The Seven Sacraments

Visible words of the Word made flesh

A patristic and Thomistic synthesis of sign, causality, grace, communion, and glory

Study instrument; not an official catechism, canonical opinion, or liturgical book. Scope, terms, and qualifications
appear in the terminal appendices.



Contents

1

0T o 4349 # 9O a w o p

[a—

The Sacraments of Initiation

1.1 The organism of the New Law . . . . . . . . ... ... .. .
1.2 Creation, Exodus, Pasch, and Pentecost . . . . . . .. .. ... .. ... ... .. ... .
1.3 The Paschal and Trinitarian grammar . . . . . .. .. .. ... L Lo
1.4 Baptism: Regeneration into the Paschal Body . . . . . ... ... ... ... ... ....
1.5 Confirmation: The Pentecostal Seal of Baptism . . . . . .. ... ... ... ... .....
1.6 The Eucharist: Sacrifice, Presence, Communion, and Pledge . . . . . . ... ... ... ..

The Sacraments of Healing

2.1 Why the baptized still need medicine . . . . . . . . ... oL oL oo
2.2 One history: sin forgiven, wounds borne, death overcome . . . . ... ... ... ... ..
2.3 Two medicines, one ecclesial subject . . . . . .. ... oL oo
2.4 Penance and Reconciliation . . . . . . . . .. .. L
2.5 The Anointing of the Sick . . . . . . . . ..

Sacraments at the Service of Communion and Mission

3.1 Two public states within one baptismal body . . . . .. .. ... ... ... ... .. ...
3.2 Head and Bride without competition . . . . . . . . .. ... L oL
3.3 Mission beneath the eschatological limit . . . . . . ... ... ... ... ... ... ...
3.4 Holy Orders: Apostolic Form for the Eucharistic Body . . . . ... ... ... ... ....
3.5 Matrimony: Creation Elevated into the Covenant of Christ and the Church

The Sevenfold Organism and the End of All Things

4.1 The Incarnation as sacramental grammar . . . . . . . . ... ... ...
4.2 Final causality: primary, secondary, and ultimateends . . . . . . . . . ... ... .....
4.3 Matter, sacramental form, and what is changed . . . . . . . . .. ... ...,
4.4 A sevenfold history of the one Pasch . . . . . ... ... ... ... .. .
4.5 The Eucharistic center is not a flat hierarchy . . . . . . ... ... ... ... ... ...
4.6 Characters, bonds, presence, and grace . . . . . . . . . .. ...
4.7 Validity, fruit, and the moral life . . . . . . . .. ... oo
4.8 The Church made by the sacraments she celebrates . . . . . . ... ... ... ... ...
4.9 FEast and West: one mystery, irreducible rites . . . . . . .. ... o oL
4.10 Sacraments and sacramentals . . . . . . ... Lo Lo L
4.11 Toward resurrection, judgment, and beatitude . . . . . . .. . . ... ...

References

Scope, Terms, and Qualifications

Metaphysical and Sacramental Lexicon . . . . . . . . . . . . . ...

The Seven-Sacrament Comparative Matrix

The Twenty-Four Catholic Churches and the Order of Initiation
Baptism at a Glance

Confirmation / Chrismation at a Glance

The Most Holy Eucharist at a Glance

Penance and Reconciliation at a Glance

Anointing of the Sick at a Glance

Holy Orders at a Glance

Matrimony at a Glance

O N

o]

14

22
22
23
23
24
30

36
36
36
37
37
42

49
49
50
51
52
53
53
53
54
54
55
55

55

58
59

60

61

62

63

64

65

66

67

68



1 The Sacraments of Initiation

One supernatural life: birth, strengthening, food

Baptism, Confirmation, and the Eucharist are not three religious milestones laid side by side. They are one
ordered initiation into the Paschal mystery: the font engrafts a person into the crucified and risen Christ; chrism
seals and strengthens that baptismal configuration by the Pentecostal Gift; the altar feeds the living member
with Christ himself and draws the whole organism into his self-offering. Their proximate effects differ because
one life must be born, brought toward mature operation, and sustained by food. Their final end is one: perfected
charity in the communion of the Trinity (CCC 1212; ST III, q. 65, a. 1).

1.1 The organism of the New Law

Aquinas adopts the analogy between bodily and spiritual life while refusing to make it the whole proof of the number
seven. Natural life has generation, growth, nourishment, healing from interior fault, healing from exterior debility,
public ordering, and propagation. The sacramental economy answers these conditions by Baptism, Confirmation,
Eucharist, Penance, Anointing, Orders, and Matrimony. Yet supernatural life is not simply another biological layer.
Its formal principle is grace; its governing virtue is charity; its Head is the risen Christ; and its terminus exceeds
every created proportion in the vision of God (ST III, g. 65, a. 1; I-11I, q. 62, a. 1).

The three initiatory sacraments therefore possess a genuine causal order. Baptism is the doorway because an
unbaptized person is not yet capable of receiving the Church’s other mysteries. Confirmation presupposes but does
not modify the baptismal character: it adds its own distinct character and perfects the baptized for public confession
and ecclesial combat. The Eucharist does not imprint another deputation because it gives the end toward which
deputation exists: Christ substantially present, offered and received, forming his members into one ecclesial body. In
Aquinas’s phrase, nearly all the other sacraments are completed in the Eucharist (ST III, q. 65, a. 3).

Initiatory act Created effect Christological and ecclesial direction

Birth from water A new creature receives sanctifying Death and resurrection with Christ;

and Spirit grace, faith, hope, charity, and the incorporation into the Church; capacity for
baptismal character. Christian worship.

Sealing with The baptized is strengthened by the Pentecost extends through the apostolic

chrism Holy Spirit and marked for a more Church; the baptized is distinctly strengthened
perfect public share in Christ’s mission. for public witness.

Eating the one The communicant receives Christ The baptized and sealed body is joined to the

Bread himself; charity and ecclesial unity are Head’s sacrifice and given a pledge of
increased. resurrection.

1.2 Creation, Exodus, Pasch, and Pentecost

The sensible signs gather the history of salvation rather than abandon it. Water is creation’s fertile deep, the flood’s
judgment and new beginning, Israel’s passage through the sea, water from the rock, Jordan, and the opened side
of Christ. Oil is royal, priestly, and prophetic consecration; its fragrance signifies the Spirit’s invisible diffusion
and the ecclesial body anointed in the Anointed One. Bread and wine are creation received through human work,
Melchizedek’s offering, manna and covenant sacrifice, wisdom’s banquet, Passover fulfilled, and the wedding supper
still to come. The signs are not arbitrary illustrations subsequently attached to grace. Christ assumes histories,
substances, bodily gestures, and words into actions fitted to what he causes.

Patristic mystagogy ordinarily moves across these layers without confusing them. The Mystagogical Catecheses
traditionally attributed to Cyril of Jerusalem take neophytes from the font through chrism to the Eucharistic table;
Ambrose reads creation, Exodus, Naaman, Christ’s Baptism, and the Passion within the baptismal water; Augustine
returns from the one Eucharistic bread to the ecclesial unity of many grains. Their typology depends upon a realism
of divine providence: the same Wisdom who orders creation and covenant brings their signs to fulfillment in the
incarnate Word and his Body.



1.3 The Paschal and Trinitarian grammar

Every sacrament is an action of the glorified Christ in the Holy Spirit toward the Father. The Father is first origin
and final end; the Son’s humanity is the conjoined instrument through which the Passion possesses saving efficacy; the
Spirit interiorly vivifies what the visible rite outwardly signifies. This order is neither three separate causal streams
nor an impersonal mechanism. The one divine operation reaches the creature according to the personal missions: the
Son is sent in flesh, the Spirit into hearts, and the adopted creature returns through the Son in the Spirit to the
Father (Gal. 4:4-7; ST 1, q. 43; III, g. 62, a. 5).

Aquinas consequently calls a sacrament memorial, demonstrative, and prognostic. It remembers the Passion as
meritorious cause; demonstrates grace presently effected; and foretells future glory. Initiation makes this threefold
time unusually visible: Baptism sacramentally buries and raises; Confirmation communicates the Spirit of the risen
Lord; the Eucharist is the memorial sacrifice in which the coming banquet is already pledged. Christian existence is
thus stretched between a definitive Pasch and an awaited manifestation: already configured, still being perfected;
already fed with immortality, still groaning for bodily redemption.

A teleological guardrail

The Eucharist is the sacramental end of initiation, but sacramental reception is not the absolute last end. Christ
present under the species orders the pilgrim Church beyond sacramental veils to face-to-face vision, when sign
yields to possession and God is “all in all” (1 Cor. 13:12; 15:28). The sacraments belong to the Church’s journey;
the charity they cause remains in the homeland.

1.4 Baptism: Regeneration into the Paschal Body

Baptism is the sacrament of faith and new birth in which Christ, through true water and the Trinitarian word, washes
a human person into his death and resurrection. It remits every sin and every punishment due to sin, gives sanctifying
grace and the infused virtues, incorporates the recipient into the Church, and imprints the baptismal character. It
is the necessary sacramental gate to Christian worship, ordered from its first moment toward Confirmation, the
Eucharist, and the unveiled life of the Trinity.

1.4.1 Water before the font: creation, judgment, passage, and promise

The baptismal water belongs first to God, not to religious invention. At creation the Spirit of God hovers over the
waters before light and ordered life emerge (Gen. 1:2). Water is therefore already capable of bearing two related
meanings: the unmastered deep from which no creature can rescue itself, and the fruitful element over which the
divine breath brings an ordered world. Baptism does not declare matter evil and escape it. The Creator takes a
creature he made, joins it to his word, and makes bodily washing the instrument of supernatural generation.

The flood adds judgment and new beginning. A violent world passes under water; Noah’s household is carried through
to a renewed earth under covenant and the sign of peace. Peter does not reduce the type to moral cleansing: the
ark’s deliverance corresponds to Baptism, “not as a removal of dirt from the body but as an appeal to God for a
clear conscience, through the resurrection of Jesus Christ” (1 Pet. 3:20-21). The contrast guards sacramental realism.
Baptism truly uses bodily water, yet its proper effect exceeds every physical power because the risen Christ acts
through it.

At the Red Sea, Israel is freed from bondage by passing through waters that overwhelm the oppressor. Paul calls this
a baptism “into Moses” in cloud and sea, then warns that sacramental privilege without persevering fidelity did not
save the rebellious (Exod. 14; 1 Cor. 10:1-12). The type thus joins objective gift and moral summons. The font truly
transfers dominion—from Adam’s solidarity to Christ’s—but the liberated person must walk toward the promised
inheritance rather than turn desire back toward Egypt.

Jordan continues the pattern. Israel crosses it into the land; Naaman descends seven times and rises cleansed; Elisha’s
iron rises from its depths; Ezekiel sees purifying water promised with a new heart and Spirit, and later a river flowing
from the temple to make the dead sea live (Josh. 3; 2 Kgs. 5; 6:1-7; Ezek. 36:24-28; 47:1-12). These events do not
independently predict every baptismal detail. Together they establish a providential grammar: descent and rising,
cleansing and adoption, judgment and mercy, Spirit and water, temple and life.



Circumcision supplies another covenant line. It marks incorporation, promise, and a people before the recipient can
choose his ancestry. Paul joins a circumcision “made without hands” to burial and rising with Christ in Baptism
(Col. 2:11-13). Baptism fulfills covenant incorporation by joining Jew and Gentile, slave and free, male and female to
Christ (Gal. 3:26-29). The analogy helps explain why divine gift can precede reflective choice in an infant: grace
creates belonging and summons the freedom it heals.

Figure Baptismal fulfillment Necessary guardrail

Creation’s waters The same Creator uses water and word The element has no autonomous magical
and Spirit for a new creation in the Spirit. power; its sacramental instrumentality comes
from Christ’s institution.

Flood and ark Sin is judged, a household is borne Peter distinguishes sacramental appeal and
through death, and a covenant world  resurrection from ordinary bodily washing.
begins.

Sea and Jordan Bondage is broken by passage; the Initiation is not final perseverance apart from
people enters covenant pilgrimage and faith, hope, charity, and obedience.
inheritance.

Circumcision and God marks a people, promises a new  Baptism extends adoptive filiation in Christ

prophetic washing heart, and joins water to the Spirit. across Jew and Gentile, slave and free, male

and female.

1.4.2 Christ enters the waters and opens his side

The sinless Son receives John’s baptism of repentance not because he needs cleansing, but to “fulfill all righteousness”
and identify himself with the people he will redeem (Matt. 3:13-17). The opened heavens, paternal voice, and
descending Spirit disclose a Trinitarian pattern that the final command will make explicit. The Fathers often say that
Christ sanctifies the waters by entering them. The statement is not a claim that every river became a sacrament
independently of ecclesial form; it confesses that the incarnate Word makes creaturely water apt to serve his saving
humanity.

Jesus tells Nicodemus that one must be born “of water and Spirit” to enter God’s kingdom (John 3:3-5). The dialogue
holds together gift from above and sensible means below. Natural generation cannot produce divine filiation, and
human effort cannot command the Spirit; nevertheless the promised birth is not an invisible conversion opposed to
water. John’s Gospel proceeds through living water, the healing pool, the washing of the disciples’ feet, and finally
the blood and water flowing from Christ’s pierced side (John 4; 5; 7:37-39; 13; 19:34). The side of the sleeping new
Adam gives the Fathers an image of the Church born in Baptism and Eucharist.

After the Resurrection the Lord sends the Eleven to make disciples of all nations, “baptizing them in the name of the
Father and of the Son and of the Holy Spirit,” and teaching obedience to all he commanded (Matt. 28:18-20). The
command supplies sacramental universality, Trinitarian form, ecclesial mission, and lifelong catechesis. Mark’s longer
ending joins Baptism and faith; Luke and Acts join repentance, forgiveness, the Spirit, and entry into the community.
No single text should be isolated from the Paschal whole. Christ institutes Baptism through his teaching, death,
resurrection, and commission; Pentecost makes the apostolic Church its ministerial body.

1.4.3 Apostolic proclamation: death, clothing, body, and bath

At Pentecost Peter answers convicted hearers: “Repent, and be baptized every one of you in the name of Jesus Christ
for the forgiveness of your sins; and you shall receive the gift of the Holy Spirit” (Acts 2:38). “In the name of Jesus”
identifies allegiance, authority, and the saving Lord; it need not be read as a surviving non-Trinitarian liturgical
formula set against Matthew 28. Acts repeatedly joins preaching, faith, water, household incorporation, and ecclesial
communion: Samaritans, the Ethiopian, Saul, Cornelius, Lydia’s household, the Philippian jailer’s household, and the
Ephesians enter through a visible apostolic act (Acts 8-10; 16; 19).

Romans gives the controlling Paschal ontology. Those baptized into Christ Jesus are baptized into his death, buried
with him, and raised so that they may walk in newness of life (Rom. 6:3-11). The rite does not stage an absent
drama as devotional theater. Christ’s once-for-all death remains historically unrepeatable, while its saving power



reaches this person sacramentally. The baptized is transferred into a new solidarity: dead to sin’s dominion, alive to
God, still obliged to yield bodily members as instruments of righteousness.

Paul adds complementary images. Baptism is clothing with Christ and abolition of covenant inferiority without
erasing creaturely embodiment (Gal. 3:27-29). In one Spirit all are baptized into one Body (1 Cor. 12:13). Christ
cleanses the Church “by the washing of water with the word” to present her holy and without blemish (Eph. 5:25-27).
Titus names a washing of regeneration and renewal in the Holy Spirit, poured out through Jesus Christ so that the
justified become heirs in hope (Titus 3:4-7). Hebrews speaks of enlightened Christians whose bodies are washed with
pure water; First John joins water, blood, and Spirit in testimony (Heb. 10:22; 1 John 5:6-8).

These images cannot be collapsed into a single metaphor precisely because Baptism causes a rich reality. It is bath,
birth, burial, resurrection, clothing, enlightenment, sealing, incorporation, nuptial cleansing, adoption, and Exodus.
The metaphors converge on a real change of relation and principle of life; none authorizes the claim that the external
rite is sufficient while its ecclesial and moral form is denied.

1.4.4 Eastern and Western Fathers at the one font

The Didache gives the earliest extra-biblical ritual directions: baptize in the triune name, preferably in living water,
otherwise in other water, and if sufficient water is lacking pour water three times upon the head (7.1-4). The hierarchy
of modes shows both reverence for immersion’s expressive fullness and a sober recognition that sacramental identity
does not depend on abundance. It is strong evidence for Trinitarian form and for pouring, not a complete theory of
validity.

Justin Martyr describes converts brought to water and regenerated “in the same manner in which we were ourselves
regenerated,” invoking Father, Son, and Holy Spirit (First Apology 61). He connects the bath to deliberate faith,
repentance, illumination, and Isaiah’s call to washing. His adult missionary setting should not be made into a denial
of infant Baptism; it shows how the Church initiates catechumens capable of hearing and choosing.

Irenaeus places regeneration within recapitulation: the Word who passed through every age sanctifies human life and
gives the Spirit who renews the creature (Against Heresies II1.17; V.15). Tertullian marvels that water, a simple
and abundant element, becomes the vehicle of so great a work after invocation of God, while insisting that the flesh
is washed so the soul may be cleansed (De baptismo 1, 4, 7-8). His later preference to delay certain baptisms is a
disciplinary judgment, not denial of baptismal regeneration.

Cyril of Jerusalem addresses the newly baptized as persons who went down into the water and in a figure were buried
with Christ, emerging into newness of life (Mystagogical Catecheses 11.4-7). He refuses both bare symbolism and
crude physicalism: the bodily action and saving reality are distinct yet united by divine promise. Gregory Nazianzen
calls Baptism gift, grace, anointing, enlightenment, garment of incorruption, bath of regeneration, and seal (Oration
40.3-4). His rhetoric registers the one effect under many scriptural aspects.

Ambrose reads the Spirit over creation’s waters, the flood, Red Sea, Marah, Naaman, and Christ’s Baptism as a
pedagogy toward the Milanese font (De mysteriis 3—4). Augustine’s anti-Donatist controversy supplies a decisive
causal clarification. Sacraments belong to Christ even when an unworthy minister handles them; the minister’s
sin may condemn the minister but cannot make Christ’s Baptism private property. “When Peter baptizes, Christ
baptizes; when Judas baptizes, Christ baptizes” summarizes the point (Tractates on John 6.7).

Augustine also defends infant Baptism as an apostolic ecclesial practice ordered to remission of original sin. The child
is presented within the faith of the Church and receives a sacrament whose objective gift precedes later personal acts.
This does not eliminate the need for catechesis; it establishes its ground. The baptized child must be taught to own
by living faith the identity first received as grace.

Witness Direct contribution East—West convergence Overreading excluded

Didache 7 Triune invocation; immersion One baptismal identity across A preference among modes is not
preferred; threefold pouring materially different applications a denial of the validity of pouring.
permitted where needed of water

Justin, Apology Regeneration, illumination, Water and faith belong to one His adult converts do not settle

1.61 repentance, and triune ecclesial initiation the separate question of infant
invocation subjects.



Witness Direct contribution East—West convergence Overreading excluded

Cyril, Real participation in Christ’s Paschal realism without “Figure” does not mean an empty

Mystagogical burial and rising through the material magic sign.

Catechesis 11 rite

Ambrose and Biblical typology; word Western hylomorphism grows  Ministerial objectivity neither

Augustine joined to element; Christ from patristic mystagogy and  excuses sacrilege nor makes
remains principal minister anti-Donatist Christology intention irrelevant.

1.4.5 DMatter and form: a washing determined by the triune Word

Aquinas asks what kind of sign can cause spiritual regeneration. Water is fitting because it cleanses, gives life, is
common and accessible, is transparent, and can signify burial by immersion (ST III, q. 66, aa. 3-4). Fittingness does
not mean natural necessity: God freely instituted this creature as sacramental matter. The remote matter is true
natural water; the proximate matter is its real application to the living body as washing. In the Latin rites immersion
or infusion must make water touch and flow. A damp gesture that cannot reasonably be called washing should not be
presumed valid.

The form determines this washing as the Church’s baptism into the triune name. In the 1962 Roman Ritual and the
current Latin rite the essential words are: N., ego te baptizo in nomine Patris, et Filii, et Spiritus Sancti—*“N., I
baptize you in the name of the Father, and of the Son, and of the Holy Spirit.” CCC 1240 gives this exact English
and the Eastern formula: “The servant of God, N., is baptized in the name of the Father, and of the Son, and of
the Holy Spirit.” In the Eastern celebration each invocation ordinarily accompanies an immersion and raising of the
candidate. Grammatical voice is not the source of validity; the ecclesial act must unite the person, washing, and three
divine Persons without changing the Church’s meaning.

Word and washing must form one moral act. Aquinas follows Augustine’s principle: “the word comes to the element
and it becomes a sacrament” (Tractates on John 80.3; ST 111, q. 60, a. 6). Words naming a non-Trinitarian creator,
redeemer, and sanctifier as mere roles, or formulas deliberately altered to “we baptize,” do not express the sacrament
entrusted by Christ. Pastoral kindness cannot cure invalidity by pretending a different sign is close enough; neither
should uncertainty be announced without careful investigation of what was actually done.

Constitution of Baptism

Sacramental matter: true natural water applied in a real washing. Capable subject: a living, unbaptized
human person. Formal cause: the ecclesially determined Trinitarian word makes the washing baptismal.
Principal efficient cause: the crucified and risen Christ acting in the Holy Spirit. Instrumental minister:
ordinarily an ordained minister, or in necessity any person with the Church’s intention. Intermediate effect:
the baptismal character. Primary proper end: purification from sin and new birth into adoptive filiation by
sanctifying grace. Subordinate effects: incorporation, remission of punishment, sacramental capacity, virtues,
and gifts. Ultimate end: God’s glory in persevering charity, resurrection, and vision of the Trinity.

1.4.6 Minister, subject, and intention

In the Latin Church the ordinary ministers are bishop, priest, and deacon; administration belongs especially to the
pastor and those entrusted with souls (CIC 861). In the Eastern Churches the presbyter is ordinarily the minister,
while a deacon may baptize according to the competent law in necessity rather than as the normal celebrant (CCEO
677). Ecclesial order matters: Baptism makes a visible member of a visible Body, so emergency capacity is never
permission to disregard parish, catechumenate, sponsors, records, exorcisms, profession of faith, or the other rites
when ordinary ministry is available.

Because Baptism is necessary as the gate of sacramental life, in necessity any person can baptize, including a
non-Christian or an unbaptized person, provided that true water and the Trinitarian form are used and the person
intends to do what the Church does (CCC 1256). The intention need not contain Catholic sacramental theory; it
must make this act seriously the baptism Christians perform, not theater, mockery, experiment, or a deliberately
different initiation. The minister pours water so it flows on the head if possible while pronouncing the formula as one



act. The fact, wording, person, date, and witnesses should be recorded, and omitted ceremonies supplied later; the
sacrament itself is never supplied again.

The subject is every living human person not yet baptized and only such a person (CIC 864). An adult must manifest
the will to receive, be instructed sufficiently, and be called to repentance; danger of death reduces the required
catechesis but not personal freedom or the sacrament’s identity. An infant receives validly through the Church’s faith
and is baptized on the founded hope of Catholic upbringing. The child’s lack of personal acts does not make the child
a non-person or grace a reward for understanding. Adult unbelief or attachment to grave sin can obstruct fruits that
require conversion even where the sacramental character is validly imprinted.

No dead body can be baptized. If life or death is genuinely doubtful, the rite may be conferred conditionally while
treating the person with reverence. Likewise, a person is not conditionally baptized merely because records are missing
or anxiety persists. Canon law requires serious investigation; only a prudent positive doubt that remains permits
conditional Baptism (CIC 845, 869). The USCCB Secretariat of Divine Worship’s 2020 Newsletter clarification gives
the English formula exactly: “If you are not yet baptized, I baptize you in the name of the Father, and of the Son,
and of the Holy Spirit.” The condition acknowledges that the first valid Baptism, if any, alone acts; it does not repeat
an indelible sacrament.

