, op. cit., pp. 28-36, “ The sphragis
in the patristic epoch; ” Camelot, op. cit., “ L'Onction et le Seceaw,” pp. 200-235,
contains copious references from the Fathers on the character of baptism as a seal.

22 P, J. Dolger, Sphragis, eine alichristliche Taufezeichnung, (Paderborn, 1911).

2% Galot, op. cit., p. 29.

2 Ibid., p. 32.

# B, Leeming, Principles of Sacramental Theology (London, 1956), quoted by
Marsh, op. cit., p. 116.
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Augustine is the first author to use the term “ character ” in
connection with baptism, although he did not abandon the use
of “ signaculum.” Pourrat gives several quotations from the
Doctor of Grace which point the way to a distinction between
character and grace, but Augustine does not develop the char-
acter much beyond the earlier Fathers.** He strongly empha-
sized, however, that the character seals one as belonging to
Christ and the Church. Historians note complete lack of
interest in the character from after Augustine to the early
scholastics. Galot has traced this history in his study of the
character.”” Briefly, the development was as follows: a change
took place toward the end of the twelfth century with Peter
Lombard, i. e., the permanent inward effect distinct from grace
is clearly called a character; the character was defined as
“holiness ” in William of Auvergne; the character as “ qualitas
passiblis” in William of Auxerre; the identification of the
sacrament as an effect and the distinction of various characters
in Roland of Cremona; the sacramentum et res of Hugh of St.
Cher; the configuration of the character as presented by
Alexander of Hales and others; St. Albert the Great’s early
teaching on the character as relation and later his change to
potency; St. Bonaventure’s doctrine, which was much like that
of Albert the Great; and the synthesis of St. Thomas.

With the twelfth century came the distinction of sacra-
mentum tantum, res et sacramentum and res tantum. With
Hugh of St. Cher, the character was seen clearly as an effect
produced by the external rite but mediating between the
external rite and the grace effect.®® With this distinction, the
way was prepared for the scholastic solutions on the nature of
the sacramental character.

In tracing the patristic references along the narrow lines of
the sphragis and character, historians of the sacramental char-
acter seem to have cut themselves off from the wider tradition
which could serve as the patristic basis for development of a

2 Pourrat, op. cit., pp. 227-234.
27 Galot, op. cit., pp. 63-146.
28 Galot, op. cit., p. 87.
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more ecumenical presentation. For example, St. Thomas’
doctrine of the character’s configuration to Christ or participa-
tion in the priesthood is seen in the doctrine of incorporation
into Christ in St. Justin Martyr,* recapitulation in Irenaeus,*
the image of God in Cyril of Alexandria ®* and the solidarity of
mankind with Christ in Gregory of Nyssa.*® St. Thomas and

2 St. Justin Martyr, Writings of St. Justin Martyr, trans. Thomas Falls, The
Fathers of the Church. (New York, 1948). Incorporation in Christ:
“ For what the Divine Spirit called through the prophet ‘ His robe’ are those
believers in Christ, in whom dwells the seed of God, namely, the Word.,” (I 4p.,
32)
“ An example of this is had in a human body: although it is made up of many
members, it is called, and is, one body. So also in the case of the people and the
Church: although they are many individuals, they form one body and are called
by one common name. Therefore, if I were to enumerate all the other Mosaic
precepts, my friends, I could show that they are types, symbols and prophecies of
what would happen to Christ and those who were foreknown as those who would
believe in Him. . . .” (Dial., 42)

“. . . the more we are persecuted, the more do others in ever increasing numbers

embrace the faith and become worshippers of God through the name of Jesus.
Just as when one cuts off the fruit-bearing branches of the vine, it grows again
and other blossoming and fruitful branches spring forth, so it is with us Christians.
For the vine planted by God and Christ the Redeemer is His people.” (Dial., 110)

3® Irenaeus, Ante-Nicene Christian Library, trans. Alexander Roberts, James
Donaldson (Edinburgh, 1884), V. Recapitulation:
“ It was necessary, therefore, that the Lord coming to the lost sheep, and making
recapitulation of so comprehensive a dispensation, and seeking after His own handi-
work, should save that very man who had been created after His image and like-
ness, that is Adam, filling up the times of his condemnation, which had been
incurred through disobedience.” (Adwversus Haereses, III, 23, 1)

3 Cyril of Alexandria:
“In his infinite wisdom he took upon himself our nature that he might communicate
to us his own.” (PG 72, 688B)

“ Tt was essential that he who always is should also be born according to the flesh
and thus take upon himself our nature so that we who were marked out for death
and damnation might abide in him who in taking on our nature at the same time
made us partakers of his own.” (PG 75, 1268C)

“The whole purpose of the mystery of the incarnation was that through his
becoming like us we might become like him.” (PG 72, 442C-446A)

32 Gregory of Nyssa:
“For as the principle of death took its rise in one person and passed on in
succession through the whole of humankind, in like manner the principle of the
resurrection-life extends from one person to the whole of humanity.” (Oratio
catechetica magna, Ch. XVI, LNPF, vol. 5, p. 489)

“Just in the same way as, in the instance of this body of ours, the operation of one
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the scholastics did not have the benefit of the rich sources of
the Greek Fathers, which we today possess; and the Greek
Fathers lacked the logical precision to distinguish sphragis from
grace. We are in a position today, however, to fuse the work
of each into a more acceptable doctrine on both grace and the
character.

To summarize: The factual reality of the sacramental char-
acter is more evidently a part of Catholic teaching from the
time of the Council of Trent; in order to overcome Protestant
opposition to this point of doctrine, the biblical and patristic
basis for the existence of the character needs to be developed
out of the broader base of incorporation and recapitulation. I
suggest that St. Thomas Aquinas’ sacramental principle of the
character’s configuration to Christ’s Priesthood is consistent
with this broader biblical view.** I am suggesting further that
much more of biblical and patristic doctrine de Christo Sal-
vatore and de Ecclesia Christi is relevant to the fact of sacra-
mental character than has customarily been indicated.

IIT The theological interpretation of the sacramental character

Having established the fact of the sacramental characters,
Catholic theologians pursue the question of the essential nature
of the character. To develop this phase of the discussion, one
must have recourse to scholastic philosophy and its technical
distinctions. Scholastic theologians have given conflicting re-
sponses to the nature of the character; each theologian has
developed an interpretation which fits his own peculiar system

of the organs of sense is felt at once by the whole system, as one with that member,
so also the resurrection principle of this Member, as though the whole of mankind
were a single living being, passes through the entire race, being imparted from the
member to the whole by virtue of the continuity and oneness of the nature.”
(Ibid., Ch. XXXII, p. 499)

58 Father Colman O’Neill's Meeting Christ in the Sacraments (Staten Island:
Alba House, 1964), presents St. Thomas’ sacramentology against the broad back-
ground of the Priesthood of Christ. The first chapter develops the Epistle to the
Hebrews, the Exodus and New Alliance of the People of God, the mystery of the
Temple and the Priesthood of Christ in himself and in Christians as mediating the
return of man to God. (Pp. 19-41)






























































































































































































