1.4.7 Sacramental operation and the hierarchy of ends

The outward washing with the word is the sacramentum tantum. The baptismal character is the res et sacramentum:
effected by the rite, it configures the person to Christ, incorporates into the visible order of Christian worship, and
remains even if grace is later lost. The res tantum is baptismal regeneration and sanctification—the complex of
remission, grace, virtues, gifts, adoption, and living ecclesial communion (ST III, q. 66, a. 1).

Two orders must not be collapsed. The threefold sacramental analysis distinguishes the outward sign, the abiding
intermediate reality, and the grace signified and caused; final causality distinguishes the governing good from effects
that unfold beneath it and from the common consummation of every sacrament. Thus the character is not one more
item alongside regeneration in a flat list, and “secondary” does not mean optional or merely accidental.

Ordered level Baptismal fulfillment Teleological status Controlling loci
Sacramentum True natural water is applied The sensible instrumental sign ST III, q. 66, aa. 1, 3-5; Trent,
tantum as a real washing while the signifies and causes what sess. VII, Baptism can. 2; CCC
Trinitarian word determines exceeds water’s natural power; 1239-1240.
it as Christ’s sacramental it is not itself the inward end.
act.
Res et The indelible baptismal This abiding sign-and-reality ~ ST III, q. 63, aa. 2-6; q. 66, a. 1;
sacramentum character configures and mediates between the rite and Trent, sess. VII, general can. 9;
deputes the person to its further fruit; it is not CCC 1272-1274.
Christian worship and sanctifying grace or a guarantee
remains even if charity is of perseverance.
lost.
Res tantum Inward justification: This is the reality signified and ST III, q. 66, a. 1; q. 69, aa. 1, 4;
remission of sin together caused through the washing Trent, sess. V, decree on original
with sanctification and and character; in an adult an  sin, no. 5; sess. VI, ch. 7; CCC

renewal by grace, infused obstacle can impede fruits that 1262-1266.
virtues, and the Spirit’s gifts. require conversion without
erasing a validly imprinted
character.
Primary proper Purification from every prior This twofold regeneration or ST III, q. 23, aa. 1-4; q. 65, a. 1;
/ proximate end sin and new birth into justification governs the other q. 69, aa. 1, 4; Trent, sess. V,
adoptive filiation: the old baptismal effects. Adoption no. 5; sess. VI, ch. 7; CCC 1213,
solidarity is cleansed and the names the filial form of the new 1262-1266.
same human creature is birth, not a merely external
made God’s child by status or a later optional fruit.
sanctifying grace.



Ordered level Baptismal fulfillment Teleological status Controlling loci

Subordinate Incorporation into Christ These are intrinsic ST III, q. 69, aa. 2, 5-7; Trent,
proper effects and the Church, remission of consequences and unfoldings of sess. VII, general cans. 6, 9; CCC
all punishment due to prior rebirth, not doubtful bonuses; 1263-1271.
sin, the virtues and gifts, they serve baptismal life and
and capacity for the its Eucharistic maturation.
remaining sacraments.
Common God’s glory in persevering The created sign and character ST I-II, q. 62, a. 1; ST III, q. 65,
ultimate end charity, bodily resurrection, remain ordered beyond a. 3; Trent, sess. VI, ch. 7; CCC
and face-to-face participation themselves: sacramental life 1129-1130, 1274.
in Trinitarian beatitude, reaches fulfillment when faith
toward which initiation gives way to vision and charity
passes through the is perfected.
Eucharist.

Adopted without ceasing to be a creature: the chalice analogy

By nature the recipient is and remains a human creature made in God’s image. Baptism raises that same person
from the order of creaturehood alone into the supernatural order of adoptive filiation: those born of God receive
power to become his children; the Spirit of the Son makes them heirs; and grace makes them “partakers of the
divine nature” (John 1:12-13; Rom. 8:14-17; Gal. 4:4-7; 2 Pet. 1:4). “Alone” concerns the order of participation,
not the unbaptized person’s human dignity or God’s prior love.

A better image than replacing a plate with a different cup is the same clay refashioned as a chalice. The
underlying material remains, while a new form and sacred ordering make it apt to receive and serve in a higher
way. Analogously, Baptism neither replaces human substance nor turns a creature into God by essence. Created
sanctifying grace interiorly perfects the soul with a participated likeness to the natural Son and makes filial life
actual, not merely possible; according to that grace the uncreated Trinity truly indwells, and the Holy Spirit
himself is given as uncreated Gift. The distinct character gives stable sacramental receptivity by deputing the
person to Christian worship and the other sacraments (ST I, q. 43, a. 3; ST I-11, q. 110, aa. 2-4; ST 111, q. 23,
aa. 1-4; q. 63, aa. 2-4; q. 69, a. 4; CCC 1265-1266).

The limit of the image is decisive. No physical clay is reshaped, grace is not a liquid, the uncreated Spirit
is not a created form, and the character is not sanctifying grace. The baptized “chalice” is not left empty
awaiting Confirmation: Baptism already gives adoptive life, divine indwelling, the infused virtues, and the Spirit’s
gifts. Confirmation will give a distinct character and a Pentecostal specification of strength, not the first divine
indwelling.

Removal of illness, death, concupiscence, or other temporal consequences is not Baptism’s ordinary proper effect.
Aquinas calls bodily healing an accidental miraculous effect, while the Catechism teaches that the temporal consequences
of sin remain as a summons to combat (ST III, q. 69, a. 8; CCC 1264).

Baptism forgives original sin and all personal sins, together with all eternal and temporal punishment due to sins
committed before Baptism. Nothing remains to be expiated for those sins. Concupiscence, bodily weakness, ignorance,
and death remain as consequences and field of combat; they are not guilt in one who does not consent. The baptized
receives sanctifying grace, faith, hope, charity, and the gifts of the Holy Spirit, becomes an adopted child and temple,
and gains capacity for the Church’s other sacraments (CCC 1262-1274; ST III, q. 69).

Incorporation is simultaneously Christological and ecclesial. No one is joined to a solitary Jesus detached from his
Body. Those who believe in Christ and are truly baptized possess a real though imperfect communion with the
Catholic Church; Baptism itself establishes a sacramental bond of unity among all who are reborn by it (UR 3,
22; CCC 1271). Yet Baptism is only a beginning ordered toward complete profession of faith, full incorporation,
and Eucharistic communion. That bond supports ecumenical recognition, but the prohibition of rebaptism rests on
Baptism’s indelible character and the Church’s law (CCC 1272; CIC 845). Neither claim makes ecclesial divisions
harmless or the fullness of Catholic communion superfluous.

The character is a gift and obligation. It deputes to Christian worship and makes the baptized capable of receiving the
other sacraments, but it also claims speech, body, work, suffering, and death for Christ. A person can contradict that
claim through sin without erasing it. Penance restores baptismal grace; Confirmation strengthens baptismal mission;



Orders gives some baptized members a new ministerial character; Matrimony sacramentally shapes the baptismal
vocation of spouses. The font is therefore origin, not a completed biography.

1.4.8 Necessity, desire, blood, and hope

Christ binds salvation to Baptism and commands the Church to baptize, yet God is not bound by his sacraments
(CCC 1257). Baptism of desire names the justifying grace given to an unbaptized adult who explicitly desires Baptism,
or whose supernatural faith and charity include at least an implicit desire, when sacramental reception is prevented
without fault. Baptism of blood names conformity to Christ in martyrdom before water Baptism. Neither is another
sacrament or imprints the baptismal character; both confess that the Pasch signified by Baptism is sovereignly
efficacious.

Aquinas distinguishes sacramental reception from the desire that can obtain the sacrament’s ultimate reality before the
sign, while maintaining the obligation to receive the sign when possible (ST III, q. 68, a. 2). Desire is not permission
to replace Baptism with private spirituality. Conversely, an account that treats God as unable to save where the
sacrament is impossible mistakes an instituted means for a limit on divine mercy.

For infants who die without Baptism, the Church entrusts them to God’s mercy and encourages hope; she has not
defined their salvation as known fact nor despair as doctrine (CCC 1261). This restraint should remain. The urgency
of infant Baptism follows Christ’s gift and the child’s capacity for grace, not speculation that presumes to map every
uncovenanted divine action.

1.4.9 From font to altar and heavenly river

The ancient sequence of initiation makes Baptism intrinsically prospective. The newly washed is anointed and sealed;
the adopted child is led to the Eucharistic table. Even where Latin discipline separates these celebrations in time,
their theological order remains. A Baptism planned with no intention of Christian formation, Confirmation, worship,
or Eucharist contradicts the gift’s finality even if the essential rite is not thereby automatically invalid.

The font also opens every later vocation. Penance is often called a laborious second plank after shipwreck because it
restores the grace of the first washing without repeating it. Anointing prepares the baptized body for its final passage.
Orders and Matrimony differently order baptismal holiness to ecclesial service and fruitfulness. Funeral rites return to
the baptismal garment and Paschal candle because the body once washed is sown in hope of resurrection.

Revelation’s river of the water of life flows from the throne of God and the Lamb through the heavenly city, nourishing
the tree whose leaves heal the nations (Rev. 22:1-5). The image does not imply another Baptism after death. It
unveils Baptism’s final cause: the created element gives way, but the life it instrumentally served flowers in immediate
communion. The baptized have passed through judgment in Christ, bear his name, see his face, and reign by received
light.

Baptism in the sacramental whole

From: creation’s waters, covenant passage, and the opened side of the new Adam. Through: Christ’s Pasch, true
water, the Trinitarian word, ecclesial intention, and the font’s character. For: remission, adoption, incorporation,
worship, and the living reception of every later sacrament. Unto: persevering charity, resurrection of the body,
and the river flowing from the throne of God and the Lamb.

1.5 Confirmation: The Pentecostal Seal of Baptism

Confirmation, called Chrismation in the Christian East, is the sacrament in which the risen Christ seals the baptized
with the gift of the Holy Spirit through sacred chrism and the Church’s determining word. It does not repair a
defective Baptism or merely certify personal maturity. It perfects baptismal configuration by an indelible character,
strengthens grace for worship and apostolic witness, and binds the confirmed more firmly to the Church whose
Eucharist is the end of initiation.



1.5.1 Oil, anointed offices, and the promised Spirit

Oil enters revelation as a creature of abundance, healing, beauty, strength, light, and gladness. It nourishes lamps,
soothes wounds, consecrates altars, and marks persons for received office. Israel’s priests are anointed for sanctuary
service; Samuel anoints Saul and David; prophets exercise a mission attributed to divine choice and Spirit (Exod.
28:41; 30:22-33; 1 Sam. 10:1-6; 16:1-13; 1 Kgs. 19:16). The material sign never creates a natural technique for
possessing God. It declares that capacity for covenant service comes from above.

The offices converge in the expected Anointed One. The royal shoot from Jesse bears the Spirit of wisdom,
understanding, counsel, might, knowledge, piety, and fear of the Lord; the servant is upheld by the Spirit to bring
justice; the herald is anointed to announce good news and liberty (Isa. 11:1-5; 42:1-4; 61:1-3). Joel promises that
the Spirit will be poured upon sons and daughters, old and young, servants and free. Ezekiel joins cleansing water, a
new heart, and God’s Spirit placed within the restored people (Joel 2:28-32; Ezek. 36:24-28).

These promises prevent two opposite errors. Confirmation is not a private spiritual upgrade detached from Israel,
office, and a corporate people. Nor is it an external enrollment whose Spirit-language merely decorates human resolve.
The biblical Spirit creates capacity for confession, worship, obedience, prophecy, endurance, and mission; the seal
claims the whole person for the Anointed One.

Christ is conceived by the Spirit, revealed under the Spirit at Jordan, driven by the Spirit into conflict, and announces
in Nazareth that Isaiah’s anointing is fulfilled “today” (Luke 1:35; 3:21-22; 4:1, 14-21). He possesses the Spirit without
measure and is himself the giver of living water (John 3:34; 7:37-39). Christians are anointed only in the Anointed:
sacramental chrism participates in his filial mission rather than distributing an impersonal spiritual substance.

1.5.2 Pasch and Pentecost: gift made ecclesial

At the Last Supper Jesus promises another Paraclete who will remain, teach, remind, bear witness, convict, guide,
and glorify the Son (John 14:15-17, 26; 15:26-27; 16:7-15). On Easter he breathes the Spirit for apostolic mission
and forgiveness; after Ascension the disciples await “power from on high” (John 20:21-23; Luke 24:49; Acts 1:4-8).
Pentecost is therefore not a correction of an unsuccessful Pasch. The crucified and risen Son pours out the Father’s
promise, makes the apostolic community public, and reverses Babel by a mission that unites without erasing tongues
(Acts 2:1-41).

The baptized chalice is already Spirit-filled

Pentecost is unrepeatable as an event of salvation history and continually communicated as ecclesial gift. Baptism
has already made the same creature an adopted child, temple of the Trinity, and living participant in divine life;
it gives sanctifying grace, the infused virtues, the Spirit’s gifts, and its own character (Rom. 8:14-17; Gal. 4:4-7;
CCC 1265-1266). Confirmation is therefore not the first “filling” of an empty vessel or the recipient’s first contact
with the Holy Spirit.

If the clay-and-chalice analogy is retained, Confirmation does not replace the chalice or confer its first capacity
for God. The risen Christ gives the already adopted and indwelt person a distinct confirmational character and
the same Spirit anew ad robur, in a full Pentecostal outpouring: baptismal grace is increased and specified for
mature public confession, worship, endurance, and mission (ST I, q. 43, a. 6; ST III, q. 72, aa. 1, 5-7; CCC 1285,
1302-1305). “Fullness” names qualitative perfection and ecclesial finality, not a divisible quantity of the Spirit; no
divine Person is poured like liquid, and Baptism was never deficient.

Acts supplies the clearest differentiation. Samaritans have received the word and been baptized, yet Peter and John
pray and lay hands upon them so that they receive the Holy Spirit (Acts 8:4-17). At Ephesus Paul discovers disciples
who know only John’s baptism; after Baptism in Jesus’ name, his laying on of hands is followed by the Spirit’s
manifest gifts (Acts 19:1-7). These narratives do not supply a complete later ritual manual, and the Spirit cannot be
imprisoned in one sequence: Cornelius receives charismatic manifestation before water Baptism (Acts 10:44-48). They
establish that baptismal washing, apostolic imposition, and Pentecostal strengthening can be distinguished within
one initiation. Luke’s “receive” must not be made to deny the Spirit’s baptismal work of regeneration; it identifies the
subsequent apostolic communication of Pentecostal strength and manifest gift.

Paul gives the language of anointing and seal: God establishes believers in Christ, has anointed them, put his seal upon
them, and given the Spirit in their hearts as first installment (2 Cor. 1:21-22). Christians are sealed with the promised
Spirit for the day of redemption (Eph. 1:13-14; 4:30). Hebrews includes “laying on of hands” among foundational



teachings beside Baptisms and resurrection (Heb. 6:1-2). No verse by itself proves every later determination of matter,
form, minister, and discipline; together they ground the Church’s recognition of a distinct apostolic sacrament.

New Testament Sacramental contribution Limit on inference

moment

Jordan and Jesus is the Spirit-bearing Anointed Christ’s unique messianic anointing is not

Nazareth One in whom all Christian anointing  simply identical with the Church’s later rite.
participates.

Easter and The risen Son pours out the promised The historical Pentecost is not sacramentally

Pentecost Spirit for ecclesial worship, forgiveness, repeated as though previously absent.
witness, and mission.

Acts 8 and 19 Baptism and an apostolic Acts describes different missionary situations
prayer/imposition for the Spirit are and is not an exhaustive ritual formulary.
distinguishable within one initiation.

Pauline seal texts Anointing, seal, first fruits, belonging, “Seal” is not reducible to emotion, charismatic
and final redemption form one manifestation, or administrative certification.

pneumatological grammar.

1.5.3 Patristic mystagogy: anointing after the bath

Tertullian describes the newly baptized emerging from the bath, being anointed with blessed unction, then receiving
imposition of the hand through blessing and invocation of the Holy Spirit (De baptismo 7-8). His sequence is valuable
because it distinguishes acts while preserving a single initiation. His comparison with Old Testament priestly anointing
is typological; it does not make Christian chrism a survival of Aaronic matter without Christological transformation.

Cyprian argues that those baptized must be presented to the Church’s rulers so that by prayer and imposition of the
hand they may receive the Holy Spirit and be perfected with the Lord’s seal (Epistle 73.9). His controversy concerns
the reception of persons baptized outside Catholic unity and includes judgments later disciplined by the Church’s
recognition of valid non-Catholic Baptism. The direct witness remains important: Baptism, apostolic ministry, hand,
Spirit, seal, and ecclesial communion are held together.

Cyril of Jerusalem tells the newly initiated that after coming up from the pool they were given chrism, becoming
sharers and companions of Christ the Anointed. The ointment is no longer “bare” after invocation, but a gift through
which the Holy Spirit sanctifies; forehead and senses are anointed for spiritual perception and combat (Mystagogical
Catechesis TI1.1-4). Cyril’s sacramental realism neither identifies the oil’s chemical substance with the Spirit nor
treats the anointing as visual instruction only. The creature remains oil and becomes an instrument of a divine effect.

Ambrose expounds a “spiritual seal” following the font and associates it with the sevenfold gift of Isaiah (De mysteriis
7.42-44; De sacramentis 111.2). He moves readily between apostolic seal, episcopal prayer, and the Spirit’s gifts.
Augustine likewise distinguishes birth by the Spirit from the ecclesial communication symbolized by laying on of
hands, while insisting that the Spirit’s charity and unity cannot be possessed against Christ’s Body. His anti-Donatist
principle applies: the gift is Christ’s, not a minister’s private holiness.

The East retains the immediate sequence with unusual clarity. Baptism is followed by chrismation with holy myron,
commonly at several parts of the body, and then Eucharistic Communion, including for infants. The priest ordinarily
chrismates with myron consecrated by the patriarch or bishop. The concentrated act of episcopal consecration of
myron preserves the apostolic and ecclesial bond even when the bishop does not personally anoint every neophyte.

In the West, the bishop’s presidency became more visibly reserved and the celebration often separated from infant
Baptism. This development protects a different sign of apostolic communion but can obscure initiation’s unity if
Confirmation becomes a graduation ceremony or voluntary supplement. East and West do not possess different
sacraments. Their disciplines distribute the common signs of font, apostolic seal, and Eucharistic completion differently.
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1.5.4 Why Confirmation is a distinct sacrament

Aquinas compares Baptism to spiritual generation and Confirmation to growth toward mature action (ST III, q. 72,
a. 1). The analogy concerns formal sacramental ends, not chronological psychology. An infant can receive Confirmation
validly because divine capacity is not measured by reflective age; an adult baptized and confirmed together does
not experience years of spiritual infancy between rites. Baptism gives being in Christ; Confirmation gives a new
sacramental deputation to confess and defend the faith as a public member strengthened by the Spirit.

The distinction appears most clearly in character. Baptismal character configures to Christ and makes a person
capable of Christian worship. Confirmational character presupposes that capacity and perfects it for a more mature
share in the Church’s confession and spiritual combat. “Perfects” means brings a potency toward fuller operation, not
repairs invalidity. Both characters remain if charity is lost; neither guarantees perseverance. Penance can restore
grace but never reimprints either seal.

Aquinas calls Confirmation necessary not as Baptism is necessary for salvation, but for the fullness and spiritual
strength proper to Christian life (ST III, q. 72, a. 1 ad 3; a. 8). Contempt for the sacrament can be sinful; lack through
impossibility does not imply that a baptized child or catechumen cannot be saved. This distinction of necessity of
means and necessity of precept prevents both minimization and panic.

1.5.5 Matter and form in Roman and Eastern rites

Sacred chrism is olive oil mixed with balsam in the traditional Latin discipline, consecrated by a bishop. Oil signifies
strengthening and diffusion; balsam’s fragrance signifies the good odor of Christ and preservation from corruption.
These fittingnesses illuminate what the Church does but do not naturally cause the Spirit. The Holy Spirit acts
through matter consecrated and used in Christ’s ecclesial sign.

In the 1962 Roman Pontifical the bishop extends hands over the candidates in a common invocation, then individually
anoints each forehead in the form of a cross while laying his hand upon the head and saying: Signo te signo Crucis, et
confirmo te Chrismate salutis. In nomine Patris, et Filii, et Spiritus Sancti. The exact historical English reproduced
here comes from the 1878 English edition of Joseph Deharbe’s catechism, no. 556: “I sign thee with the sign of the
Cross, and I confirm thee with the chrism of salvation, in the name of the Father, and of the Son, and of the Holy
Ghost.” The anointing by the minister’s hand and this determining form constitute the sacramental act; the common
imposition and surrounding rites belong to its liturgical integrity and should never be casually omitted.

Paul VI's Divinae consortium naturae determines the current Latin essential rite as anointing the forehead with
chrism, done by laying on the hand, with the words Accipe signaculum Doni Spiritus Sancti—“Be sealed with the
Gift of the Holy Spirit.” This current form must not be silently substituted into an exposition of the 1962 rite, nor
should the older form be represented as current Roman usage.

Byzantine Churches characteristically anoint forehead, eyes, nostrils, mouth, ears, breast, back, hands, and feet with
myron while saying at each anointing, “The seal of the gift that is the Holy Spirit.” (CCC 1300). Other Eastern
traditions possess their approved forms. Latin scholastic language about matter and form serves real comparison, but
the universal mystery must not be reduced to the external shape of one ritual book.
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Causal constitution of Confirmation

Material sign: episcopally consecrated chrism / myron applied in the approved anointing, with the hand as the
personal apostolic instrument. Form: the Church’s approved word of signing, confirming, and the Spirit’s Gift.
Principal cause: the risen and anointed Christ who pours out the Spirit. Instrumental minister: bishop or
qualified presbyter according to Church and law. Intermediate effect: confirmational character. Primary
proper end: Pentecostal strength or spiritual maturity for public confession and witness. Subordinate effects:
deepened baptismal grace, gifts, filiation, and ecclesial bond. Ultimate end: God’s glory in Eucharistic charity,
perseverance, and beatitude.

1.5.6 Minister: episcopal source and presbyteral participation

The bishop is the ordinary minister in the Latin Church (CIC 882). His personal anointing displays the confirmed
person’s bond with apostolic succession, the local Church, and the Church’s catholic mission. A presbyter validly
confirms only with faculty from universal law or competent grant. By law this includes the priest who baptizes a
person beyond infancy or receives a baptized person into full communion in the relevant circumstances; any priest has
the faculty for a person in danger of death (CIC 883). A deacon or layperson can never confirm.

Calling a priest an “extraordinary minister” must not suggest doubtful or second-class sacrament. Where faculty
exists, Christ validly confirms through him. Conversely, emergency cannot supply faculty to a deacon or layperson
because they lack the requisite sacramental order. The law’s concern is not clerical prestige but custody of an apostolic
sign.

In the Eastern Catholic Churches the presbyter is ordinarily the minister of Chrismation and normally confers it
with Baptism, using myron consecrated by the patriarch or bishop (CCEO 694-696; Orientalium Ecclesiarum 13-14).
To call every Eastern priest an exceptional substitute for a bishop would Latinize the East and misstate Catholic
discipline. The consecration of myron, liturgical commemoration of hierarchy, and communion of the presbyter with
his Church express the episcopal source.

1.5.7 Subject, disposition, age, and order

Every baptized, living, unconfirmed person can receive Confirmation (CIC 889). Outside danger of death, a Latin
recipient with the use of reason should be suitably instructed, properly disposed, and able to renew baptismal promises.
The sacrament should ordinarily be received in a state of grace; Penance fittingly precedes where grave sin is present.
A sponsor witnesses ecclesial continuity and helps the confirmed fulfill baptismal promises, but sponsor defects do not
become new sacramental matter.

The Latin canonical age is determined by law and competent authority; local practice has varied from the age of
discretion through adolescence, and some dioceses restore Confirmation before first Communion. No chosen age
belongs to the sacrament’s validity as though the Holy Spirit ratified psychological adulthood. Delaying solely to
retain adolescents converts grace into leverage and obscures the right of the baptized; conferring without formation
neglects the mission the sign creates.

Eastern infants are chrismated immediately after Baptism and receive the Eucharist according to their tradition.
Their reception makes clear that Confirmation is divine strengthening, not the candidate’s public vote to remain
Catholic. Later catechesis, personal profession, and accountable discipleship remain indispensable responses to a
gift already given. Latin separation makes explicit personal renewal and episcopal bond; it must still be interpreted
within the ontological order Baptism—Confirmation—Eucharist.

1.5.8 Sacramental operation and the hierarchy of ends

Confirmation increases and deepens baptismal grace: it roots divine filiation more deeply, unites more firmly to
Christ, increases the Spirit’s gifts, perfects the bond with the Church, and gives special strength to spread and defend
the faith by word and action without shame at the Cross (CCC 1302-1305). “Defend” includes coherent holiness,
patient reason, martyrial endurance, works of mercy, and public truth; it does not bless aggression or substitute
temperament for charity.
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The seven gifts are stable dispositions by which the person becomes docile to divine motion: wisdom, understanding,
counsel, fortitude, knowledge, piety, and fear of the Lord (Isa. 11:2-3; ST I-II, q. 68). They perfect the virtues under
the Spirit’s initiative. They should not be confused with extraordinary charisms distributed diversely for service, still
less with predictable emotional sensations. A quiet Confirmation can be fully fruitful; a vivid experience is no proof
of sacramental validity.

In the causal and significative order, the outward anointing and word are the sacramentum tantum; the character
is the res et sacramentum; and strengthened baptismal grace for public confession and witness is the res tantum.
Mission is the ecclesial finality and obligation flowing from that character and grace, not a separate habit infused
alongside them. The forehead fittingly bears the sign in the Roman rite because confession becomes public: the
Christian who once received the cross within the baptismal rite is now marked to profess it without shame (ST III,
q. 72, a. 9). Eastern anointing of many senses displays the same total claim with greater bodily amplitude.

The ontological order of sign, character, and grace is related to but distinct from the order of ends. The first says
what is outwardly enacted, what abiding reality is effected and still signifies, and what inward grace is given. The
second says what Confirmation principally perfects, which genuine effects serve that perfection, and where the entire
operation finally tends.

Ordered level Confirmational Teleological status Controlling loci
fulfillment

Sacramentum Consecrated chrism / myron The anointing and word form ST III, q. 72, aa. 2-4; Trent,

tantum is applied by the minister’s the visible instrumental sign; sess. VII, Confirmation can. 2;
hand with the Church’s neither oil’s natural properties CCC 1290-1301.
approved word of sealing in  nor a private gesture gives
the Spirit. Pentecostal strength.

Res et A distinct indelible character This sign-and-reality remains ST III, q. 72, aa. 5—6; Trent,
sacramentum configures the baptized to when charity is lost and sess. VII, general can. 9; CCC
Christ and deputes the signifies the strengthened grace 1304-1305.

person for public confession it is ordered to bear; it is not
and ecclesial worship. emotion, charisma, or achieved
maturity.

Res tantum Baptismal grace is increased This inward grace is the ST III, q. 72, aa. 1, 7; Trent,
and specified as spiritual sacrament’s proper reality; its sess. VII, general cans. 6, 8; CCC
strength: the Spirit perfects mature operation requires no  1302-1305.
gifts, filial conformity, particular feeling and bears
ecclesial communion, and fruit according to disposition.

readiness for mission.

Primary proper Pentecostal strengthening to Witness is not a detachable ST III, q. 72, aa. 1, 5, 7; Trent,
/ proximate end the “perfect age” of spiritual pastoral theme but the special sess. VII, Confirmation can. 1;
life: fortitude for confessing, effect governing Confirmation’s CCC 1285, 1303-1305.
spreading, and defending the character and grace; charity
faith publicly in word and determines its manner.

deed.
Subordinate Deeper divine filiation and  These intrinsic effects nourish ST III, q. 72, a. 7; Trent, sess. VII,
proper effects union with Christ, increase  and specify the principal general can. 6; CCC 1303-1305.

of the Spirit’s gifts, firmer strengthening; “secondary”
ecclesial bond, and stability neither makes them optional

for worship, service, nor reduces them to contingent
endurance, and mission. feelings or extraordinary
charisms.
Common God’s glory in persevering The seal serves a pilgrim ST I-1, q. 62, a. 1; ST III, q. 65,
ultimate end charity and full conformity = vocation whose terminus is not a. 3; Trent, sess. VI, ch. 7; CCC
to the Anointed in beatitude, public effectiveness but 1129-1130, 1305.
approached ecclesially possession of God with the

through Eucharistic worship perfected Body of Christ.
and mission.
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1.5.9 Eucharistic and eschatological finality

Confirmation tends to the Eucharist. The Spirit configures a member not for isolated activism but for the Body’s
offering and communion. At Mass the confirmed exercises baptismal priesthood by joining prayer, labor, suffering,
and praise to Christ’s sacrifice; receives the same Christ whose Spirit gives mission; and is sent from the altar into
witness. Confirmation without Eucharistic life becomes a seal contradicted by practice.

Its inter-sacramental relations are organic. Baptism supplies subject and first character. Fucharist is initiation’s
summit. Penance restores the charity required for fruitful mission. Anointing strengthens the Spirit-sealed member
amid illness. Orders serves the apostolic communication of the gift and the Eucharistic Body it builds. Matrimony
requires spouses to witness and transmit faith in a domestic Church. The same Spirit diversifies vocation without
fragmenting Christ.

Revelation seals God’s servants before tribulation and depicts those bearing the Lamb’s and Father’s name (Rev.
7:2-4; 14:1; 22:4). These apocalyptic seals are not simple one-to-one ritual descriptions, yet they reveal Confirmation’s
final horizon. The Spirit’s pledge tends toward full possession; public confession tends toward the Lamb’s victory;
chrism’s fragrance tends toward a city filled with divine glory. In heaven sacramental anointing ceases, but the person
perfected through its grace belongs wholly and joyfully to the Anointed.

Guardrails for teaching and pastoral use

Confirmation is not Catholic graduation, a repeat of Baptism, the first gift of the Spirit, a guaranteed emotional
event, or an adolescent’s self-created membership. A priest needs faculty; a deacon or layperson can never confer
it. The Latin bishop and Eastern presbyter do not represent rival sacraments. Separation in time must not
obscure one initiation, and immediate infant Chrismation must not be mistaken for absence of later catechesis
and personal conversion.

Confirmation in the sacramental whole

From: royal, priestly, and prophetic anointing and the Father’s promise of the Spirit. Through: the Pasch,
Pentecost, apostolic ministry, chrism, hand, and word of sealing. For: perfected baptismal deputation, gifts,
fortitude, ecclesial communion, and missionary charity. Unto: the Eucharistic offering of a mature Body and
the final sealing of the servants who see God and the Lamb.

1.6 The Eucharist: Sacrifice, Presence, Communion, and Pledge

The Most Holy FEucharist is the sacrament in which the one sacrifice of Christ is made sacramentally present and
offered under the species of bread and wine; by consecration their whole substances become his Body and Blood while
the sensible species remain. Christ, whole and entire, is the res et sacramentum; union in charity with Christ and his
ecclesial Body is the further res. Because it contains the author of grace himself, the Eucharist completes initiation,
gathers every sacrament toward the Pasch, and pledges bodily resurrection and the wedding supper of the Lamb.

1.6.1 Creation offered back: bread, wine, altar, and banquet

Bread and wine begin as created gifts and humanly cultivated fruits. Grain is gathered, broken, mixed, and baked;
grapes are harvested and pressed. Their production joins earth, weather, time, intelligence, labor, and community.
The Eucharist therefore does not descend as an escape from creaturely mediation. The incarnate Son receives creation
through thanksgiving and returns it to the Father as bearer of his own self-gift. Nature is not annihilated but taken
beyond every native potency by divine conversion.

Abel’s acceptable first fruits and Noah’s altar place thanksgiving and sacrifice near humanity’s beginnings (Gen.
4:3-5; 8:20-22). Melchizedek, priest of God Most High and king of Salem, brings bread and wine and blesses Abram
(Gen. 14:18-20). Hebrews’ principal use of Melchizedek concerns Christ’s eternal priesthood, not a simplistic identity
between the Genesis offering and the Mass; patristic tradition nevertheless rightly sees bread, wine, priesthood,
blessing, and peace converging providentially toward the Eucharistic King.

Passover gives the controlling covenant pattern. An unblemished lamb is slain, its blood marks deliverance from
death, its flesh is eaten, and the memorial makes the saving act liturgically present to later generations (Exod. 12).
Israel then passes through the sea and receives manna in the wilderness. At Sinai sacrifice, proclaimed word, blood,
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assent, and a meal before God ratify covenant communion (Exod. 16; 24:3-11). The Eucharist fulfills these without
becoming one more annual rescue: Christ is Lamb, liberating blood, true food, covenant mediator, and leader of the
final Exodus.

The bread of the Presence remains before the Lord; cereal and wine offerings join Israel’s worship; the peace offering
culminates in a sacred meal (Lev. 2; 7; 24:5-9). Wisdom sets a table and summons the simple to eat her bread
and drink her wine; Elijah is strengthened by bread for a journey beyond his strength (1 Kgs. 19:4-8; Prov. 9:1-6).
Malachi foresees a pure offering among the nations from rising to setting of the sun (Mal. 1:11). The Fathers read
this catholic sacrifice in the Church’s Eucharist. The prophecy’s moral demand remains: a pure offering cannot be
invoked to excuse contempt for the poor, faction, or idolatry.

Old-covenant Christological fulfillment Eucharistic realization Limit on the type

sign

Melchizedek’s Christ is royal priest by The Church offers bread and Hebrews emphasizes person and

bread, wine, indestructible life, not wine that Christ converts into priesthood; Genesis alone is not a

priesthood, and Levitical descent. his sacrificial presence. complete Eucharistic rite.

blessing

Passover lamb  Christ the unblemished His Body is eaten and covenant The Mass neither kills Christ

and blood Lamb passes through death Blood received in memorial again nor merely reenacts an
and liberates from sin. sacrifice. absent event.

Manna and The Father gives the true Pilgrims receive food Israel’s recipients still died; the

water in the Bread from heaven and containing the risen Lord and a Eucharist bears fruit only in

wilderness living water in the Spirit. pledge of immortality. living communion.

Sinai sacrifice The Son mediates the new  Word, consent, sacrifice, Blood, Communion cannot be severed

and banquet covenant by obedient and ecclesial meal form one from covenant obedience and
self-offering. liturgical act. reconciliation.

1.6.2 Signs multiplied and discourse in Capernaum

Jesus’ table ministry already reveals messianic abundance, mercy toward sinners, and the danger of receiving fellowship
without conversion. At Cana he gives superabundant wine as the first sign of nuptial glory; in the wilderness he
multiplies loaves, gives thanks, breaks, and distributes through disciples (John 2:1-11; 6:1-15; Mark 6:30-44). The
signs are not proofs by resemblance alone. They disclose the identity and authority of the giver whose hour will
convert wedding joy and wilderness food into the gift of his Paschal flesh.

John 6 moves from sign to faith and from faith to eating. Jesus is the true bread because he comes from the Father
and gives life; unbelief cannot be cured by material appetite. Yet the discourse intensifies rather than retreats: the
bread he will give is his flesh for the life of the world; his flesh is true food and his blood true drink; the one who eats
and drinks abides in him and will be raised on the last day (John 6:32-58). Spirit and life do not cancel flesh. In
John, the Spirit makes Christ’s life-giving flesh available; a merely carnal understanding would imagine ordinary torn
flesh apart from Paschal gift and sacramental mode.

Many disciples withdraw, while Peter remains because Jesus has the words of eternal life (John 6:60-69). Eucharistic
faith is therefore neither credulity about appearances nor mastery of a mechanism. It trusts the incarnate Word
precisely where senses report bread and wine and divine speech gives a deeper judgment. The promise of resurrection
shows the final cause: Eucharistic eating joins the mortal body to the risen flesh of the Son.

1.6.3 The Supper interprets the Cross

The Synoptic Gospels and Paul transmit the institution in four closely related accounts (Matt. 26:26-29; Mark
14:22-25; Luke 22:14-20; 1 Cor. 11:23-26). Jesus takes bread, blesses or gives thanks, breaks, gives, and says it is his
Body given “for you.” Over the cup he identifies his Blood of the covenant, poured out for many for remission. He
commands, “Do this in memory of me,” and points toward the kingdom’s future banquet.

These words interpret the next day’s death before it occurs. The distinct consecration of Body and Blood signifies
sacrificial separation; the living Christ is not physically divided under the species, but his self-offering unto death is
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sacramentally represented. The Supper anticipates Calvary sacramentally; every Mass thereafter makes the same
completed sacrifice present under signs. Historical sequence differs, sacrificial identity does not.

Biblical memorial, anamnesis, is more than mental recollection. Passover liturgy places later Israel within God’s
saving deed; Christ commands an ecclesial action in which his once-for-all offering becomes operative now. The
Church does not drag the glorified Lord back into suffering. The risen Lord makes his unrepeatable act present in the
mode of sacrament and applies its fruits to living and dead.

The covenant words evoke Exodus 24 and Jeremiah’s promised new covenant. Christ is simultaneously priest, victim,
altar in the profound Christological sense, covenant mediator, and food. “For you” makes sacrifice gift before it
becomes the disciples’ offering; “Do this” establishes apostolic service; eating and drinking make objective presence
tend toward communion. No one aspect is sufficient alone.

1.6.4 Paul: participation, one Body, and judgment

Paul asks whether the cup of blessing is a participation—koinonia—in Christ’s Blood and the broken bread a
participation in his Body. Because there is one Bread, the many are one body (1 Cor. 10:16-17). He compares Israel’s
sacrificial meals and pagan altars to show that eating establishes a real cultic communion. The argument would
collapse if Eucharistic participation were a mental recollection devoid of objective referent.

In Corinth social contempt contradicts the sacrament. Wealthier Christians eat ahead while others go hungry; Paul
responds by handing on the institution and warning that unworthy eating and drinking profane the Lord’s Body
and Blood, bring judgment, and require discernment (1 Cor. 11:17-34). “Unworthily” describes the manner and
disposition, not a demand that communicants first become intrinsically worthy of Christ. Grace is gift, but a gift of
unity is received against its meaning when grave sin, faction, or contempt is knowingly embraced.

The Eucharist thus judges the Church it makes. Sacramental validity does not automatically create the final unity
where recipients place an obstacle. Yet human failure cannot reduce Christ’s Body to ordinary bread: Paul’s warning
derives its seriousness from objective presence. The same realism grounds adoration and ethics. One cannot honor
the Head under sacramental veils and despise his members in the assembly, the poor, the unborn, the stranger, or the
suffering.

Luke’s Emmaus narrative gathers word, Paschal interpretation, hospitality, blessing, breaking, recognition, disappear-
ance, and mission (Luke 24:13-35). Acts describes Christians persevering in apostolic teaching, fellowship, breaking
of bread, and prayers (Acts 2:42). These texts do not prove that every biblical “breaking of bread” is technically
a Mass; they reveal the Eucharistic shape of apostolic life: Scripture opened by the risen Lord, table recognition,
communion, and return to the assembled Church.

1.6.5 Patristic realism from Antioch to Hippo

Ignatius of Antioch says Docetists abstain from Eucharist and prayer because they do not confess the Eucharist to be
the flesh of Jesus Christ that suffered for sins and was raised by the Father (Smyrnaeans 7). Eucharistic realism is
here Christological: denial of real flesh in the sacrament accompanies denial of real Incarnation and Passion. Ignatius
also binds a secure Eucharist to bishop or authorized celebrant, making presence inseparable from visible ecclesial
communion (Smyrnaeans 8).

Justin describes Sunday worship: readings, exhortation, common prayers, kiss, bread, wine and water, presidential
thanksgiving, the people’s Amen, distribution by deacons, and aid for the needy (First Apology 65—67). The food
is not received as common bread or drink, but as the flesh and blood of the incarnate Jesus through the prayer
derived from him. His description witnesses word, anaphora, real presence, presidential and diaconal ministry, Sunday
resurrection, and charity without itself identifying the president’s ordination status or supplying a later scholastic
analysis.

Irenaeus argues against Gnostics from the Eucharist. Bread from earth, receiving God’s invocation, is no longer
common bread but Fucharist, consisting of earthly and heavenly realities; bodies nourished by Christ’s Body and
Blood are destined for resurrection (Against Heresies IV.18.4-5; V.2.2-3). The Creator’s gifts can become instruments
of immortality because the Word truly assumed and saves flesh. Sacramental change therefore refutes contempt for
matter rather than confirming it.
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Cyril of Jerusalem instructs neophytes not to judge by taste alone: Christ’s declaration makes bread his Body and
wine his Blood (Mystagogical Catechesis IV.1-6). Ambrose asks whether Christ’s word, which created what did not
exist, can change existing natures; he places consecration within the Word’s creative authority (De mysteriis 9.50-54).
Neither Father uses Aristotle’s later technical vocabulary, but both confess an objective conversion grounded in divine
speech.

John Chrysostom speaks with awe of the same Christ who furnished the Supper’s table now bringing about the
mystery, and draws Eucharistic communion toward care for Christ in the poor (Homilies on Matthew 82; Homilies
on First Corinthians 24, 27). Augustine can call the Eucharist a sign and also insist upon its reality. His preaching
to the baptized moves from the many grains made one loaf to the summons to become Christ’s ecclesial Body by
receiving his sacramental Body (Sermons 227, 272; Tractates on John 26). Patristic “symbol” means a mystery that
communicates its reality, not an empty pointer.

Ephrem’s Syriac hymns approach the mystery through fire and Spirit hidden in bread and wine, training reverent
wonder where discursive definition reaches its limit. Eastern emphasis upon epiclesis and transformation and Western
emphasis upon Christ’s determining words do not name competing agents. The one Trinitarian action is addressed
and articulated differently within integral anaphoras.

Witness Controlling claim Doctrinal fruit Misuse excluded

Ignatius, Eucharist is Christ’s Presence, Incarnation, sacrifice, Realism cannot be detached from

Smyrnaeans 7-8 suffering and risen flesh and visible Church cohere. ecclesial unity or used as mere
within episcopal communion. anti-symbol slogan.

Justin, Apology Consecratory thanksgiving  Word, anaphora, presidential ~ His outline neither identifies the

1.65-67 distinguishes Eucharist from and diaconal ministry, president’s ordination status nor
common food. reception, Sunday, and supplies a verbatim universal

almsgiving form one act. missal.

Irenaeus, Created gifts become Eucharistic doctrine defends “Earthly and heavenly” does not

Against Heresies Eucharist and nourish bodies creation, Incarnation, and leave unchanged bread alongside

IV.18; V.2 destined to rise. bodily resurrection. Christ.

Cyril, Ambrose, Divine declaration converts; Objective presence tends to “Sign” and “figure” in patristic

Augustine senses yield to faith; charity and unity. usage do not mean absence of the
sacramental Body makes signified reality.

ecclesial Body.

1.6.6 One sacrifice sacramentally present

Hebrews insists that Christ offered himself once for all and, unlike repeated Levitical victims, has perfected his people
by one sacrifice (Heb. 7:27; 9:12, 24-28; 10:10-14). Catholic doctrine does not place the Mass on the repeated side
of Hebrews’ contrast. The Eucharistic sacrifice is numerically one in principal priest and victim with Calvary; the
manner of offering differs. On the Cross Christ offered bloodily and acquired redemption; in the Mass the risen Christ
offers through sacramental signs and applies the fruits of that completed sacrifice.

The ordained priest acts in persona Christi Capitis when pronouncing Christ’s words and offering the sacrifice, but
Christ remains principal priest. The whole Church also offers in a differentiated way: the baptized unite themselves,
praise, labor, suffering, and intercession to the Head’s offering. Ministerial and baptismal priesthood are ordered to
one another without becoming the same power. Only bishop or presbyter consecrates; every faithful communicant is
summoned to become an offered life (Rom. 12:1; 1 Pet. 2:5).

As sacrifice, the Mass is first a Godward act of religion: through Christ the Church renders the Father adoration and
glory, praise and thanksgiving. Because the sacramentally present victim is the same obedient Christ whose Blood
remits sins, this one oblation is also propitiatory and impetratory, and may be offered for the living and the dead.
These applications are subordinate to the sacrifice’s Godward finality without being optional or unreal (ST II-II,
q. 85, aa. 1-3; ST 111, q. 83, a. 1; Trent, sess. XXII, chs. 1-2, can. 3; CCC 1359-1361, 1367-1371). Human payment
does not purchase grace, the Mass supplies no defect in the Cross, and its fruits are received according to divine
wisdom and creaturely disposition.

Sacrifice and banquet cannot be separated. Consecration constitutes sacramental sacrifice even if no layperson
communicates, while the celebrating priest must communicate the victim whose offering he completes ritually. The
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faithful’s Communion is a fuller participation and the sacrament’s intrinsic orientation. Conversely, a meal account
without altar, covenant Blood, and self-offering cannot explain the institution or Paul’s sacrificial comparisons.

1.6.7 Transubstantiation: conversion beneath appearances

The Church confesses that after consecration Christ is truly, really, and substantially present and that the whole
substances of bread and wine are converted into the substances of his Body and Blood; the appearances or species
remain. Trent judges “transubstantiation” a fitting and proper name for this unique conversion (sess. XIII, ch. 4).
The term protects mystery from two reductions: bread does not merely acquire a sacred use while remaining bread,
and Christ does not become locally enclosed as another visible object beside it.

Aristotle’s distinction between substance and accidents gives disciplined language. Substance answers what a thing
is; accidents include sensible qualities, dimensions, taste, weight, and chemical behavior. In ordinary substantial
change, new substance bears new accidents. Here divine power converts the underlying substances while sustaining
the accidents without their former subjects (ST III, qq. 75, 77). The doctrine does not depend upon an obsolete
guess about microscopic physics. Scientific analysis measures the sacramental species precisely in the order where
appearances remain; it cannot assay substantial presence as though Christ were another chemical constituent.

The conversion is total and terminates in Christ’s pre-existent glorified Body and Blood; it is not annihilation followed
by replacement, local motion from heaven, or generation of a new Christ (ST III, q. 75, aa. 3-4, 7). His presence is
sacramental rather than circumscribed. He is whole under each species and whole under every part after division,
while the species endure. Breaking divides appearances, not Christ’s body.

By the force of the words, Body is present under the species of bread and Blood under wine; by natural concomitance,
because the risen Christ can die no more, Blood, soul, and divinity accompany the Body, and Body, soul, and divinity
accompany the Blood. The separate species represent sacrificial death without physically separating the living Lord.
Communion under either species therefore gives whole Christ and the full grace of the sacrament, though reception
under both more fully expresses the banquet’s sign when law provides.

Presence endures as long as the Eucharistic species remain. Reservation, adoration, genuflection, procession, care for
fragments, and Communion of the sick follow from the sacrament’s identity, not from later replacement of an original
meal. When the species are corrupted so that bread or wine no longer remain perceptibly, sacramental presence
ceases; Christ does not undergo digestion, injury, or corruption.

Metaphysical guardrail

Transubstantiation does not ask the senses to report what lies outside their proportion. Sense judges species truly;
faith, resting on Christ’s word, judges substance. Nor does “substance” mean a hidden physical particle. The
conversion is ontological and sacramental, caused by divine power, with the appearances sustained so that Christ
can be received as food without local displacement or bodily mutilation.

1.6.8 Matter, form, and the integrity of the anaphora

Valid matter is bread made from wheat and natural wine of the grape. In the Latin Church the priest must use
unleavened bread; most Eastern Churches use leavened bread, while Armenians also use unleavened bread. Leaven
concerns lawful ritual patrimony, not two different Eucharists. The wine must not be corrupted; a small quantity
of water is mixed by ecclesial law and rich symbolism, but water is not part of the substantial matter required for
validity (CIC 924-926; CCEO 706-707).

The 1962 Roman Missal places the determining words within the one Roman Canon. Over the host the form is
Hoc est enim Corpus meum. Over the chalice it is Hic est enim Caliz Sanguinis mei, novi et aeterni testamenti:
mysterium fidei: qui pro vobis et pro multis effundetur in remissionem peccatorum. The words must be spoken by a
priest intending to consecrate this valid matter within the sacrificial act. The punctuation is editorial; sacramental
identity lies in the substantial sign, not typography.

The current Roman Missal retains the institution narrative but places mysterium fidei as the invitation to the
memorial acclamation rather than within the chalice words. An exposition for the 1962 books should quote its own
text accurately and cross-note, not conflate, the present form. Neither form is a private script for detached recitation;
the liturgical Eucharistic Prayer belongs to validity’s ecclesial context and to lawful celebration’s integrity.
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Eastern anaphoras characteristically display the invocation of the Holy Spirit, institution narrative, memorial, and
oblation as an integral consecratory movement. Catholic theology need not choose between Christ’s word and the
Spirit’s operation: the Son’s command is effective in the Spirit through the prayer of his Body. The Holy See’s
judgment concerning the ancient Anaphora of Addai and Mari is an essential guardrail. Although it lacks a coherent
ad-litteram institution narrative, the words of institution are present in a dispersed euchological way within a valid
apostolic anaphora. One must not turn a Latin scholastic extraction into a test that contradicts the Church’s
authoritative judgment about an Eastern liturgy.

Causal constitution of the Eucharist

Matter: wheaten bread and natural grape wine, offered according to an approved rite. Form: Christ’s
consecratory word within the Church’s integral Eucharistic Prayer / anaphora, articulated according to the rite.
Principal cause and priest: Christ, whose glorified humanity makes the one Pasch present. Instrumental
minister: a validly ordained bishop or presbyter alone. Intermediate reality: whole Christ under the enduring
species. Sacrificial end: Godward adoration and thanksgiving, with subordinate propitiation and impetration.
Communion’s proper end: union with Christ and his Body in charity. Ultimate end: resurrection and the
heavenly banquet in unveiled communion.

1.6.9 Minister, communicant, and disposition

A validly ordained bishop or presbyter alone confects the Eucharist (CIC 900; CCEO 699). There is no extraordinary
consecrator. A deacon is an ordinary minister of distributing Holy Communion in Latin law; an instituted acolyte or
deputed faithful person can be an extraordinary minister of Communion. Those offices concern reverent distribution
of a sacrament already present and cannot be described as “performing the Eucharist.” In Eastern discipline the
terminology and order of distribution follow the competent law.

The Eucharist is constituted by consecration independently of a later recipient, but sacramental Communion can be
received only by the baptized who are not prohibited by law. A person conscious of grave sin must ordinarily receive
absolution before Communion; where grave reason exists and confession is unavailable, perfect contrition including
resolve to confess as soon as possible is required (CIC 916). The Eucharist forgives venial sins and preserves from
future mortal sin by strengthening charity; it is not ordered to forgive unrepented mortal sin as Baptism or Penance
is.

Latin children receive when capable of distinguishing the Eucharist from ordinary food and receiving with faith and
devotion, with special provision for danger of death; Eastern infants receive according to their liturgical tradition
(CIC 913-914; CCEO 710). The difference is disciplinary and mystagogical, not a disagreement about whether infants
are baptized members capable of grace. Adults should observe the Eucharistic fast and the competent Church’s
frequency and reception law. Historical 1962 fasting discipline and current canon law must be labeled by era rather
than blended.

Spiritual Communion is an act of desire, faith, and charity ordered toward sacramental reception. It can bear
abundant grace where reception is impossible or presently unfitting, but it does not consecrate, place the sacramental
species in the recipient, or make ecclesial and moral preparation optional. Likewise, viewing a liturgy through media
can assist prayer but is not bodily sacramental attendance or Communion.

1.6.10 Sacramental operation and the hierarchy of ends

In Aquinas’s Eucharistic application, the consecrated species are the sacramentum tantum; Christ’s true Body and
Blood are the res et sacramentum, effected under the sign and signifying ecclesial unity; the further res tantum is
grace and the unity of the Mystical Body (ST III, q. 73, a. 6). The intermediate reality here is not character. Christ
is substantially present whether or not a particular communicant receives fruitfully.

The Eucharist must be considered under two inseparable operations. In the Mass as sacrifice, Christ and the Church
act Godward by offering the one Paschal victim; in sacramental Communion, Christ nourishes the recipient into union
with himself and therefore with his Mystical Body. The threefold sacramental structure identifies sign, contained
reality, and final sacramental grace; the following hierarchy identifies the governing and subordinate ends of sacrifice
and reception without turning their fruits into a flat catalogue.
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Ordered level

Eucharistic fulfillment

Teleological status

Controlling loci

Sacramentum
tantum

Res et
sacramentum

Res tantum

Sacrifice:
primary
Godward ends

Sacrifice:
subordinate
applications

Communion:
primary proper
/ proximate end

Communion:
subordinate
proper effects

Common
ultimate end

The enduring species of
bread and wine are the
outward sacramental sign
under which consecration,
offering, adoration, and
reception occur.

Whole Christ—Body, Blood,

soul, and divinity—is
substantially present under
each species and every part
while the species endure.

Grace and union with Christ

in the unity of his Mystical
Body: the worthy
communicant lives from the
Head and is incorporated
more deeply into his
members.

The Church, united to

Christ’s self-offering, renders

latria, praise and glory, and
thanksgiving to the Father
through the sacramental
memorial of the one Pasch.

The same oblation is

propitiatory and impetratory

for the living and the dead,
sacramentally applying the

satisfaction and intercession
of the one victim.

Worthy sacramental eating
unites the communicant to
Christ in grace and charity
and, inseparably, more
deeply to the one Mystical
Body.

Grace and charity increase;
venial sins are remitted;
disordered attachments are
healed; future sin is resisted;
spiritual delight is given;

glory and bodily resurrection

are pledged.

Perfect charity in the risen

Body, the wedding supper of

the Lamb, and face-to-face
possession of God when
sacramental species yield to
vision.

The species truly signify food,
sacrifice, and the unity of many
in one; they are not bread and
wine remaining in substance
after consecration.

Christ is the reality contained
and the sign of ecclesial unity,
objectively present before
fruitful reception; unlike
Baptism or Confirmation, this
intermediate reality is not
character.

This final sacramental reality is
caused through reception; it
must be distinguished from
Christ’s objective presence and
can be impeded by contrary
disposition.

Godward worship is
constitutive and governing:
sacrifice is offered to God, not
primarily to produce a benefit
in the offerer or recipient.

Propitiation and petition are
objective ends of the offering,
not optional intentions; their
determinate fruits do not
operate mechanically but vary
with disposition and
providence.

This union governs
Communion’s operation.
Ecclesial unity is neither a
merely social aftereffect nor
separable from personal
adhesion to the Head.

These are intrinsic
consequences ordered beneath
union. Remission is not the
principal fruit, and no sensible
intensity or particular outcome
displaces union with Christ and
his Body.

Eucharistic sacrifice and
Communion converge in
beatitude: God is perfectly
glorified in Christ and the
redeemed share the Son’s filial
communion.

ST 111, q. 73, a. 6; q. 75, a. 4;
Trent, sess. XIII, chs. 3-4; CCC
1373-1377.

ST 111, q. 73, a. 6; q. 76, aa. 1-3;
Trent, sess. XIII, chs. 1, 3; CCC
1374, 1377.

ST III, q. 73, a. 6; q. 79, aa. 1, 8;
Trent, sess. XIII, chs. 2, 7; CCC
1391, 1396.

ST II-II, gq. 85, aa. 1-3; ST III,
q. 83, a. 1; Trent, sess. XXII,
ch. 1; CCC 1359-1361, 1367-1369.

ST III, q. 79, aa. 5, 7; Trent,
sess. XXII, ch. 2, can. 3; CCC
1368-1371.

ST III, q. 73, a. 6; q. 79, a. 1;
Trent, sess. XIII, ch. 2; CCC 1391,
1396.

ST III, q. 79, aa. 1-2, 4-6, 8;
Trent, sess. XIII, chs. 2, 7, can. 5;
CCC 1392-1395, 1402-1405.

ST III, q. 65, a. 3; q. 79, a. 2;
CCC 1130, 1402-1405.

The primary proper effect in a worthy communicant is union with Christ and, through the Head, his Body. Bodily
food is assimilated into the eater; this food, by a higher causality, assimilates the eater to Christ. Increase of
grace and charity, venial remission, healing of attachments, preservation from future sin, spiritual delight, and the
pledge of resurrection are real subordinate or consequent effects (ST III, q. 79, aa. 1-2, 4-6, 8; CCC 1391-1405).

20



“Subordinate” ranks these fruits beneath union; it does not deny their efficacy, while their fruitful realization must
still be distinguished from the sacrament’s objective constitution.

The sacrament’s ecclesial effect is demanding. Augustine’s many grains and one loaf interpret Paul’s one Bread and
one Body. Communion is not a private possession of “my Jesus” alongside indifference to doctrine, hierarchy, neighbor,
or poor. Neither is ecclesial unity manufactured sociologically by eating together. Christ’s prior Body makes members
one and calls their free acts into conformity with the received reality.

Frequent and even daily Communion can be fitting where right disposition and law are observed; repetition does
not imply the first Eucharist was insufficient. Food sustains a pilgrim life through repeated acts, and every Mass
sacramentally applies the inexhaustible Pasch. Unlike Baptism, Confirmation, and Orders, the Eucharist imprints no
character because it gives the end toward which sacramental deputation tends: union with Christ himself (ST III,
q. 65, a. 3).

1.6.11 Center of the sevenfold organism

Baptism makes a member capable of the table; Confirmation seals the member for the worship and witness flowing
from it. Penance restores communion when grave sin contradicts baptismal life. Anointing joins sick flesh to the
sacrifice and prepares for Viaticum. Orders exists chiefly to make Christ’s Eucharistic action available and to shepherd
the Body it forms. Matrimony signifies the Bridegroom’s covenant and is nourished by the sacrificial self-gift it
represents. Thus the Eucharist is not simply fourth in a list; it is initiation’s summit and the center toward which the
other sacraments tend (ST III, q. 65, a. 3; CCC 1324).

This ordering also prevents Eucharistic isolation. A consecration detached from baptismal faith, apostolic ministry,
reconciliation, service, and nuptial ecclesiology would contradict the economy that gives it meaning. Conversely, every
Christian doctrine tends toward doxology: Trinity, Incarnation, Cross, resurrection, ascension, Spirit, Church, grace,
body, creation, judgment, and glory meet at the altar without being exhausted by it.

The Eucharist is medicine of immortality, yet communicants still die. Sacramental grace works in pilgrim mode,
restoring and strengthening a body still awaiting transformation. Viaticum makes the final direction explicit: Christ
accompanies the dying baptized through the last passage as food of resurrection. The last earthly Communion is not
a charm against physical death but pledge that death cannot sever the member who abides in the risen Head.

1.6.12 Until he comes

Paul says the Church proclaims the Lord’s death “until he comes” (1 Cor. 11:26). Eucharistic presence is real and
therefore intensifies, rather than abolishes, eschatological hunger. Christ is possessed under sacramental veils, not yet
seen face to face. The liturgy joins angels and saints while the pilgrim still prays for deliverance, peace, resurrection,
and admission into their company.

Revelation’s wedding supper of the Lamb and the holy city adorned as a bride disclose the Eucharist’s final cause
(Rev. 19:6-9; 21:1-4, 22-27). The altar prepares a people to become the Bride: washed, sealed, fed, reconciled,
healed, ordered, and made fruitful. In glory there is no temple as a separate sacred enclosure, for God and the Lamb
are its temple; no sacramental species mediate presence, for the servants see his face. The charity formed through
Fucharistic Communion remains when sacramental manner yields to vision.

Guardrails for Eucharistic speech

The Mass does not kill Christ again; memorial is not mental recall; “symbol” does not mean absence; transub-
stantiation is not a chemical claim; Christ is not physically torn when the host is broken; Communion under one
species is not half of Christ; extraordinary ministers of Communion cannot consecrate; infant Eastern Communion
is not a defective discipline; and the integral Eastern anaphora cannot be judged by silently treating one Roman
textual arrangement as universal.
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The Eucharist in the sacramental whole

From: creation’s fruits, Melchizedek, Passover, manna, covenant sacrifice, and promised banquet. Through: the
incarnate Word’s once-for-all Pasch made present by priestly consecration under bread and wine. As sacrifice:
adoration, praise, thanksgiving, propitiation, and petition. As Communion: union with Christ in charity
and the unity of his Body. Unto: bodily resurrection, the wedding supper, and face-to-face possession when
sacramental veils pass away.

2 The Sacraments of Healing

The Physician restores life and strengthens the living

Penance and the Anointing of the Sick continue one healing work of the risen Christ while meeting different defects
in baptismal life. Penance addresses post-baptismal sin, especially the mortal sin that destroys supernatural life;
Anointing presupposes bodily sickness and addresses the spiritual debility that sickness, sin’s remnants, and
approaching death expose. One is aptly called spiritual resurrection, the other medicine for the gravely ill. Both
come from the Passion, act through the Church, and tend beyond recovery toward charity, perseverance, bodily
resurrection, and the vision of God (CCC 1420-1421; ST III, g. 65, a. 1; q. 86, a. 6; Supplement, q. 30, a. 1).

2.1 Why the baptized still need medicine

Baptism truly remits every sin and its punishment; it does not merely cover corruption. Yet rebirth neither makes a
wayfarer’s will immutable, suppresses concupiscence, nor anticipates the risen body’s impassibility. New life remains
“in earthen vessels”: venial sin wounds it, mortal sin destroys charity, and sickness and death persist within a creation
awaiting redemption (2 Cor. 4:7; Rom. 8:18-23). Healing therefore corrects no defective font; it applies Christ’s one
Pasch to defects arising in a life truly reborn but not yet consummated.

Aquinas maps the sacraments to generation, growth, nourishment, recovery from sin and bodily-spiritual debility,
ecclesial government, and propagation. This analogy is teleological: a physician restores a power so it can act toward
its end. Sacramental healing removes or mitigates what frustrates grace’s acts so the member may love God, receive
the Eucharist fruitfully, serve the Body, persevere, and attain glory (ST III, g. 65, a. 1).

Defect Sacramental remedy Immediate effect End beyond the remedy
encountered

Mortal sin after Penance submits contrition, Guilt is remitted; sanctifying  Reconciled communion,

Baptism confession, and satisfaction grace and the infused virtues  Eucharistic charity, perseverance,
to Christ’s keys. are restored. and beatitude.

Venial sin and Penance repeatedly converts Charity is increased; temporal Freedom for holy action rather

disordered judgment, speech, and disorder is medicinally repaired; than a merely juridical acquittal.

remnants action; Anointing weakness is relieved.

strengthens the sick against
spiritual debility.

Serious sickness The Church’s presbyteral Strength, peace, forgiveness Conformity to the suffering and

or old age prayer applies blessed oil in  when needed, and bodily relief glorified Christ; preparation for
the Lord’s name. if spiritually expedient. passage.

Death, the last Neither sacrament abolishes Fear and isolation are met by = Resurrection of the body and

enemy biological mortality by ecclesial faith, hope, and communion in which no wound
necessity; each joins the charity. remains.

person more perfectly to the
Victor over death.
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2.2  One history: sin forgiven, wounds borne, death overcome

Israel knows the Lord as the one “who forgives all your iniquity, who heals all your diseases” (Ps. 102:3, Vulgate;
modern 103:3). This neither identifies every illness with personal guilt nor divides body from soul. Miriam returns
to the camp; Naaman descends into Jordan; Hezekiah receives added years; Job rejects the arithmetic that infers a
crime from suffering. God desires conversion and life, promises cleansing and a new heart, and lays many persons’
iniquity upon the Servant (Ezek. 18:21-23; 36:25-27; Isa. 53:4-6).

Christ gathers these lines in himself. The physician eats with sinners, forgives and raises the paralytic, touches lepers,
receives the penitent woman, seeks the lost, and calls Lazarus from death (Mark 2:1-17; Luke 7:36-50; 15:1-32;
John 11). These healings neither promise freedom from every present illness nor detach salvation from bodies: the
kingdom attacks sin and death at their roots. The wounded Physician rises incorruptible; on Easter evening he shows

his wounds, gives peace, breathes the Spirit, and entrusts remission and retention to the apostolic Church (John
20:19-23).

St. Augustine’s direct exposition joins Pasch, Spirit, and reconciliation: Christ’s wounds heal doubt, his breath
signifies the Spirit shared with the Father, and remission belongs to participation in the Church’s Spirit-given charity
(Tractates on John 121.4). The community does not forgive independently: the risen Head makes his Body an
instrumental cause while God cleanses within.

Scholastic causal language keeps this unity from becoming vagueness. Christ’s Passion is the common meritorious
cause; his divinity is principal efficient cause; his glorified humanity, the ecclesial rite, and the ordained minister
act instrumentally in distinct orders. The material signs differ because the defects differ: morally sensible acts
submitted to absolution answer voluntary sin, while oil applied with priestly prayer answers the embodied debility of
serious illness. Their proper sacramental graces are consequently neither interchangeable nor fragments of separate
redemptions. Each determines sanctifying grace toward a medicinal task, and each serves charity as its final created
perfection. Thus nature is neither bypassed nor sufficient to itself: truth-telling, judgment, oil, touch, communal
prayer, restitution, and ordinary medical care retain their integrity while divine power elevates them toward an end
no creature can produce (ST III, q. 62, aa. 1, 5; q. 65, a. 1).

2.3 Two medicines, one ecclesial subject

Sin is personal but never merely private: it turns a member from the Head and wounds communion. Sickness is
not ordinarily a personal fault, yet it can isolate, tempt, impede worship, and make a member appear useless where
worth is measured by productivity. Penance reconciles with God and the Church wounded by sin. In Anointing the
presbyters pray in the Church’s person, and the sick may unite suffering freely to Christ for the whole People of God
(1 Cor. 12:12-27; Col. 1:24; CCC 1469, 1499).

The Eucharist clarifies the order. Grave sin ordinarily calls for reconciliation before Communion; restored friendship
tends to the feast of Luke 15. Anointing is not Viaticum: the Eucharist remains food for passage, Christ’s substantial

presence and resurrection’s pledge. When possible, the final order is Penance, Anointing, Viaticum: forgiven,
strengthened, fed (CCC 1524-1525).

Three distinctions that protect the mystery

Healing is not cure on demand. A valid sacrament gives its grace ex opere operato to a nonresisting subject;
Anointing restores bodily health only when conducive to salvation. Suffering is not automatically punishment
for a particular sin. Job and John 9:1-3 reject that inference even while Scripture situates mortality within a
creation wounded by sin. Medicine is not passivity. Grace turns and strengthens the will for truth, reparation,
care, endurance, and offered suffering.

Their proximate ends differ, but their ultimate final cause is one. Christ orders sinner and sick person toward the
Jerusalem where forgiven freedom becomes stable love and the body shares the soul’s glory. Medicine belongs to the
road: the homeland has no confessional, sickbed, or last anointing; charity remains, the saints see face to face, and
death is no more (1 Cor. 13:8-12; Rev. 21:1-5).
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2.4 Penance and Reconciliation

Formal account: judgment placed inside mercy

Penance is the sacrament in which a baptized sinner, moved by prevenient grace, turns from post-baptismal sin
through contrition, confession, and the will to make satisfaction, and receives through a priest’s sacramental
absolution the forgiveness won by Christ and reconciliation with the Church. Its outward sign is unusual: the
penitent’s morally sensible acts are its quasi-matter, while the absolving word or prayer is form and completion.
Christ alone is the principal cause; the priest exercises the keys as an instrumental judge and physician; the
penitent does not earn pardon but receives it in a truth-telling conversion that grace itself awakens (John
20:19-23; Trent, sess. XIV, De paenitentia, chs. 1-3; ST III, q. 84, aa. 1-3).

2.4.1 The covenant pedagogy of return

Sin in Scripture is at once guilt, false worship, broken covenant, enslavement, pollution, wound, debt, and death. No
single metaphor exhausts it, and therefore no one-word account exhausts reconciliation. Leviticus joins acknowledgment,
restitution, sacrifice, and priestly intercession; after the golden calf Moses intercedes for a people whose communion
is ruptured; Nathan names David’s concealed act, David confesses, and forgiveness does not prevent temporal
consequences (Lev. 5:1-6; 6:1-7; Exod. 32-34; 2 Sam. 12:1-14). Psalm 50 (modern 51) gathers these dimensions into
a plea for washing, a created clean heart, restored joy, truthful lips, and the sacrifice of a contrite spirit.

The prophets make clear that return is itself preceded by God. “Convert us, O Lord, to thee, and we shall be
converted” is not a pious decoration laid over self-reform; it names the first efficient motion of repentance (Lam. 5:21).
Jeremiah’s new covenant places the law within and promises remembered sin no more; Ezekiel joins sprinkling, a new
heart, a new spirit, and the gift of God’s Spirit (Jer. 31:31-34; Ezek. 36:25-27). Yet mercy does not render truth
unnecessary. The wicked person must turn and live; the injured neighbor must be treated justly; worship cannot
substitute for conversion (Ezek. 18:21-32; Isa. 1:10-20).

Christ announces this prophetic imperative as an eschatological gift: repent, because God’s reign has drawn near.
He forgives the paralytic before the visible healing; receives the woman whose tears, touch, and love manifest faith;
restores Zacchaeus into a conversion that includes restitution; and narrates heaven’s joy over the found sheep, coin,
and son (Mark 1:14-15; 2:1-12; Luke 7:36-50; 15:1-32; 19:1-10). In each case forgiveness is personal without being
private. The healed person returns to a people; the lost is carried home; the son is clothed for a household feast.

Paschal moment Gift entrusted Sacramental consequence

Keys promised Peter receives the keys of the kingdom Reconciliation possesses an ecclesial judgment;
and the authority to bind and loose; loosing is not an inward feeling severed from
the same binding and loosing is the visible Church.

addressed to the apostolic community
in its work of correction (Matt.
16:18-19; 18:15-20).

Spirit breathed On Easter evening Christ shows the The sacrament’s efficient power is Paschal and
wounds, gives peace, sends as the pneumatological; retention implies
Father sent him, breathes the Holy discernment, and discernment ordinarily
Spirit, and authorizes remission or requires truthful disclosure.
retention (John 20:19-23).
Conversion The risen Lord orders repentance for =~ The keys serve the universal Gospel.
preached forgiveness to be preached in his name Sacramental confession never replaces faith
to all nations (Luke 24:46-49; Acts and conversion; it is their post-baptismal
2:37-42). ecclesial form.

Aquinas therefore locates the sacrament’s institution across Christ’s mission without fragmenting it. The Lord
commands repentance in his preaching, promises the keys, and after the Resurrection manifests both their efficacy
and their source in his suffering and rising (ST III, q. 84, a. 7). The absolving sentence does not compete with the
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Cross. It is a historically extended instrument by which the crucified and risen Christ applies his meritorious cause to
this penitent now.

2.4.2 The Fathers: one mercy through changing disciplines

The earliest witnesses do not present a modern ritual manual, but they already hold together confession, ecclesial
reconciliation, conversion of life, and Eucharistic communion. The Didache commands acknowledgment of transgres-
sions “in the church” and, for the Lord’s Day breaking of bread, confession so that the sacrifice may be pure (4.14;
14.1). These passages directly witness ecclesial confession and Eucharistic preparation; by themselves they do not
specify whether every acknowledgment was private, public, sacramental in the later technical sense, or a combination
determined by the fault.

The Shepherd of Hermas, Mandate IV.3, witnesses both post-baptismal repentance and an austere once-only discipline.
Its insistence that the baptized can truly fall and yet receive a divinely provided cure is doctrinally important; its
restriction reflects a rigorist disciplinary horizon and is not the Catholic doctrine that later falls are intrinsically
unpardonable. The distinction matters: the history of canonical penances includes severe, public, and sometimes
unrepeatable forms, while the power of Christ’s keys is not exhausted by any one disciplinary form.

Tertullian’s Catholic-era On Repentance 7-10 makes the medical logic vivid. After baptismal “shipwreck,” God
leaves an opening for a second repentance; repeated sickness requires repeated medicine; exomologesis gives inward
repentance an ecclesial body through confession, fasting, tears, prostration, satisfaction, and the intercession of the
brethren. His once-only language records early severity, not the final measure of repeatability. His image also guards
against cheap grace: the plank is mercy for the shipwrecked, not permission to scuttle the ship. Trent later calls
Penance the “second plank after the shipwreck of lost grace” while teaching that the sacrament may be received
whenever the baptized fall (sess. XIV, ch. 2 and can. 1).

St. Cyprian writes amid the Decian persecution, when the reconciliation of the lapsi was an urgent ecclesial wound.
He urges each to confess while confession, satisfaction, and priestly remission can still be received, and he makes
the prophet’s “return with the whole heart” the measure of the act (On the Lapsed 28-29). This is direct pastoral
testimony to confession and sacerdotal reconciliation in a public-penitential setting. It does not make the priest the
principal cause of pardon; all hope rests on the Lord whose mercy the Church ministers.

The fourth-century conflict with Novatian rigorism clarifies the scope of the keys. St. Ambrose argues directly from
John 20:22-23 that refusing the Church’s power to forgive grave sins dishonors the Spirit who gave it; the office is
priestly and the power belongs to the true Church (Concerning Repentance 1.2.5-9). Reading Luke 15, he interprets
the returning son’s kiss as peace, the robe as the wedding garment, the ring as the Spirit’s seal, and the slain calf as
Christ’s Passion and Eucharistic feast. Thus even grave sinners who truly repent are restored toward sacramental
communion (I1.3.13-19). This is inherited exegesis, not a claim that each narrative object is a technical component of
the rite.

St. John Chrysostom places the same authority within the fearful dignity of priesthood: priests serve not only at
regeneration but afterward, and he adduces James 5:14-15 as forgiveness for the sick after baptism (On the Priesthood
II1.6). St. Augustine’s direct exposition of John 20 says that the Church’s Spirit-given love remits the sins of those
who participate in it and retains those of persons refusing that communion (Tractates on John 121.4); elsewhere he
says that the Church received the keys in Peter (124.5). Neither Father makes ecclesial belonging a substitute for
conversion. They show why reconciliation with God and reconciliation with Christ’s Body cannot be separated.

Finally, St. Leo the Great’s Letter 168.2 (AD 459) forbids the public reading of penitents’ written lists and judges it
sufficient that troubled consciences be disclosed secretly to priests. The locus is a disciplinary intervention, but it
proves that private priestly confession is not a medieval invention and that the mode of disclosure can change while
sacramental truth remains. Public penance, private confession, tariffed penances, and today’s rites are not identical
disciplines; their stable center is conversion submitted to the apostolic keys and ordered to restored communion.
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Source boundary: development without anachronism

The Didache, Hermas, Tertullian, and Cyprian directly witness ancient penitential acts and disciplines. Ambrose
directly expounds John 20 and Luke 15 against denial of ecclesial forgiveness; Augustine directly expounds John
20 and the Petrine keys; Leo directly regulates secret confession. None should be made to describe every detail of
a contemporary confessional. Conversely, later precision about quasi-matter, form, faculty, and integral confession
articulates the identity of the sacrament; it does not create Christ’s gift centuries after Easter.

2.4.3 Penance as virtue and as sacrament

The same word names a lifelong virtue and a sacramental act. As virtue, penance is not bare sadness, shame, or
self-hatred. Aquinas places it in the will as a species of justice: moved by charity, the sinner detests the past offense
against God and purposes amendment and such reparation as friendship permits (ST III, q. 85, aa. 1-4). The past
deed cannot become undone; its present disorder can be repudiated, its guilt forgiven, its injuries repaired where
possible, and its habits opposed by new acts. Penitential sorrow is therefore rational and hopeful rather than an
attempt to reverse time.

As sacrament, this virtuous movement becomes sensible and ecclesial under Christ’s keys. Penance’s matter is not
sin as though evil could be consecrated. Sins are remote matter precisely as rejected and destroyed; the proximate
quasi-matter is the penitent’s contrition, confession, and satisfaction. The priestly act is formal and completive
because its words determine these acts toward sacramental absolution (ST III, q. 84, aa. 1-3; q. 90, aa. 1-2). The
moral agency of the recipient is thus neither an independent efficient cause of grace nor inert passivity. God moves
inwardly; the penitent supplies the acts of a rational subject; Christ through the minister completes the sign.

Constitutive Metaphysical work Moral or ritual act Principal guardrail

element

Contrition The will rejects sin as offense Sorrow and detestation for sins Emotional intensity is not the
and turns toward God under committed, with a real purpose measure. A purpose of
prevenient grace; it supplies not to sin and to receive the amendment is sincere present
the interior root of the sacrament when required. resolve, not a guarantee of future
quasi-matter. impeccability.

Confession Interior judgment becomes a After diligent examination, all Innocent forgetting does not equal
sensible ecclesial accusation remembered grave concealment; deliberate
submitted to the keys. post-baptismal sins are withholding of grave sin

confessed in kind and number, contradicts integral confession and
with circumstances that change true conversion. Venial confession

moral species. is recommended, not strictly
required.

Satisfaction Forgiven freedom begins to  The penitent accepts and Satisfaction has value only in
repair temporal disorder and performs a suitable penance Christ; it neither purchases
retrain powers wounded by  and, independently of the absolution nor implies that finite
habit. assigned act, owes restitution  acts equal the offense against God.

or repair where justice and Absolution need not await
prudence require. completion of the assigned
penance.

Absolution The priestly word or prayer The approved indicative or God alone forgives principally.
formally determines the acts deprecatory formula is Latin analysis of the concluding
toward remission and pronounced by a valid priest words “and I absolve you from
instrumentally applies the intending the Church’s act. your sins in the name of the
keys. Father, and of the Son and of the

Holy Spirit.” (CCC 1449) must
not invalidate the approved
efficacious deprecatory forms of
Eastern Churches.

Trent distinguishes perfect contrition, arising from charity, from imperfect contrition or attrition, arising from
considerations such as sin’s ugliness or fear of punishment. Perfect contrition reconciles a person with God before
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actual reception when it includes the will to receive the sacrament; it does not make the sacrament superfluous.
Attrition, when supernatural, hopeful, and joined to a genuine purpose of amendment, is itself God’s gift and disposes
the sinner to receive justification in the sacrament; fear without conversion, or a plan to continue grave sin, does not

(sess. XIV, ch. 4; CCC 1451-1453).

Aquinas’s sign-analysis gives a disciplined account of the sacramental layers. The exterior acts of penitent and absolving
priest are the sacramentum tantum; inward repentance is his res et sacramentum, signified and sacramentally caused
or perfected by the complete outward sign without implying that it begins temporally after absolution; forgiveness
is the res tantum (ST III, q. 84, a. 1 ad 3). Later schools do not allocate the intermediate reality in an entirely
uniform way, and Penance imprints no character. The stable point is causal order: outward ecclesial judgment, inward
conversion, and divine forgiveness are distinct without becoming three unrelated events.

2.4.4 Minister, subject, and the stewardship of the keys

Only a bishop or presbyter validly gives sacramental absolution. A deacon or lay person may hear an anguished
disclosure, pray, counsel, and summon a priest; none can complete Penance sacramentally. In Latin discipline, valid
absolution ordinarily requires both priestly ordination and the faculty to exercise the keys for this subject (CIC
965-966). This jurisdictional element is fitting to a judicial and ecclesial sign: no minister appoints himself judge of a
communion whose keys he received from Christ through the Church.

The capable subject is a living baptized person guilty of post-baptismal sin. Baptism, not Penance, is the unbaptized
person’s sacrament of first justification. For fruitful and valid reception the penitent must have at least supernatural
attrition, intend amendment, and submit the sins to the keys in the manner presently possible. All grave sins
remembered after diligent examination belong to integral confession; venial sins may be confessed and are a fruitful
matter because repeated sacramental grace heals habits and increases charity (CIC 987-988; Trent, sess. XIV,
chs. 4-5).

Validity, liceity, and emergency discipline

Faculty. In the Latin Church ordination alone does not ordinarily suffice for valid absolution; the faculty is
required. Danger of death. Any priest, even one lacking the ordinary faculty, validly and licitly absolves any
penitent from sins and censures in danger of death, even when an approved priest is present (CIC 976). General
absolution. It is not a convenience for crowds: Latin law reserves it to imminent danger of death or grave
necessity; valid reception requires proper disposition and the intention to confess each grave sin individually in due
time (CIC 961-963). A narrow invalidity. Absolution of an accomplice in a sin against the sixth commandment
is invalid outside danger of death (CIC 977). These are Latin canonical specifications; Eastern Catholic law and
each approved rite must be consulted for its own discipline.

The sacramental seal is absolute: a confessor may not betray a penitent in any manner or use confessional knowledge
to the penitent’s detriment (CIC 983-984). The seal is not a fourth element of matter or form, so its later violation
does not retroactively nullify an absolution; it is the grave juridical and moral protection owed to an act in which
conscience is opened to Christ’s judgment. Likewise, the confessor’s personal sanctity is not the efficient source of
forgiveness. A sinful but validly ordained and authorized priest can absolve validly because Christ acts; his sin never
licenses abuse, doctrinal distortion, imprudent questioning, or violation of the forum’s freedom.

The priest is both judge and physician (CIC 978). “Judge” protects objective moral truth, integral accusation, the
authority to bind or loose, and the need for disposition. “Physician” protects the end of judgment: salvation, not
humiliation or information-gathering. The two offices correct one another. Mercy without truth abandons the wound;
judgment without medicinal charity forgets why Christ entrusted the keys.

2.4.5 Sacramental operation and the hierarchy of ends

The causal layers and the hierarchy of ends answer different questions. The sequence from outward sign to res et
sacramentum to res tantum identifies what the sacrament signifies and effects; primary, secondary, and ultimate ends
identify why those effects are given and how they are ordered. Thus the primary end is not a fourth reality added
after the res tantum: it is the remission and restored friendship considered under final causality, as the proper good
for which Christ instituted this post-baptismal medicine.
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Ordered level Sacramental operation

Teleological status

Controlling locus

Contrition, confession, and
satisfaction are the
penitent’s morally sensible
quasi-matter; priestly
absolution is the form that
completes their submission
to the keys.

Inward repentance is
signified and sacramentally
caused or perfected by the
complete outward sign as
conversion ordered toward
remission. It is an
intermediate sign-and-reality,
not a character.

Outward sign

Thomistic res et
sacramentum

Res tantum In a disposed penitent,
remission of sins and the
restoration or increase of
sanctifying grace reconcile
the sinner with God and
restore charity and the

virtues flowing with it.

Reconciliation with God:
guilt is remitted and the
baptized sinner is restored to
grace and charity if these
were lost, or strengthened in
the filial friendship that
remains.

Primary proper
/ proximate end

Reconciliation with the
Church; peace and serenity
of conscience; remission of
eternal punishment and at
least part of temporal
punishment; medicinal
strength, repair, and
retraining of wounded habits.

Subordinate
secondary ends

Restored Eucharistic
communion on pilgrimage
and, beyond every
sacramental sign, perfected
charity in the Father’s house
and the vision of God.

Common
ultimate end

Christ uses the whole ecclesial
sign instrumentally toward
pardon; the penitent’s acts
neither merit nor manufacture
the grace conferred.

Converted agency belongs
within sacramental reception: it
disposes the rational subject
under grace without becoming
the principal efficient cause of
forgiveness. This is causal and
logical order, not a claim that
contrition begins after
absolution.

This is the proper sacramental
effect considered as reality
caused; it is not reducible to
legal acquittal or subjective
relief.

This is the same central gift
considered as final cause—the
end for which the
post-baptismal sign operates.
Every further effect flows from
or serves it.

These are real sacramental or
sacramentally ordered goods,
not optional sentiment. They
remain subordinate to restored
charity: felt peace may lag,
ecclesial repair may require
action, and temporal
consequences may remain.
Penance’s proper and secondary
ends share the final end of all
the sacraments: divine glory
and the creature’s beatitude in
Trinitarian communion.

Trent XIV, chs. 2-3; ST III, q. 84,
aa. 1-3; q. 90, aa. 1-2.

ST III, q. 84, a. 1 ad 3; later
scholastic allocations are not
wholly uniform.

ST III, q. 84, a. 1 ad 3; q. 89, a. 1;
Trent XIV, ch. 3; CCC 1468.

Trent XIV, ch. 3; ST III, q. 89,
a. 1; CCC 1468, 1496.

ST II1I, q. 86, aa. 4-5; Trent XIV,
chs. 3, 8; CCC 1469-1470, 1496.

ST III, q. 60, a. 3; q. 65, a. 3;
CCC 1468-1470; Luke 15:20-24;
Rev. 21:1-4.

The primary effect is reconciliation with God through the remission of sins and restoration or increase of sanctifying
grace. Because grace is the created principle from which infused virtues flow, Penance restores the virtues lost with
charity. Aquinas carefully distinguishes sacrament and virtue: Penance as sacrament instrumentally causes grace by
the keys; contrition is the ultimate disposition of the recipient; Penance as virtue is itself grace’s effect (ST III, q. 89,
a. 1). This prevents both Pelagian self-repair and a merely forensic account in which the person remains inwardly
unchanged.

Every truly repented sin of a living wayfarer is pardonable because no finite evil exceeds Christ’s Passion or God’s
power to turn the will. Aquinas treats despair of pardon as an injury to divine mercy and to the universal sufficiency
of Christ’s propitiation (ST III, q. 86, a. 1). Yet forgiveness is not permission to presume. Freedom remains mutable;
habits and occasions can remain; restitution and patient ascetic work may still be necessary. The grace restored may
be greater, equal, or less in intensity than before the fall according to the recipient’s disposition, though it is always
genuine grace (q. 89, a. 2).
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Forgiveness removes eternal punishment due to mortal sin; it ordinarily leaves some temporal punishment and disorder
to be healed. This is not a balance unpaid to an unwilling Christ. Guilt, friendship, consequence, and formed habit
are distinguishable. David is forgiven yet undergoes consequences; a thief may be absolved yet still owes restitution;
a reconciled addict may still need long retraining. Sacramental satisfaction, voluntary penance, works of mercy,
endurance of trials, and indulgences all draw their value from Christ and his communion of saints (ST III, q. 86,
aa. 4-5; Trent, sess. XIV, ch. 8; CCC 1471-1479).

Reconciliation with the Church is a subordinate effect, but not an optional or merely social bonus. Sin wounds the
Body; the absolving minister acts in its name; ecclesial charity intercedes; restoration opens the person again to
the common sacramental good (1 Cor. 5:1-13; 2 Cor. 2:5-11). The effects therefore include peace and serenity
of conscience, spiritual consolation, and increased strength for combat, but subjective relief is not the sacrament’s
criterion of truth. A penitent may leave consoled or still emotionally burdened; valid absolution rests on Christ’s
action in the sign, while wise pastoral and psychological care may continue.

2.4.6 The sacrament among the sacraments and at the last end

Penance presupposes the baptismal character and restores the grace of baptism without repeating Baptism. Confirma-
tion’s character also remains through sin, now summoned back into fruitful witness. Orders supplies the ministerial
instrument of the keys; Matrimony and Orders both repeatedly need reconciliation because public vocation does not
abolish personal conversion. Anointing may forgive sins when a sick person cannot receive Penance and places no
obstacle, but it does not make confession optional when Penance can be received. Above all, Penance tends to the
Eucharist: it repairs communion so that the member may receive the sacrament of unity without contradicting the
gift (1 Cor. 11:27-32; CCC 1385, 1457).

St. Ambrose’s reading of Luke 15 makes this order visible. The son does not return merely to a clean legal file; he
is kissed, clothed, sealed, shod, and brought to the feast whose calf Ambrose relates to the Passion and Eucharist
(Concerning Repentance 11.3.13-19). The sacrament is therefore both retrospective and prospective. It judges and
destroys past sin in order to free a future act of charity; it restores the pilgrim to the road and table.

Its anagogical form is equally exact. Sacramental judgment anticipates the final judgment as mercy: the sinner
accuses himself now before Christ’s minister so as to be loosed, healed, and converted before the will is fixed at death.
Satisfaction trains desire for a communion in which no unpaid injury or disordered attachment remains. Absolution
gives peace, but not the peace of lowered destiny; it restores the capacity for the highest end. When the Church uses
the approved Latin formula reproduced at CCC 1449 or prays an approved Eastern absolving prayer, the final cause
is the Father’s house: not simply innocence recovered, but filial charity perfected in the banquet where the lost are
found and God rejoices in his saints.

The whole motion in one view

The Father first turns the heart and awaits the child. The Son merits every pardon, institutes the keys, and
acts as principal cause through his priest. The Spirit gives contrition, vivifies the ecclesial act, and restores
charity. The penitent detests, confesses, accepts repair, and receives rather than manufactures grace. The
Church judges medicinally, intercedes, absolves instrumentally, and welcomes to communion. The motion begins
in prevenient mercy and ends, if not resisted, in the free friendship of beatitude.
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2.5 The Anointing of the Sick

Formal account: the Church’s prayer in oil

Anointing of the Sick is the sacrament in which a bishop or presbyter anoints a seriously ill baptized member
with blessed oil while pronouncing the Church’s approved prayer, so that the suffering and glorified Christ may
confer the Holy Spirit’s strength, forgive sins when needed and receivable, relieve the sick person, restore bodily
health when conducive to salvation, and prepare the whole person for resurrection and glory. Oil and anointing
are the sensible matter; the priestly prayer is the determining form; Christ is principal physician and the ordained
minister his living ecclesial instrument (Jas. 5:14-15; Trent, sess. XIV, De extrema unctione, chs. 1-3; CCC
1499, 1520-1523).

2.5.1 Sickness inside creation and covenant

Sickness is not a positive substance created by God, nor is every illness the direct penalty of a particular personal
sin. It is a privation within a good but mortal organism: the failure of powers and organs to possess or exercise
the order due to embodied life. Scripture refuses the friends’ claim that Job’s suffering proves hidden wickedness
and records Christ’s rejection of a simple guilt calculus for the man born blind (Job 1-2; 42:7-9; John 9:1-3). Yet
sickness belongs to the wider dominion of corruption that entered human history with sin, and it exposes a person’s
dependence, finitude, disordered attachments, fear, and eventual death (Gen. 3:16-24; Rom. 5:12; 8:18-23).

The Old Covenant holds together natural care, prayer, and divine lordship. Oil softens wounds; priests discern
conditions affecting worship and communal life; prophets intercede; Hezekiah both prays and receives a poultice;
Tobit is healed through a creature used under angelic direction (Isa. 1:6; Lev. 13-14; 2 Kgs. 20:1-11; Tob. 11:7-15).
Sirach explicitly commands honor for the physician and medicine because the Lord created both, while commanding
prayer and moral rectitude (Sir. 38:1-15). Sacramental anointing therefore need not compete with medicine: nature’s
arts and the sacrament operate in different but ordered modes under one providence.

Oil bears a dense covenantal history. It nourishes and gives light; it consecrates priests, kings, sanctuary, and vessels;
it marks royal and prophetic mission; it signifies gladness, abundance, strengthening, and the Spirit (Exod. 30:22-33;
1 Sam. 16:1-13; Ps. 44:8, Vulgate; modern 45:8; Isa. 61:1-3). The sick person’s oil is not chrism and does not
confer another character, but it belongs to the same providential grammar: the Anointed One uses created oil to
communicate invisible strength to an embodied member.

2.5.2 Christ heals, sends, suffers, and rises

The Gospels never reduce Christ’s cures to demonstrations of power. He is moved with compassion, touches what is
socially untouchable, restores persons to households and worship, and joins visible healing to the authority to forgive
(Mark 1:40-45; 2:1-12; 5:21-43). The healings announce the kingdom and disclose who Jesus is, yet they remain
provisional signs: every healed person later dies. Their final referent is the Pasch, in which Christ does not evade
suffering but bears it, defeats death from within, and rises bodily beyond corruption (Isa. 53:4-5; Matt. 8:14-17;
1 Cor. 15:20-28, 42-57).

Mark 6:7-13 gives the apostolic mission a bodily form: the Twelve preach repentance, expel demons, and anoint many
sick persons with oil and heal them. The Catholic tradition does not isolate the oil from the sending. The men act
under Christ’s authority; word, conversion, victory over evil, and bodily healing belong to one sign of the approaching
reign. Trent says the sacrament was “insinuated” in Mark and promulgated by James, thereby distinguishing a Gospel
anticipation from the apostolic directive that displays the ecclesial rite (sess. XIV, De extrema unctione, ch. 1 and
can. 1).

James 5:13-18 is the controlling New Testament dossier. Suffering calls forth personal prayer; cheerfulness, psalmody;
sickness, the summoning of the Church’s presbyters. They pray over the sick person and anoint with oil “in the
name of the Lord.” The prayer of faith will save the sick, the Lord will raise the person, and sins, if present, will
be forgiven. The verbs resist reduction. “Save” can embrace bodily rescue and eschatological salvation; “raise” can
name recovery while opening toward resurrection; conditional forgiveness keeps sickness and personal guilt from being
simply identified. The named agents are likewise ordered: the sick summon, the presbyters pray and anoint, the
Church believes, but the Lord raises.

30



Scriptural What it establishes Sacramental development Limit

phrase
“Presbyters of The act is ecclesial and Bishops and presbyters alone  Every Christian may pray for
the Church” entrusted to ordained validly minister the sacrament. healing and may use blessed oil
presbyters, not simply to any devotionally where approved; that
older or devout person. does not make every anointing
sacramental.
“Anointing him A material, bodily act Blessed oil applied by anointing Oil is neither magic nor a
with oil” belongs to the apostolic is the sensible bearer of pharmaceutical substitute;
directive. Christ’s healing act. sacramental efficacy comes from
Christ’s institution.
“Prayer of The Church’s supplication is The priestly prayer determines Efficacy does not depend on the
faith” intrinsic, not an optional the anointing toward saving, minister’s emotional confidence or
commentary on oil. raising, forgiveness, and relief. holiness.
“If he be in Forgiveness truly belongs The sacrament forgives sins It is not the ordinary replacement
sins” among the effects while when the sick cannot confess  for Penance when conscious
remaining conditional in and places no obstacle; it sacramental confession can be
James’s syntax. always gives its proper made.
strengthening to the disposed
recipient.

2.5.3 Patristic and early liturgical reception

Early Christian oil prayers are important but must be classified with care. The church order traditionally called the
Apostolic Tradition, ch. 5, contains a blessing over offered oil asking health for those who use it. Its composite text
and attribution to Hippolytus remain debated, and the prayer does not by itself furnish a complete sacramental ordo.
It is best treated as early liturgical evidence that consecrated oil, ecclesial prayer, bodily healing, and spiritual benefit
were held together, not as proof of every later ritual detail.

Origen, preserved here in Rufinus’s Latin translation, directly joins confession, priestly medicine, James’s presbyters,
anointing, prayer, and forgiveness while enumerating the ways sins are remitted (Homilies on Leviticus 2.4). Because
his immediate topic is penitential remission rather than a systematic distinction between Penance and Anointing, the
passage shows an early integrated healing practice without settling every later scholastic allocation of effects.

Pope St. Innocent I's Letter 25 to Decentius, 8.11 (AD 416; Si instituta ecclesiastica; DS 216) is the first explicit
magisterial discussion. Answering a question about James, Innocent refuses to exclude bishops from the “presbyters’
who anoint and speaks of oil consecrated by the bishop and usable for the sick. His allowance for the faithful to
use blessed oil cannot be turned into proof that lay persons sacramentally minister Anointing. The text addresses
both ecclesial blessing and devotional application in a disciplinary setting; the Church’s constant doctrinal judgment
identifies bishop or presbyter as sacramental minister (CDF, Note on the Minister of the Sacrament of the Anointing
of the Sick, 2005, commentary 5-10).

)

St. John Chrysostom adduces James 5:14-15 precisely to show the post-baptismal healing entrusted to priests (On
the Priesthood 111.6). The natural parents generate children for this life, he argues, while priests minister birth and
reconciliation ordered to the life to come. His purpose is sacerdotal responsibility, not an exhaustive commentary on
effects, but he directly protects two constitutive points: sickness after Baptism still needs grace, and James’s ecclesial
presbyters act in an ordained capacity.

St. Caesarius of Arles, Sermon 13.3, urges the sick not to seek charms and diviners but to approach the Church,
receive Christ’s Body and Blood, and be anointed with blessed oil according to James. The polemical setting clarifies
sacramental causality: oil is not one sacred technique among occult rivals; it belongs to faith, ecclesial prayer,
conversion, and Eucharistic communion. The Venerable Bede’s Commentary on the Seven Catholic Epistles, on James
5:14-15, is direct exegesis of the presbyteral anointing and a further Western witness to its continuity.

The ancient liturgies add what a chain of treatises cannot. East and West bless oil, invoke the Spirit, name sins and
weakness, read the Gospel, and surround the sick with ecclesial intercession. Eastern traditions often retain a solemn
service with several priests; CCEO 737 §2 commends preservation of that custom where it exists, but one priest
remains sufficient for validity. The older Roman rite distributed anointings across the bodily senses with the repeated
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petition that the Lord forgive sins committed through each; the current Roman rite ordinarily anoints forehead and
hands with a prayer for the Spirit’s grace, saving, and raising. Ritual plurality manifests one mystery rather than
several rival sacraments.

Direct witnesses and illuminating witnesses

Mark 6 and James 5 are the scriptural foundation; Chrysostom and Bede directly receive James; Innocent directly
rules on its ecclesial administration; Caesarius directly exhorts the sick to the Church’s blessed oil. The Apostolic
Tradition prayer is related early liturgical evidence with a disputed textual history. Origen directly cites James
within a penitential dossier, but his passage should not be forced into all later distinctions between the two healing
sacraments.

2.5.4 Matter, form, and ritual unity

The remote matter is blessed oil; the proximate matter is its sacramental application by anointing the sick person.
Olive oil is the traditional matter and, for Aquinas, especially fitting because it penetrates, softens, and signifies a
gentle, hope-sustaining cure (Supplement, q. 29, a. 4). In the present Roman rite, Paul VI authoritatively permits
olive oil or, according to circumstances, another oil derived from plants; it must be duly blessed. The Latin bishop
ordinarily blesses the Oil of the Sick, while a presbyter may do so in necessity during the celebration. In Eastern
Catholic discipline the administering priest ordinarily blesses the oil unless the particular law of the Church sui iuris
provides otherwise (Paul VI, Sacram unctionem infirmorum; CIC 999; CCEO 741).

The form is a priestly prayer that determines the natural sign of oil toward Christ’s saving effects. James gives
prayer such prominence that the Supplement calls deprecation the sacrament’s formal mode (q. 29, aa. 7-9). No
one vernacular paraphrase or Latin minimum should be universalized across Catholic rites: validity requires the
form prescribed by the competent Church and a signifying unity of word and anointing. In the current Roman rite
the integral sign ordinarily includes anointing forehead and hands with the promulgated formula; in necessity one
anointing on the forehead or another suitable part with the whole formula suffices (CIC 998, 1000; Paul VI, Sacram
unctionem infirmorum).

Several anointings do not make several sacraments. A complete action can possess real parts ordered to one signified
cure, just as a house is one whole composed of parts. The medieval Roman anointing of eyes, ears, nostrils, mouth,
hands, and feet dramatized the powers through which human action proceeds; newer and Eastern rites realize the
sacramental unity differently. Aquinas’s specific claim that each senses-anointing was essential described the rite
and theology available to him; it is not a limit on the Church’s authority to determine which elements preserve the
divinely instituted substance (Supplement, q. 29, a. 2; Paul VI, Sacram unctionem infirmorum).

Causal order Creaturely instrument What the order excludes
Christ the His humanity is the conjoined Oil does not act as magic, and the priest does
suffering and instrument; his Passion merits and not heal by private charisma.
glorified Lord causes sacramental grace; the risen
Christ is principal physician.
The Church The ordained minister applies oil and  The priest’s sin does not nullify Christ’s action;
praying in her form in persona Ecclesiae; the Church’s the prayer is more than a merely private
priest prayer surrounds the act. petition.
The sick member Faith, contrition, intention at least Disposition does not turn grace into an
receiving habitual or implicit, and nonresistance achievement; absence of bodily cure does not
dispose the person for fruit. show sacramental failure.

2.5.5 Sacramental operation and the hierarchy of ends

A textual note prevents a false precision. Aquinas’s authentic Summa contra Gentiles IV.73 gives a compact treatment
of Anointing. The detailed Supplement, qq. 29-33, was compiled after his death from his earlier Commentary on
the Sentences; it is a major Thomistic witness but not the completed autograph continuation of ST III, which stops
within the Penance material. Its medieval discipline must therefore be read with the later magisterial determination
of the rite, while its causal and teleological distinctions remain illuminating.
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The Supplement distinguishes spiritual death from spiritual debility. Baptism is regeneration; Penance is resurrection
after mortal sin; Anointing is healing that normally presupposes spiritual life and attacks weakness, proneness toward
evil, difficulty in good, fear, and other “remnants” left by sin and intensified by illness (q. 30, a. 1; SCG IV.73).
“Remnants” do not mean a surviving guilt that absolution failed to remit. They include disordered dispositions,
temporal debt, diminished vigor, and unfinished purification that impede ready action toward glory.

The causal series and the hierarchy of ends must be read together without being collapsed. Sacramentum, res et
sacramentum, and res tantum distinguish the sign, its intermediate inward reality, and the grace effected. Primary
and secondary ends state why those effects are conferred and which goods govern the others. Bodily recovery is
therefore neither the sacrament’s defining res nor the test of its success.

Ordered level Sacramental operation Teleological status Controlling locus

Outward sign Blessed oil is sacramentally ~ Christ the suffering and risen  Jas. 5:14-15; Trent XIV, chs. 1-3;
applied to the sick while the physician acts through this Supplement, q. 29, aa. 4, 7-9.
priest pronounces the sign; neither oil’s natural
Church’s approved prayer of properties nor the minister’s
faith. Word and anointing private charisma causes

form one sensible ecclesial sacramental grace.

instrument.
Thomistic res et The outward anointing This intermediate Supplement, q. 30, a. 3 ad 3; SCG
sacramentum signifies and effects an sign-and-reality is not an IV.73.

inward devotion or “spiritual indelible character; it orders
anointing,” a filial readiness the recipient toward the
by which the sick member is sacrament’s healing gifts and

strengthened under the toward glory.
Spirit.

Res tantum In a disposed recipient, These spiritual goods constitute Supplement, q. 30, aa. 1, 3; Trent
sacramental grace heals the proper grace effected. Their XIV, ch. 2; CCC 1520-1523.

spiritual debility and sin’s reality does not depend on felt
remnants, strengthens hope consolation, cognitive vigor, or
and resistance, unites physical improvement.
suffering to Christ, remits
sins when needed and
receivable, and prepares the
person for passage.
Primary proper Spiritual strengthening and This primary complex governs Jas. 5:15; SCG 1V.73;
/ proximate end healing: grace fortifies the the sacrament whether illness  Supplement, q. 30, a. 1; Trent

sick, removes impediments  ends in recovery or death. X1V, ch. 2; CCC 1520, 1523.
and remnants, forgives guilt Forgiveness remains conditional

when necessary and no in James and does not displace

obstacle is placed, and Penance when confession is

prepares the whole person possible.
for death and glory.

Subordinate Relief of bodily suffering and Bodily recovery is contingent  Supplement, gq. 30, a. 2; Trent
secondary ends restoration of bodily health and secondary, never promised. XIV, ch. 2; CCC 1519-1522; Sir.
may be given when, and only Its absence proves neither 38:1-15.

when, they conduce to the  invalidity, unfruitfulness,
recipient’s spiritual salvation; deficient faith, nor ministerial

ecclesial consolation and failure. Ordinary medicine

offered suffering also serve  remains a genuine providential

the primary healing. good.
Common Resurrection of the body, Anointing’s proper and ST III, q. 60, a. 3; q. 65, a. 3;
ultimate end perfected charity, and the secondary ends serve the same CCC 1523-1525; 1 Cor. 15:42-57.

vision of God; near death beatitude and divine glory as

this orientation converges every sacrament. Temporary

with Penance and reaches its recovery remains penultimate;

sacramental summit in incorruptible life is the final

Viaticum. cure.
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Effect Thomistic articulation Magisterial articulation Guardrail

Strength and The sacrament principally The Holy Spirit gives strength, Grace need not remove pain,

grace heals spiritual debility and  peace, courage, and resistance cognitive decline, or fear as felt
confers grace for the acts of to discouragement and the final emotion; it strengthens the person
life and glory (Supplement, enemy (Trent XIV, ch. 2; CCC within them.

q. 30, a. 1). 1520).

Forgiveness Grace removes the remnants Sins are forgiven when this is A conscious person able to confess
of sin and, consequently, needed, especially when the grave sin should ordinarily receive
guilt if it encounters guilt sick person cannot obtain Penance; Anointing is no strategy
and no obstacle in the Penance (Jas. 5:15; CCC 1520). for avoiding confession or
recipient. conversion.

Bodily relief Bodily healing is a real The sacrament may restore No minister can promise cure,
secondary effect when health if conducive to salvation infer deficient faith from
required for spiritual health; (Trent XIV, ch. 2; CCC 1520). continued illness, or oppose
divine wisdom acts toward ordinary medical care.

the principal end
(Supplement, q. 30, a. 2).

Preparation for Because the sacrament It completes holy anointings It is not reserved to the final

passage removes impediments and marking Christian life and minutes; timely reception permits
strengthens, it prepares the fortifies the end of the earthly conscious faith and pastoral care.
sick for glory; it may be pilgrimage (CCC 1523).

repeated because its remedial
effect is not a character
(SCG 1V.73; Supplement,

q. 30, a. 3; q. 33).

The Supplement assigns no character because Anointing deputes no one to a permanent cultic office. Its res et
sacramentum is instead a certain inward devotion or “spiritual anointing” produced and signified by the outward rite
(q. 30, a. 3 ad 3). This school allocation is not the only later account, but it captures a vital truth: the sacrament
does not merely alter an external status. The Spirit interiorly conforms the sick member to Christ’s willing, filial
endurance and thereby points toward further effects of forgiveness, relief, and glory.

The union with Christ’s Passion is neither a cult of pain nor a claim that suffering adds deficient merit to Calvary.
Christ’s oblation is all-sufficient. Because the baptized are real members of his Body, however, grace can make their
received suffering an act of charity within his one self-offering. Colossians 1:24 concerns participation in the afflictions
of Christ’s ecclesial Body, not completion of an insufficient redemption. The sick person, often forced into apparent
passivity, is thus not expelled from mission: prayer, patient endurance, truthful lament, and offered dependence can
benefit the whole Church (CCC 1499, 1521-1522).

2.5.6 Minister, subject, repetition, and limits

Every bishop or presbyter, and only a bishop or presbyter, validly administers Anointing. James names the Church’s
presbyters; Trent defines the proper minister as priest; Latin and Eastern canons agree. The CDF states that this
teaching is to be held definitively: a deacon or lay person cannot be deputed as an “extraordinary minister,” and an
attempted sacramental anointing by either is simulation, not a valid but illicit sacrament (Trent, sess. XIV, can. 4;
CIC 1003 §1; CCEO 739 §1; CDF, Note, 2005).

This validity rule differs from the blessing and devotional use of oil. Lay persons may pray with the sick, touch
them appropriately, and use approved sacramentals; deacons may preach, bring Communion, and lead prayers. None
thereby pronounces the sacramental form as minister. Nor does a priest need a Penance-like faculty for validity.
Pastoral office and permission govern ordinary liceity, but in necessity any priest may and should administer according
to law; a Latin presbyter may bless the oil in the actual celebration when necessary (CIC 999, 1003; CCEO 739-741).

The subject is a baptized living person seriously endangered by illness or old age. The current Latin threshold is
reached when a faithful person who has attained the use of reason begins to be in danger from sickness or age; one
need not await imminent death. Eastern law speaks of the gravely ill and presumes the desire of an unconscious
faithful person in danger or according to priestly judgment (CIC 1004-1006; CCEO 737-740). A healthy person
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facing execution or dangerous travel is not a subject, because the sign is bodily medicine applied to bodily illness.
Pregnancy, surgery, disability, mental illness, or old age are not automatic titles in abstraction; the actual serious
impairment or danger is pastorally judged.

Practical sacramental grammar

Doubt favors care. Latin law directs anointing when there is doubt whether the person attained reason, is
dangerously ill, or is still alive; no sacrament is given after death is certain (CIC 1005). Implicit desire can
suffice. One who requested the sacrament at least implicitly while capable is to receive it when unconscious
(CIC 1006). Obstinacy remains an obstacle. It is not conferred on one obstinately persevering in manifest
grave sin; this is not a judgment that illness proves sin, but respect for a sacrament whose inward direction is
conversion (CIC 1007). Repetition is medicinal. It may be repeated after recovery and a new grave illness, or
when danger becomes graver during the same illness (CIC 1004 §2; Supplement, q. 33). Approved rite governs.
Matter, blessing, number and place of anointings, and formula follow the competent Latin or Eastern liturgical
books; emergency abbreviations are those books’ provisions, not private invention.

2.5.7 The last sacraments and the glory of the body

When circumstances allow, the sacramental order near death is Penance, Anointing, and Viaticum. Penance reconciles
the conscious sinner; Anointing strengthens and completes healing amid serious illness; the Eucharist gives the pilgrim
Christ himself as food for passage. “Last rites” is a pastoral complex, not another sacrament, and Anointing is not
the Eucharist. Viaticum is preeminently the last sacrament because the Bread of Life is pledge of resurrection and
seed of glory (John 6:39-58; CCC 1524-1525).

The other sacraments converge here. Baptism began conformity to death and resurrection; Confirmation anointed
for witness; Penance restored lost grace; Orders gives the priestly instrument who now speaks the Church’s prayer;
Matrimony and family life often furnish the communion that carries the sick member; the Eucharist brings the Head
substantially to the member. Anointing adds no character because it does not initiate a new ecclesial function. It
strengthens the already initiated person to bring baptismal configuration through sickness toward its eschatological
term.

James’s “the Lord will raise him up” finally exceeds every temporary recovery. A healed body can again serve,
love, suffer, and die; the risen body cannot die again. The sacrament therefore honors the present body without
absolutizing present biological survival. It asks relief with confidence, receives medicine without superstition, accepts
palliative and ordinary care without treating death as a technical failure, and hopes for the transformation in which
corruption puts on incorruption (1 Cor. 15:42-57).

Oil at the boundary of the ages

The same creature that soothed wounds, fed lamps, and consecrated Israel’s servants is taken into Christ’s final
medicine. The Church places it on a mortal body and prays to the suffering and glorified Lord. Thus the sign
holds together what fear divides: sin may be forgiven, weakness strengthened, the body relieved, suffering offered,
death approached, and resurrection expected. The sacrament does not call death good. It declares that even at
death’s frontier the baptized body remains Christ’s member and is destined not for disposal but for glory.
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3 Sacraments at the Service of Communion and Mission

Grace given for another’s good

Holy Orders and Matrimony consecrate Christians who are already baptized, and ordinarily fully initiated, to
stable forms of service. Their sacramental grace reaches the recipient personally precisely by ordering him or her
beyond private perfection: Orders serves and, according to degree, builds and governs the ecclesial Body through
word, worship, and pastoral charity; Matrimony establishes a man and woman as an indissoluble communion
ordered to their mutual good and to the generation and Christian education of children. Both participate
differently in Christ’s self-gift, and both serve the one Bride for whom the Bridegroom handed himself over (Eph.
5:21-33; CCC 1534-1535).

3.1 Two public states within one baptismal body

Baptism gives every Christian a real share in Christ’s priesthood: the faithful offer spiritual sacrifices, confess the
mighty acts of God, intercede, and make their lives a living oblation (1 Pet. 2:5-9; Rom. 12:1). Holy Orders does not
replace that common priesthood, nor does it merely appoint a community delegate to functions already possessed by
all. The ordained character configures each recipient to Christ according to degree: bishops and presbyters can act
sacramentally in the person of Christ the Head, while deacons are empowered for the diakonia of liturgy, word, and
charity (CIC 1009 §3). The ministerial and common priesthoods are ordered to each other because each derives from
the one priesthood of Christ, but they differ in essence and not only degree (Lumen gentium 10).

Matrimony likewise presupposes baptism and does not privatize it. The spouses’ covenant gives baptismal charity
a stable domestic form. Their household is not a self-sufficient miniature church detached from bishop, altar, or
parish; it is an ecclesial cell whose fidelity, hospitality, prayer, bodily fruitfulness, education, and endurance build the
People of God. The family receives from the larger Church and becomes a place where persons first learn to receive
themselves as gift, to give themselves faithfully, and to call God Father.

Sacramental Immediate common good Eucharistic direction
configuration
Holy Orders Apostolic continuity, right preaching, = The bishop and presbyter preside
sacramental service, and pastoral sacramentally in the person of Christ the Head;

government gather the many into one the deacon serves the altar, word, and charity.
visible communion.

Matrimony Exclusive, indissoluble conjugal Spousal self-gift is measured by Christ’s
communion shelters reciprocal sacrifice for the Church and nourished by his
sanctification and welcomes children Body; the household learns thanksgiving and
into nature and grace. oblation.

3.2 Head and Bride without competition

The New Testament’s nuptial and bodily images belong together. Christ is Head of the Body and Bridegroom of
the Bride; the Church is not two realities but the one communion joined to him without equality of nature or loss
of creaturely distinction. Episcopal and presbyteral ministry can sacramentally represent the initiative of the Head
who calls, feeds, forgives, and sends; diaconal ministry sacramentally manifests Christ’s service in liturgy, word, and
charity. Matrimony represents the covenantal union in which Bridegroom and Bride become, without confusion, one
body. Neither sacrament exhausts the mystery it serves. An ordained man remains a member who first receives;
Christian spouses remain disciples whose covenant depends upon Christ’s prior covenant.

This asymmetry protects both sacraments from domination. Authority in Orders is credible only as participation in
the crucified Shepherd’s service, not possession of the flock. Headship in the household is intelligible only through “he
handed himself over for her,” not through self-assertion. The Bride’s receptive answer is not passivity: the Church
receives life in order to become fruitful, confess, intercede, serve, and offer herself through Christ. Sacramental
communion is neither rivalry nor absorption but differentiated unity ordered by charity.
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3.3 Mission beneath the eschatological limit

Both sacraments belong to the pilgrim form of the Church. Orders maintains apostolic sacramental order until Christ’s
appearing; Matrimony propagates and educates the human and ecclesial community within mortal history. In the
resurrection there is no marrying, and sacramental mediation under a veil yields to unveiled possession (Matt. 22:30).
Yet neither vocation is discarded as meaningless. The pastoral charity learned through Orders and the conjugal and
familial charity learned through Matrimony are purified for the communion in which signs yield to vision. Their
temporal structures serve what endures: holy persons united in the charity of God.

The last word is therefore not institutional preservation or biological succession but the wedding supper of the
Lamb (Rev. 19:6-9). Orders keeps the Bride hearing the Bridegroom’s word and receiving his sacramental Body;
Matrimony makes created fidelity and fruitful communion a sign of his covenant. Both must finally confess that
the Church’s holiness is gift before task, and that every human ministry and covenant is judged and completed by
Christ’s irrevocable self-gift.

3.4 Holy Orders: Apostolic Form for the Eucharistic Body

Holy Orders is the sacrament by which Christ perpetuates apostolic ministry in his Body through the episcopate,
presbyterate, and diaconate. Its imposition of hands and consecratory prayer imprint a character and confer grace
proportioned to each sacramental degree. Ordination gives a stable sacramental capacity and obligation; canonical
office, mission, faculties, and hierarchical communion govern its lawful exercise. The sacrament exists neither to
create a spiritual caste nor to honor private attainment, but to make Christ’s teaching, shepherding, sacramental, and
diaconal service bodily available until he comes.

3.4.1 From creation’s mediation to the one High Priest

Priestly mediation begins neither with clerical self-appointment nor with an opposition between spirit and body.
Humanity is created to receive the world as gift, name it truthfully, cultivate it, and return praise to its Creator. Sin
corrupts this vocation into grasping and false worship. The covenants therefore take visible, corporate, and ministerial
form: patriarchs build altars; Melchizedek, king and priest, blesses Abram and brings out bread and wine; Israel is
called a priestly kingdom; Aaron and the Levites are set apart for sanctuary service; prophets recall cult to justice
and fidelity (Gen. 14:18-20; Exod. 19:5-6; 28-29; Mal. 1:6-11).

These ministries are genuine gifts and incomplete figures. Hebrews locates their fulfillment in the Son who does
not seize priestly honor, shares the brethren’s flesh, learns obedience through suffering, passes through the heavens,
and enters once for all by his own blood (Heb. 2:10-18; 4:14-5:10; 7-10). His sacrifice is unrepeatable because the
incarnate Son’s perfect filial self-offering definitively accomplishes redemption; priest and victim are one in that
unique act. The ministerial priesthood adds no rival mediation and supplies no defect in Calvary. It is a sacramental
participation through which the once-for-all Priest makes his word, sacrifice, forgiveness, and shepherding present in
ecclesial time.

Psalm 109(110) joins royal enthronement to priesthood “according to the order of Melchizedek.” The Fathers read the
bread and wine of Genesis in a Eucharistic horizon, but Hebrews’ decisive contrast is Christ’s indestructible life and
perfect self-offering. A sound typology therefore avoids reducing Holy Orders to cultic technique: ordained ministry is
intelligible only inside the filial obedience by which the Son brings the many to the Father.

3.4.2 Institution in call, supper, breath, and mission

Christ calls the Twelve not only as representative hearers but “to be with him” and to be sent with authority (Mark
3:13-19). He forms them through misunderstanding, rebuke, table fellowship, and service; promises the keys and a
binding and loosing office; commands them at the Supper to “do this in remembrance of me”; breathes the Holy
Spirit for the forgiveness of sins; and sends them as the Father sent him (Matt. 16:18-19; 18:18; Luke 22:19; John
20:21-23). No single verse is forced to carry the whole sacrament. The institution is the coherent apostolic act of
Christ brought to Paschal and Pentecostal completion.
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Acts shows apostolic ministry assuming ordered and transmissible form without making every imposition of hands
technically identical. Matthias is enrolled among the apostolic witnesses; seven men are set before the apostles for
prayer and the laying on of hands—a foundational witness for the diaconal tradition, although Acts does not call the
rite a later technical diaconal ordination; Barnabas and Saul are commissioned for mission amid fasting, prayer, and
hands; presbyters are appointed in the churches (Acts 1:15-26; 6:1-6; 13:1-3; 14:23). The Pastoral Epistles provide
the clearer witness to a transmitted ministerial gift: prophetic word and the presbyterate’s hands confer a gift, Paul
urges Timothy to rekindle the gift through his hands, and Titus is charged to appoint presbyters city by city (1 Tim.
4:14; 2 Tim. 1:6-7; Titus 1:5-9).

The New Testament vocabulary is developing: apostolos, episkopos, presbyteros, and diakonos are not everywhere
used with later technical precision. Development does not entail invention from nothing. By the early second
century Ignatius of Antioch witnesses a stable threefold order: bishop, presbyterate, and deacons belong to the visible
constitution of the local Church (Trallians 3.1; Smyrnaeans 8.1). His witness does not prove that every first-century
community used identical nomenclature; it shows how rapidly apostolic functions crystallized around Eucharistic
communion and episcopal presidency.

St. Ignatius of Antioch — Letter to the Smyrnaeans 8.1-2

Ignatius directs the faithful to follow the bishop as Christ follows the Father, to honor the presbyterate and
deacons, and to regard as secure the Eucharist celebrated by the bishop or one whom he authorizes. His immediate
concern is ecclesial unity against schism: office, altar, and visible communion cannot be severed without wounding
the Church’s sacramental body.

3.4.3 One sacrament in three degrees

The episcopate possesses the fullness of Holy Orders. Episcopal consecration confers the munera of teaching, sanctifying,
and governing; sacramental consecration together with hierarchical communion with the head and members constitutes
a bishop a member of the college that succeeds the apostles. He is not merely a presbyter with a wider administrative
territory. His capacity to ordain expresses sacramental fullness, while the exercise of episcopal power and governance
of a particular Church require hierarchical communion and canonical mission (Lumen gentium 20—-22, 26).

Presbyters are configured to Christ the Head and Priest as co-workers of the episcopal order. They receive the mission
and capacity to act in persona Christi Capitis, especially in Eucharistic consecration and sacramental absolution;
they preach, shepherd, and anoint within hierarchical communion rather than as self-authorizing ministers. Their
ministry makes the bishop’s apostolic care present in dispersed communities. The one presbyterate gathered around
the bishop is therefore more basic than an image of isolated cultic specialists.

Deacons receive Holy Orders unto service, not unto the ministerial priesthood. They are sacramentally configured to
Christ the servant and empowered for the diakonia of word, liturgy, and charity, not for the priestly action in persona
Christi Capitis proper to bishops and presbyters. They proclaim the Gospel, assist at the Eucharist, distribute
Communion, baptize, assist at marriages according to law, preside at certain prayers and funerals, and organize
service of the needy. A deacon cannot consecrate the Eucharist, absolve sacramentally, anoint the sick, confirm, or
ordain. His order makes diakonia visible within the hierarchy and warns every higher degree that apostolic authority
remains service.

Degree Sacramental Characteristic service Constitutive limit
configuration
Bishop Fullness of Orders; member Ordains; presides over Character and power are not
of the apostolic college sacramental life; when private possession; communion
through consecration and canonically entrusted, governs and canonical mission govern
hierarchical communion a particular Church their lawful exercise.
Presbyter Co-worker of the episcopal  Acts in persona Christi Capitis, Does not ordain; exercises
order, configured to Christ  especially in Eucharist and ministry in communion with and
the Head and Priest Penance; also Anointing, under the bishop, not from a
preaching, pastoral care, self-originating mandate.
Baptism, and, with faculty,
Confirmation
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Degree Sacramental Characteristic service Constitutive limit

configuration

Deacon Sacramental configuration to Gospel, altar assistance, Does not receive the priestly
Christ the servant for Communion, Baptism, capacity in persona Christi
ecclesial diakonia marriage assistance, charity Capitis; diaconate is a true degree,

not incomplete presbyterate.

3.4.4 Matter, form, minister, subject, and intention

For the three sacramental degrees the essential matter is the ordaining bishop’s imposition of hands. The form is the
consecratory prayer, specifically the words that determine the degree and univocally signify the sacramental power
and grace of the Holy Spirit. Pius XII’s Sacramentum Ordinis resolved a Latin dispute by declaring that the handing
over of instruments was not required for validity; the Church’s diverse rites had always sufficiently signified power and
grace by hands and determining words (nos. 3-6). This judgment displays an important hylomorphic principle: the
gesture remains determinable until ecclesial prayer names the degree and invokes its gift.

A consecrated bishop alone validly ordains. Latin law ordinarily joins at least two bishops to the principal consecrator;
Eastern law ordinarily requires three ordaining bishops except in extreme necessity. These requirements manifest
collegial incorporation and safeguard succession, while a single valid bishop suffices sacramentally (CIC 1012, 1014;
CCEO 744, 746). There is no extraordinary presbyteral or lay ordainer. Emergency cannot produce a power the
subject does not possess.

A baptized male alone validly receives sacred ordination (CIC 1024; CCEO 754). This is a sacramental claim about
the sign Christ entrusted, not a scale of holiness, intelligence, dignity, or baptismal mission. The Church teaches that
she lacks authority to confer priestly ordination upon women (John Paul II, Ordinatio sacerdotalis 4). Canonical
suitability, formation, confirmation, freedom, right intention, and the absence of impediments govern licit reception.
Celibacy is a distinct ecclesial discipline of immense theological fitness in the Latin presbyterate, not the matter of
Orders: Eastern Catholic Churches ordain married men to the presbyterate according to their law, while bishops are
chosen from men not bound by marriage, commonly monks or other celibates and also, where law admits, widowers.

The bishop must intend to ordain as the Church ordains, and the recipient must at least intend to receive the
sacrament. Canon law also requires due freedom and absolutely forbids coercion (CIC 1026). Coercion that removes
the ordinand’s intention makes reception invalid; fear that leaves a genuine act of will does not by itself erase
sacramental intention, though proceeding coercively remains unlawful. Neither the ordainer’s personal sanctity nor
the ordinand’s future fidelity constitutes the sacrament’s efficient power. Validity arises from Christ acting in the
Church’s sign; worthiness and holiness govern fruitful exercise, accountability, and salvation.

3.4.5 Character: capacity, configuration, and obligation

Aquinas locates sacramental character in the soul as a spiritual power ordered to divine worship, a participated
configuration to Christ’s priesthood (ST III, q. 63, aa. 2-3). Baptism deputes a person to receive and participate
in Christian worship; Confirmation perfects the baptized for confession and combat; Orders deputes the ordained
to minister sacred acts according to degree. Bishops and presbyters receive the capacity to act in persona Christi
Capitis; deacons receive a distinct capacity for ecclesial diakonia (CIC 1008-1009). Character must not be confused
with canonical office, faculty, or mission. Ordination neither rebaptizes nor simply intensifies confirmation; it gives a
new public capacity in the organic Body.

Character is indelible because its principal referent is Christ’s irrevocable priesthood and the Church’s sacramental
order, not the minister’s mutable moral state. A validly ordained person remains sacramentally marked even if
censured, dismissed from the clerical state, faithless, or gravely sinful. He may be forbidden to exercise ministry and
may sin sacrilegiously by doing so, but the ontological capacity is not erased. This distinction prevents the Donatist
error that sacramental efficacy rises and falls with the minister’s righteousness.

Augustine’s anti-Donatist principle is Christocentric: when Peter baptizes, Christ baptizes; when Judas baptizes,
Christ baptizes (Tractates on John 6.7). The maxim concerns Baptism directly, but Aquinas applies its causal
grammar across the sacraments: the minister is an animate instrument; Christ is the principal agent (ST III, q. 64,
aa. 1, 5, 9). This does not make scandal inconsequential. Precisely because office makes Christ’s gift publicly available,
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its betrayal wounds victims, obscures the sign, profanes trust, and attracts stricter judgment without gaining power
to defeat Christ’s fidelity.

Ontological character is not moral immunity

“Configured to Christ” names a sacramental capacity and obligation; it does not canonize every decision of an
ordained person or make governance unaccountable. Grace calls nature, freedom, formation, law, and virtue into
more exacting service. The character remains even where charity is lost; fruitful ministry and personal salvation
require continuing conversion.

3.4.6 The Eucharist and the power of the keys

Orders is ordered most intensely to the Eucharist because the Eucharist builds the Church from Christ’s sacrificial
Body. Aquinas argues that the priest is ordained chiefly to consecrate this sacrament; other priestly acts are ordered
around that center (ST III, q. 82, a. 1; Supplement, q. 37, a. 2). “Chiefly” does not mean that preaching, governance,
or care of the poor are decorative. The Eucharistic Christ is Word, Victim, Shepherd, and Head; presidency at his
sacramental sacrifice demands a life conformed to the charity enacted at the altar.

The diaconate does not share the power of Eucharistic consecration, but it too is ordered to the Eucharistic Body
through service of the altar, proclamation of the Gospel, distribution of Communion, and charity toward the members.

The power to absolve discloses the same Paschal source under another sign. The risen Christ joins mission, Spirit, and
remission of sins in John 20:21-23. The priest does not own forgiveness or inspect consciences as a merely external
judge; he exercises the keys ministerially within Christ’s reconciling act. Chrysostom marvels that priests exercise on
earth a ministry whose judgment God ratifies in heaven, especially in rebirth and forgiveness (On the Priesthood
II1.5-6). His rhetoric magnifies responsibility as much as dignity: one who serves such gifts must tremble at injury to
souls.

Anointing extends this pastoral sacramentality to bodily weakness; Confirmation links the bishop’s apostolic fullness
to the baptismal mission; Ordination perpetuates ministers for each generation. Thus Orders does not stand beside
six unrelated channels. It serves the organism in which Baptism makes members, Confirmation strengthens them,
Penance restores them, Anointing fortifies them, Matrimony builds the domestic Church, and the Eucharist unites all
to the Head.

3.4.7 The order of ends and sacramental operation

The outward imposition of hands and determining prayer cause, by Christ’s instrumental power, character according
to degree; character is the stable res et sacramentum that capacitates the ordained for public sacred service; ordinal
grace is the res tantum that heals and strengthens the man to exercise that service in charity. Sacramental power,
canonical mission, office, and holy exercise must therefore remain distinct. The sign gives capacity and grace; the
Church entrusts a concrete mission; virtue and charity make its exercise fruitful.

The primary common end of Orders is the Church’s apostolic common good: a stable public ministry by which
Christ’s Body receives word, worship, pastoral order, and diakonia. Within the priestly degrees this ministry is
ordered chiefly to the Eucharist, because Eucharistic consecration and the Body gathered around it are the center
toward which other priestly acts tend (ST III, q. 82, a. 1; Supplement, q. 37, a. 2). “Chiefly” establishes order without
making preaching, absolution, anointing, governance, or pastoral charity accidental. In the diaconate, the proper end
is non-priestly service of liturgy, word, and charity, intrinsically ordered to the same Eucharistic and ecclesial Body.

Order of finality = Ordinal fulfillment Limit and relation

Primary common Public apostolic ministry that builds, No degree exists for private prestige; every
end sanctifies, and serves the Church; in capacity is received for the common good.
bishop and presbyter, chiefly
Eucharistic and pastoral; in deacon,
proper diakonia
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Order of finality = Ordinal fulfillment Limit and relation

Secondary / Degree-specific preaching, sacramental “Secondary” marks ordering within one

subordinate acts ministries, governance, altar service, mission, not dispensability; the deacon’s
proclamation, administration, and care proper service is not an incomplete priesthood.
of the poor

Common ultimate God’s glory and the Bride matured in Temporal office and exercise cease; charity

end charity for unveiled worship before the endures, and sacramental character remains as
Lamb configuration to Christ’s worship.

3.4.8 Patristic portraits of authority transfigured by charity

Ignatius emphasizes visible unity. Chrysostom emphasizes the fearful height of mysteries entrusted to weak men.
Gregory Nazianzen emphasizes purification: one must first be illumined before illumining and draw near to God
before leading others (Oration 2.71). Gregory the Great emphasizes pastoral discernment: the ruler of souls must be
near each through compassion yet above all through contemplation, adjusting admonition to contrary conditions
without flattering vice (Pastoral Rule TI-1IT).

These accents resist reduction to one theory of leadership. Apostolic ministry is juridical and mystical, doctrinal
and sacramental, paternal and diaconal. Visible sacramental succession remains a real gift even where communion
or doctrine is wounded; it is not, by itself, the fullness of apostolic fidelity. Claimed inspiration without visible
communion would dissolve the Body. Valid ritual power without pastoral charity does not become invalid, but its
unrepented abuse can become the minister’s condemnation; benevolence without truth would cease to shepherd
toward the good.

Patristic witness Contribution Abuse excluded

Ignatius, Trallians Bishop, presbytery, deacons, altar, and Congregational self-sufficiency and ministerial
3; Smyrnaeans 8 Church communion mutually imply one autonomy severed from visible unity.

another.
Chrysostom, On  Heavenly gifts are exercised through Prestige detached from trembling service,
the Priesthood earthly hands; forgiveness and holiness, and care for souls.
I11.4-6 Eucharistic service intensify
accountability.
Gregory The healer and teacher must undergo  Treating sacramental validity as permission for
Nazianzen, purification and illumination. intellectual or moral negligence.
Oration 2.71
Gregory the Contemplation and compassionate Uniform technique, cowardly silence,
Great, Pastoral proximity govern differentiated manipulative severity, or governance without
Rule 11.5; 111, correction. knowledge of persons.
prologue

3.4.9 Apostolic succession and the Church’s historical body

Apostolic succession has sacramental, collegial, doctrinal, and canonical dimensions that must be joined without
confusion. Valid episcopal consecration transmits character and sacramental power; hierarchical communion constitutes
membership and governs exercise within the Catholic episcopal college; canonical mission assigns an office or flock;
fidelity preserves apostolic teaching. A validly ordained bishop without a current pastoral charge still possesses
episcopal character, and impaired communion does not by itself erase it. Conversely, a valid lineage is no permission
to preach another gospel or to exercise ministry without mission. The imposition of hands prevents ministry from
being self-generated, and the consecratory prayer identifies its gift as received from the Holy Spirit.

Historical mediation is a feature of the Incarnation, not an embarrassment to be escaped. Christ could act immediately
without creatures, yet he calls apostles, uses voice and hands, sends preachers, and makes grace arrive through
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water, oil, bread, wine, and absolving speech. Orders is the personal-instrumental dimension of this sacramental
condescension. The treasure is borne in earthen vessels so that the surpassing power is recognized as God’s (2 Cor.
4:7).

3.4.10 The final end of ministry

Ordained ministry aims at a communion it does not own. Paul describes apostolic labor as presenting the Church as
a pure bride to one husband and as building the Body toward mature manhood in Christ (2 Cor. 11:2; Eph. 4:11-16).
The minister succeeds not when dependence gathers around his personality but when persons adhere to Christ in one
faith, charity, worship, and mission.

Sacramental ministry belongs to the age of signs. In the heavenly city there will be no need to consecrate under
veils or reconcile penitents after sin. Christ remains the eternal High Priest, and the risen Lamb forever bears and
communicates the fruit of his once-for-all self-offering; there is no renewed immolation. Aquinas holds that character
remains after death as the lasting configuration of those incorporated into Christ’s worship, for glory in the faithful
and judgment in the faithless (ST III, q. 63, a. 5). Orders’ temporal exercise is therefore measured by eschatological
surrender: the steward hands the household to the Lord, and every crown is placed before the throne.

Orders in the sacramental whole

From: Christ’s unique filial priesthood and once-for-all Pasch. Through: apostolic succession, episcopal hands,
consecratory prayer, character, and pastoral grace. For: the preaching, sacramental sanctification, governance,
and service that build one Eucharistic Body. Unto: the Bride’s mature communion and the worship of the
heavenly Jerusalem, where sacramental stewardship yields to the presence it served.

3.5 Matrimony: Creation Elevated into the Covenant of Christ and the Church

Matrimony is the covenant by which one baptized man and one baptized woman freely establish an exclusive
partnership of the whole of life, ordered by its nature to their good and to the generation and education of children.
Christ restores creation’s one-flesh gift, raises the covenant between the baptized into an efficacious sign of his
indissoluble union with the Church, and gives spouses grace to live a cruciform, faithful, and fruitful communion on
the way to the wedding supper of the Lamb.

3.5.1 Created before sin: difference ordered to communion

Genesis refuses to begin marriage with a remedy for disorder. Humanity is created male and female in the image of
God, blessed, and commissioned to be fruitful and exercise stewardship (Gen. 1:26-28). Genesis 2 retells the gift from
the perspective of solitude. “It is not good that the man should be alone” does not mean that no unmarried person
can live a fully human vocation; it declares that the human being is made for communion and that the generative
society of man and woman is not self-sufficient individuality multiplied by two.

The woman is “help corresponding to him”—mneither another animal beneath rational companionship nor a duplicate
without sexual difference. Adam’s recognition, “bone of my bones and flesh of my flesh,” precedes leaving, cleaving,
and becoming one flesh. One flesh names bodily union, kinship, shared life, and the procreative principle by which
the two can become one source of another person. It does not fuse two substances, erase personal agency, or make
one spouse property of the other. Unity is real precisely as communion of irreducible persons.

Aristotle sees the household arise by nature from the man—woman union and describes spousal friendship as including
the useful, pleasant, and virtuous (Politics 1.2; Nicomachean Ethics VII1.12). His natural teleology helps identify stable
goods beyond preference, but his culturally conditioned hierarchy and account of women cannot govern Christian
doctrine. Revelation judges philosophy: both sexes bear the divine image; Christ addresses women as disciples and
witnesses; reciprocal belonging and self-gift are placed beneath the Cross (1 Cor. 7:3—4; Eph. 5:21-33).
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3.5.2 The wound: grasping, accusation, domination, and death

The fall disorders without abolishing creation. Shame enters bodily transparency; evasion becomes accusation; desire
and rule become sites of conflict; fertility becomes labor under mortality (Gen. 3:7-19). The history that follows
displays polygamy, exploitation, barrenness, adultery, abandonment, and households divided by sin. Scripture neither
canonizes every patriarchal arrangement it narrates nor forgets the original measure to which Christ will return.

Israel’s law restrains harms within a fallen world, protects lineage and inheritance, and places sexual union within
covenant holiness. Yet Moses’ concession concerning divorce testifies to hardness of heart rather than the first intention
(Deut. 24:1-4; Matt. 19:8). The prophets then dare to name the covenant itself as marriage: the Lord is faithful
husband; idolatry is adultery; judgment exposes betrayal; mercy woos and restores (Hos. 1-3; Isa. 54:4-10; 62:4-5;
Jer. 2-3; Ezek. 16). This analogy does not divinize human marriage. It makes divine fidelity the judgment and hope
of every covenant.

Tobit brings this history into a threatened household. Tobias and Sarah pray before consummation, remember Adam
and Eve, reject lust, ask for mercy and old age, and receive deliverance from the death that had consumed Sarah’s
previous unions (Tob. 8:4-9). The narrative holds bodily union, exorcistic struggle, kinship, almsgiving, fidelity, and
praise together. The 1962 Roman Nuptial Mass appropriately begins with this mercy: the God who joined the two
only children is asked to join the spouses and make them bless him more fully.

3.5.3 Christ returns to “the beginning”

When tested about divorce, Jesus does not negotiate among permissible causes first. He joins Genesis 1 and 2: the
Creator made male and female; the man leaves and cleaves; the two become one flesh; therefore what God has joined,
man must not separate (Matt. 19:3-9; Mark 10:2-12). Divine agency does not cancel consent. God joins precisely
through the spouses’ free covenantal act and the created nature he authors. Their act is instrumental and personal,
his providence and sacramental institution are principal.

Christ’s prohibition restores indissolubility as gift and command. It neither requires a spouse or child to remain
exposed to violence nor confuses civil separation with dissolution of a valid bond. The Church may judge that consent
was invalid from the beginning, permit physical separation for grave causes, and regulate civil consequences. She does
not thereby claim power to dissolve a valid, ratified, and consummated sacramental marriage; death alone ends that
bond (CIC 1141).

At Cana the incarnate Son enters an actual wedding, honors its created joy, responds to scarcity, and gives good
wine in superabundance (John 2:1-11). John calls this the first sign and directs it toward Jesus’ “hour.” Patristic
and liturgical reception sees more than a general approval of festivity: the Bridegroom of Israel begins signs at a
wedding, while the water of purification becomes wine anticipating the cup of the Passion. Cana alone is not the
juridical institution formula of Matrimony; within the whole mission it manifests the One who restores and elevates
the covenant.

3.5.4 The New Adam’s sleep and the Bride from his side

John’s Passion gives nuptial typology its cruciform center. Blood and water flow from the pierced side of the dead
Christ (John 19:34). Augustine relates the sleeping Adam’s opened side to Christ sleeping in death: from the side of
the New Adam the Church is formed through the sacraments, as Eve was formed from the first (Tractates on John
120.2). This is theological typology, not a claim that John explicitly narrates a sacramental inventory. Its strength
lies in a canonical conjunction: creation’s bride, prophetic covenant, Christ’s self-gift, baptismal water, Eucharistic
blood, and ecclesial birth meet at the Cross.

The Passion supplies Matrimony’s sacramental power. The marriage covenant is conformed to Christ not by imitating
his pain as pain but through the charity by which he suffers for the Bride (Supplement, q. 42, a. 1 ad 3). Conjugal
grace therefore cannot be reduced to pleasant compatibility or legal permanence. It enables a created covenant to
participate in the faithful, forgiving, sanctifying, and fruitful love manifested when Christ hands himself over.
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3.5.5 Ephesians 5: submission transformed by sacrifice

Ephesians begins its household teaching with the whole Church: walk in love as Christ loved and gave himself as a
fragrant sacrifice; live as children of light; be filled with the Spirit; give thanks; submit to one another in reverence
for Christ (Eph. 5:1-2, 8-21). The address to wives and husbands belongs inside that baptismal and Eucharistic
grammar. Removing verse 21 and Christ’s sacrifice produces a domination alien to the passage’s governing cause.

Wives are addressed as responsible disciples in the Church’s receptive relation to Christ. Husbands receive the more
extensive and exacting command: love “as Christ loved the Church and handed himself over for her,” nourishing
rather than hating the body that is now one flesh. Headship is measured by the Head crowned with thorns, not by
autonomous preference. It can authorize no coercion, violence, degradation, manipulation, or insulation from moral
and ecclesial accountability.

Paul cites Genesis and calls the mystery great, referring it to Christ and the Church (Eph. 5:31-32). The human
union is a true sign, but the analogy is not univocal. A husband is not his wife’s redeemer; Christ alone washes,
sanctifies, and presents the Church. A wife is not an inert patient; the Church’s graced reception flowers into faith,
praise, works, witness, and maternal fruitfulness. Both spouses are first members of the Bride who receive salvation
from Christ. Within that common discipleship their differentiated embodiment and covenant become sacramental
sign.

St. John Chrysostom — Homily 20 on Ephesians

Commenting directly on Ephesians 5, Chrysostom tells the husband to measure love by Christ’s sacrifice: even
refusal, contempt, or suffering does not license hatred. He urges honor, gentleness, shared prayer, and a household
ordered toward heaven rather than wealth. Some applications bear the social assumptions of his age; his controlling
exegesis nevertheless turns authority into costly service and makes the home an ecclesial school of virtue.

A non-negotiable analogical guardrail

Christ—Church language cannot sanctify abuse. An analogy is governed by the perfection it attributes: Christ’s
headship saves through truth, self-emptying love, protection of the vulnerable, and the gift of life. Conduct
contrary to those perfections contradicts rather than instantiates the sacramental sign. Immediate safety, just
civil protection, ecclesial discipline, and truthful judgment can be moral necessities.

3.5.6 Consent: the spouses’ irrevocable human act

Matrimonial consent is an act of the will by which a man and woman mutually give and accept each other through an
irrevocable covenant to establish marriage (CIC 1057; CCEO 817). No parent, state, cleric, community, circumstance,
or prior cohabitation can supply this act. Freedom is not an optional pastoral ornament; it belongs to the sign’s very
constitution because a coerced self-gift is a contradiction.

Canon law distinguishes the ordinary apprehensions accompanying a grave promise from coercion that destroys
consent. Marriage is invalid when entered because of force or grave fear imposed from outside—even when the fear
was not intentionally inflicted—such that the person is compelled to choose marriage in order to be free from it (CIC
1103; CCEO 825). Ordinary anxiety, family hopes, or social difficulty do not by themselves establish nullity; the
concrete freedom and act of the person at the time of consent must be judged.

Consent must intend what marriage is. A positive act of will excluding marriage itself, an essential element, or an
essential property invalidates (CIC 1101). Thus words alone do not overpower a contrary will by magic. Conversely,
imperfect knowledge, emotional limitation, ordinary conflict, later failure, or sin does not automatically prove that no
bond arose. Validity concerns the capacity and act at consent; fruitfulness concerns how grace is received and lived
through time.

In the Latin theological and canonical tradition the baptized spouses are the ministers who confer the sacrament
upon one another. The priest or deacon asks for and receives their consent in the Church’s name, witnesses, blesses,
and safeguards ecclesial form; his assistance neither creates nor substitutes for their consent. Under extraordinary
Latin canonical form, the parties can validly and licitly contract before witnesses alone when the conditions of law are
met; a lay person can also be delegated to assist where law permits. These provisions confirm rather than displace
the spouses’ agency.
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The Eastern Catholic traditions articulate the minister and sacramental sign differently. The Catechism names the
priest or bishop as minister of Crowning: after receiving the spouses’ indispensable consent, he crowns and blesses
them as the sign of their covenant (CCC 1623-1624). Correspondingly, CCEO 828 requires for ordinary validity the
sacred rite in which a priest assists and blesses. Consent is the irreducible personal cause of the covenant; sacerdotal
blessing and epiclesis are not ornaments around a complete Latin-style sign. In the ordinary Eastern celebration,
consent received and the priestly or episcopal blessing together constitute the ecclesial sacramental action through
which the Holy Spirit seals the covenant.

CCEO 832 provides a strictly bounded exception when a competent priest cannot be had or approached without
grave inconvenience. The parties may marry before witnesses alone in danger of death, or outside danger when the
situation is prudently foreseen to last a month. If another priest, even a non-Catholic priest, can be present, he is to
be called if possible to bless; when witnesses alone were used, the spouses are to seek a priestly blessing as soon as
possible. This exceptional canonical provision protects the right to marry in necessity; it does not redefine the priest’s
or bishop’s ordinary Eastern ministry.

The mixed-marriage rule supplies a related distinction. When an Eastern Catholic marries a baptized member of
an Eastern non-Catholic Church, observance of the full Catholic canonical form is required only for liceity, while
the blessing of a priest remains necessary for validity together with the other requirements of law (CCEO 834 § 2).
The exception relaxes Catholic jurisdictional form without reducing the Eastern sacerdotal blessing to a ceremonial
addition.

3.5.7 Matter and form by analogy, not chemistry

Unlike Baptism’s water or the Eucharist’s bread and wine, Matrimony has no inanimate remote matter. In the Latin
scholastic analysis represented by the Summa’s Supplement, the outward sensible acts of the contracting parties
function as matter, while the words expressing consent function as form; the resulting bond is res et sacramentum
(Supplement, q. 42, a. 1 ad 1-2, 5). This supplies a disciplined analogy: a bodily, audible human act is determined as
irrevocable covenantal self-gift. It does not exhaust the Eastern liturgical account, in which the sensible sacramental
action includes consent received by the priest or bishop and his blessing and crowning.

The assignment should be held with appropriate modesty. The Supplement was compiled after Aquinas’s death from
his earlier commentary on the Sentences and is not his completed treatment in the Summa. Scholastic authors have
formulated the matter—form relationship in Matrimony differently, and the Church’s dogma does not depend upon
treating persons as material components. What is firm is that consent is indispensable and cannot be supplied by
another; a valid marriage between baptized persons is thereby sacramental; the Eastern ordinary sign also requires
the sacerdotal blessing; and the enduring bond signifies and participates in Christ’s union with the Church.

Consummation is not required for the sacrament’s first validity: a ratified marriage exists before consummation
by the complete valid sacramental act. Bodily union belongs to marriage’s operational or “second” integrity and
completes the one-flesh sign. A ratified but non-consummated marriage can, for a just cause, be dissolved by the
Roman Pontiff at the request of both parties or of one even if the other is unwilling (CIC 1142); this is dissolution of
an existing bond, not a declaration of nullity. Once ratified and consummated, marriage cannot be dissolved by any
human power or cause other than death (CIC 1141). The conjugal act is not a repeated confection of the sacrament
but should embody the covenant already given in a faithful, mutual act open to life.

Scholastic level Matrimonial fulfillment Doctrinal limit

Sacramentum Latin: the spouses’ externally A matter—form analysis is analogical; persons

tantum manifested consent under applicable are never inert “matter,” no third party
form. East: consent received within the supplies consent, and the Eastern blessing is
sacred rite together with priestly or causally integral in the ordinary rite.
episcopal blessing and crowning

Res et The exclusive and perpetual conjugal The bond is created, not the uncreated

sacramentum bond effected by the complete valid Christ—Church union; it signifies that
sacramental act between the baptized transcendent mystery and disposes to proper

grace.

45



Scholastic level Matrimonial fulfillment Doctrinal limit

Res tantum Sacramental grace healing and elevating Grace does not remove freedom, labor, counsel,
conjugal love for fidelity, mutual repentance, or prudent protection; it gives a
sanctification, parenthood, education, stable sacramental title to divine help.
and ecclesial service

Reality signified  Christ’s indivisible union with the Matrimony does not cause the Incarnation or
but not contained Church and the final wedding the Church’s covenant; it receives its signifying
communion and causal power from that prior mystery.

3.5.8 The bond as res et sacramentum

The marriage bond is not only a set of continuing intentions or a public memory of an earlier ceremony. It is a real
juridical and sacramental relation arising from the complete valid sacramental act: in the Latin tradition, consent
under applicable form; in the ordinary Eastern rite, indispensable consent received and sealed by the sacerdotal
blessing. Because it both results from the outward sacramental act and signifies the further union of Christ and the
Church, the Supplement calls it “reality and sacrament” (q. 42, a. 1 ad 5). It gives stability to love by making fidelity
a truth to be inhabited, not a mood to be renegotiated whenever sacrifice becomes costly.

Indissolubility is consequently more than a prohibition imposed from outside. It is a good of marriage: the covenant’s
participation in divine fidelity and its protection of spouses, children, lineage, trust, and social peace. Augustine names
proles, fides, and sacramentum—offspring, fidelity, and the sacred permanence of the bond—as the characteristic goods
(De bono coniugali 24.32). These goods distinguish but do not compete. Fidelity shelters fruitfulness; permanence
gives fidelity a temporal body; offspring call spousal love beyond dyadic closure.

The bond does not imply that every relationship dynamic is healthy or that reconciliation is always presently possible.
Sacramental permanence can coexist with necessary separation. Nor does it imply that a tribunal “cancels” a marriage;
a declaration of nullity judges, on evidence, that a valid bond never arose. The presumption of validity, the rights of
defense, and the search for truth protect both the public good and persons from arbitrary certainty.

3.5.9 Grace for the works marriage requires

If Matrimony were only a sign of grace, it would not be a sacrament of the New Law in the strong sense. The
Supplement rejects a merely permissive or negative account: God gives not only a lawful faculty but helps for its
worthy exercise (q. 42, a. 3). Conjugal grace perfects the spouses’ love, strengthens indissoluble unity, sanctifies them
on the way to eternal life, and supports the reception and education of children (CCC 1641-1642).

This grace is not a substitute for natural virtue. Prudence, justice, temperance, fortitude, truthful speech, work,
friendship, bodily tenderness, economic stewardship, and communal support are taken up and healed. Nor does
sacramental grace guarantee the subjective state of grace of each spouse at every moment. A valid marriage can be
received unfruitfully through grave sin; Penance restores baptismal and conjugal life, the Eucharist nourishes charity,
and daily forgiveness gives the covenant renewed acts.

3.5.10 The hierarchy of ends: children first, communion in their service

Final causality supplies the governing order of marriage rather than a list of interchangeable benefits. In the traditional
Latin formulation presupposed by the 1962 liturgical horizon, the primary natural and institutional end of marriage
is the generation and education of children. The 1917 Code states that hierarchy explicitly at canon 1013 §1, and
Pius XI repeats it in Casti connubii 17. The end includes both acts: generation begins a work that education must
bring toward natural, moral, and supernatural maturity. Parenthood is therefore not the production of offspring but
stewardship of persons for their own good, the common good, and ultimately God.

The secondary ends are the mutual aid and good of the spouses and the remedy or right ordering of concupiscence.
They are truly intrinsic goods, not optional ornaments. “Secondary” names objective subordination: faithful personal
communion shelters the reception and education of children and integrates sexual desire within an exclusive covenant.
It does not mean that a spouse may be treated as an instrument, that mutual sanctification can be neglected, or that
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marital affection matters only when conception occurs. Pius XI can therefore uphold the primary procreative end
while also describing the spouses’ mutual formation and aid as a profound reason for their whole-life society (Casti
connubii 17-24).

Current law and catechesis ordinarily name the good of the spouses and the procreation and education of offspring
together (CIC 1055; CCC 1601). That coordinate phrasing protects the personalist integrity of marriage without
making its procreative orientation negotiable: CCC 1652 calls children the “crowning glory” of marriage and says the
other ends are not diminished. The older primary—secondary terminology and the current coordinate formulation
answer different analytical questions and should not be forced into contradiction or used to suppress either objective
fecundity or personal communion.

Order of finality = Matrimonial fulfillment Operational consequence

Primary proper Generation and integral education of  Consent must embrace marriage as a kind of

end children in nature and grace covenant ordered to life; actual conception
remains a providential gift, not a validity
condition.
Secondary Mutual aid and the good / Fidelity, common life, tenderness, justice, and
intrinsic ends sanctification of the spouses; remedy reciprocal service sustain the household and
and chaste ordering of concupiscence  protect the primary end; none licenses
domination.
Common ultimate God’s glory; spouses, children, and the Conjugal grace heals and elevates both
end domestic Church perfected in charity  primary and secondary ends; the temporal sign
and beatitude yields to the Lamb’s universal wedding.

The family thus becomes a school of all seven sacraments. Baptism turns biological parenthood toward divine
adoption and imposes the duty of Christian education. Confirmation strengthens witness within and beyond the
home. The Eucharist teaches that communion is made by received self-gift and thanksgiving. Penance keeps failure
from becoming final identity. Anointing teaches fidelity when strength and utility fade. Orders gives the household
apostolic word and sacramental food. Matrimony, in return, gives the Church persons, vocations, hospitality, patient
care, economic sacrifice, and a lived sign of covenant.

3.5.11 Fruitfulness: a nature open to gift

Marriage is ordered by its nature to the procreation and education of children. “By its nature” distinguishes the
objective structure of the covenant from the outcome of each union. Sterility neither prohibits nor invalidates marriage;
actual conception is a gift beyond human control, not a sacramental validity test or a measure of holiness (CIC
1084 § 3). Sterility must not be confused with antecedent and perpetual impotence to perform the conjugal act,
whether absolute or relative, which invalidates marriage by natural law; a merely doubtful impotence does not impede
marriage or permit a declaration of nullity while the doubt remains (CIC 1084 §§ 1-2). Fraudulent concealment can
raise a distinct defect-of-consent question under CIC 1098.

Conjugal love is unitive and procreative in one bodily language. Responsible parenthood prudently discerns serious
duties and circumstances while respecting the inseparable meanings of the marital act (Humanae vitae 10-12).
Openness to life is not a demand for maximal reproduction without reason, nor is education exhausted by material
provision. Parents are first heralds of faith and servants of a child’s natural and supernatural maturity, who must
gradually release rather than possess the person entrusted to them.

Scripture’s images of vine, olive shoots, and table (Ps. 127[128]) celebrate household fruitfulness within fear of the
Lord and peace upon Israel. Augustine’s exposition refuses to make visible offspring the only blessing: the Church
herself is the fruitful spouse, and spiritual children can fulfill the psalm in those without biological children (Exposition
on Psalm 127). This ecclesial reading does not dissolve the literal good. It prevents fertility from becoming an idol
and locates every household within Sion’s larger fecundity.
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3.5.12 Fidelity as bodily truth

The good of fides includes exclusive sexual fidelity, reliable promise, and the mutual rendering of what has been given.
Adultery contradicts one flesh by making the body utter a total gift where covenantal totality is absent. Pornography,
coercion, deception, emotional abandonment, and economic betrayal can likewise attack fidelity’s integral human
truth even where no second union occurs.

Chastity within marriage is therefore not abstention from spousal love but its integration under charity. It frees desire
to perceive the spouse as person and gift rather than consumable object. Periods of abstinence can serve prayer, health,
responsible parenthood, or mutual care, but unilateral manipulation violates communion. Paul startlingly speaks
of reciprocal bodily authority and temporary abstinence by agreement (1 Cor. 7:3-5), placing marital embodiment
under mutuality rather than domination.

Fidelity across time changes form: courtship’s promise, childbearing or infertility, work and unemployment, illness,
aging, caregiving, and bereavement ask different acts from the same covenant. The sacramental bond holds these
changes within one intelligible life. The spouses do not promise a frozen emotional state; they promise persons to
persons, and grace enables love to become a virtue capable of truthful endurance.

3.5.13 Marriage and consecrated virginity

Christ restores marriage and also reveals virginity and celibacy “for the kingdom of heaven” (Matt. 19:12). Paul
praises undivided devotion to the Lord while affirming marriage as gift (1 Cor. 7:7, 32-35). The Church therefore
refuses two opposite errors: treating consecrated continence as hatred of creation, and treating marriage as necessary
for personal completion. Consecrated virginity participates immediately in Christ’s nuptial self-gift and anticipates
the resurrection where there is no marrying; sacramental marriage embodies the Bridegroom’s covenant within history
and serves the generation and education of persons (CCC 1618-1620).

The Church teaches that virginity or celibacy for the kingdom is, as a state, more excellent because it is ordered
more immediately to the final end; this objective order does not make every celibate person subjectively holier than
every spouse, since charity is the form of perfection (Trent, sess. XXIV, can. 10; ST II-II, q. 152, a. 4). Marriage and
virginity illuminate one another: virginity reminds spouses that no creature is the last end; marriage reminds celibates
that spiritual fruitfulness must become embodied service and faithful communion rather than isolated self-sufficiency.

3.5.14 Domestic Church within the Catholic communion

John Chrysostom urges spouses to make the home a church by prayer, psalmody, virtue, and concern for the poor
(Homily 20 on Ephesians; c¢f. Homily 12 on Colossians). “Domestic Church” does not grant a household parallel
sacramental jurisdiction. It names the home as a primary locus where the baptized exercise priestly, prophetic, and
royal life under the word, altar, and shepherds of the universal Church.

Tertullian’s celebrated picture of Christian spouses praying, fasting, teaching, exhorting, visiting the sick, and singing
psalms together witnesses the early ideal of a household whose common faith becomes common practice (Ad uzorem
I1.8). The text’s exact polemical setting concerns marriage within the faith and should not be treated as a complete
later sacramental theology; it nevertheless shows that ecclesial communion penetrates meals, beds, almsgiving, and
daily speech.

Hospitality opens the domestic Church beyond biological enclosure. The household serves elderly relatives, neighbors,
strangers, the poor, godchildren, fostered or adopted children, parishes, and civic peace. Spouses who do not conceive
do not lack a vocation to fruitfulness; families with children do not fulfill fruitfulness by biological parenthood alone.
Every Christian home is judged by whether gift circulates through it toward the common good.

3.5.15 The Eucharistic measure of conjugal charity

The Eucharist is neither the matter nor form of Matrimony, yet it is its liturgical and teleological summit. Ephesians
speaks of Christ washing and nourishing his Bride; the altar makes present the self-offering whose charity Matrimony
signifies. Spouses receive the same Body not as ratification of a self-enclosed project but as members of the one Bride.
Their covenant is purified by a gift neither originated nor controlled by them.
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The traditional Roman Nuptial Mass renders this causal order in prayer. God joins; ecclesial ministry serves his
action; God is giver and disposer of the work; what he authors he must preserve; those he connects he must guard in
lasting peace. The Secret offers a gift “for the sacred law of wedlock” and asks the One who gives the work to order
it. Natural covenant, ecclesial rite, Eucharistic sacrifice, and conjugal grace are distinct causes drawn into one act
without collapse.

Communion also prevents conjugal self-sufficiency. One Bread makes many one body (1 Cor. 10:16-17); the married
pair’s unity exists inside that greater unity. At the altar their love receives the pattern of thanksgiving, sacrifice, real
presence, and mission. The Eucharist does not make marital suffering automatically redemptive; it joins freely offered
endurance and service to Christ while calling the community to protect, support, and tell truth.

3.5.16 The wedding supper and the end of the sign

Revelation gathers Scripture’s nuptial history into the marriage of the Lamb. Babylon’s false luxury falls; a multitude
answers with praise; the Bride is clothed by gift and righteous deeds; the blessed are invited to the supper; the holy
city descends as a bride, and God dwells with humanity (Rev. 19:1-9; 21:1-4, 9-14). Final communion transcends
the exclusive temporal bond: it is the whole communion of saints joined to Christ.

Jesus teaches that in the resurrection people neither marry nor are given in marriage (Matt. 22:30). Death ends the
marital bond because its procreative and sacramental sign belongs to mortal pilgrimage. This does not erase the
persons loved, children received, sacrifices made, or charity formed. Purified personal communion remains within the
Body, while the exclusive sign yields to the universal marriage it foretold.

Matrimony is thus teleological at every scale. Bodily powers are ordered to one-flesh communion and generation;
consent orders freedom into covenant; the bond orders time into fidelity; parenthood orders the household to persons
not yet mature; the domestic Church orders private goods to ecclesial communion; the sacrament orders created love
to Christ’s Pasch; Christ orders the Bride to presentation before the Father; and the whole creation is gathered into
the wedding feast where God dwells with his people.

Matrimony in the sacramental whole

From: the Creator’s male-female image, one flesh, blessing, and covenant history. Through: free consent,
ecclesial form, the enduring bond, and grace derived from Christ’s Pasch. For: primarily, the generation and
education of children; secondarily and intrinsically, the spouses’ mutual good, aid, sanctification, and chaste
ordering of desire; through both, the domestic Church and common good. Unto: the sanctified Bride, peace
upon the new Israel, resurrection, and the marriage supper where the temporal sign gives way to communion
with the Lamb.

4 The Sevenfold Organism and the End of All Things

One mystery distributed without division

The seven sacraments are distinct actions of one Christ in one Spirit for one Body and one end. They are not
interchangeable: water does not consecrate the Eucharist, marriage does not ordain, and Anointing does not
absolve in the mode of Penance. Yet none is intelligible in isolation. Each draws from the Pasch, presupposes or
builds ecclesial communion, tends toward the Eucharist, forms charity, and anticipates the resurrection in which
sacramental signs give way to unveiled participation in God.

4.1 The Incarnation as sacramental grammar

The Word does not save by teaching creatures to despise visibility. He assumes a passible body, speaks human words,
touches the sick, submits to water, gives bread as his Body and wine as his Blood, breathes upon apostles, and lets
blood and water flow from his side. The hypostatic union is not one sacrament among seven, nor should Christ simply
be called “matter” joined to divine “form.” It is the ontological foundation of a sacramental economy: the invisible
God acts savingly through the visible humanity personally united to the Son.
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Aquinas calls Christ’s humanity the conjoined instrument of the Word and the sacraments separated instruments
that receive power from his Passion (ST III, q. 62, a. 5). “Instrument” does not make the humanity passive or the
rite mechanical. Christ’s human will acts freely in filial obedience; ecclesial ministers perform genuine human acts;
substances and gestures retain created natures. Instrumental causality identifies the higher agency by which these
finite acts attain an effect—participation in divine life—beyond every creature’s native proportion.

This causal order preserves realism at both poles. The signs are not bare occasions for a grace God gives alongside
them; Christ uses the sacramental action to cause what it signifies. Grace is not a physical fluid contained inside
water or oil; it is a supernatural perfection of a spiritual creature. The instrument touches the body and the principal
agent reaches the soul, not as two unrelated acts but as one sacramental operation adapted to embodied persons.

4.2 Final causality: primary, secondary, and ultimate ends

The final cause answers not merely what follows a sacrament but what its operation is for. A primary proper end
gives the sacramental action or institution its governing objective order. Secondary ends are genuine goods that
arise within and serve that order; “secondary” means subordinate, not optional, unworthy, or merely accidental. The
common ultimate objective end is the glory of God and Christ; the recipient’s ultimate supernatural end is eternal
life and the vision of God, with resurrection as bodily consummation (Trent VI.7; ST III, q. 65, aa. 1, 3).

This hierarchy must be distinguished from validity and from empirical success. A marriage can be valid when no child
is conceived because the covenant remains objectively ordered to generation and education; Anointing can attain its
primary spiritual end when bodily health is not restored; Baptism can be validly conferred upon an adult who later
resists its moral demands. Finality names the intrinsic direction of the sign and grace, while fruitful operation also
engages disposition, freedom, providence, and circumstances.

Sacrament Primary proper / Secondary or subordinate Common ultimate end
proximate end ends
Baptism Purification from every prior Remission of punishment; God’s glory; baptismal life
sin and new birth into virtues and gifts; incorporation perfected in risen communion and
adoptive filiation in water and capacity for the other vision
and Spirit through sacraments. Character is an
sanctifying grace intermediate deputation, not an
end

Confirmation Full outpouring of the Spirit Deeper filiation and ecclesial God’s glory; steadfast charity and
strengthening and perfecting bond; increased gifts; mission. praise in the communion of glory

baptismal grace for public Character is the intermediate
confession and witness deputation to worship and
witness
Eucharist As sacrifice, the governing Propitiation and impetration as God’s glory and the banquet /
Godward ends of adoration objective subordinate unveiled possession toward which
and thanksgiving; as applications; nourishment, all sacraments tend
Communion, union with increased charity, venial
Christ and his Body remission, preservation, and
resurrection pledge as fruits of
union
Penance Remission of post-baptismal FEcclesial reconciliation, peace  God’s glory; perseverance in
sin and reconciliation with  of conscience, remission of charity and merciful acquittal at
God through restoration or temporal punishment, judgment
increase of grace medicinal satisfaction, strength
against sin
Anointing Spiritual strengthening and Relief and peace; ecclesial God’s glory; resurrection,
healing in illness, union with intercession; bodily recovery incorruption, and face-to-face
the Passion, forgiveness only when conducive to communion
when needed, readiness for  salvation
passage
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Sacrament Primary proper / Secondary or subordinate Common ultimate end

proximate end ends

Holy Orders The Church’s public Degree-specific acts of God’s glory; a mature Bride
apostolic ministry and preaching, governance, gathered for the Lamb and
common good: in priestly sacramental service, altar unveiled worship
degrees chiefly Eucharistic / ministry, proclamation,
pastoral; in the diaconate administration, and care of the
proper non-priestly diakonia poor

Matrimony In the traditional Latin Mutual aid and the good of the God’s glory; spouses, children,
hierarchy, generation and spouses; remedy and right and household ordered in charity
education of children as the ordering of concupiscence; to the Lamb’s wedding
primary natural and domestic and social service

institutional end

The matrimonial hierarchy requires special precision. The 1917 Code, canon 1013 §1, and Pius XI's Casti connubii 17
call procreation and education the primary end; mutual help and the remedy of concupiscence are secondary ends.
This objective order governs the traditional Roman and 1962 theological horizon. It never turns a spouse into an
instrument, makes mutual sanctification dispensable, or makes actual fertility a condition of validity. The current CIC
1055 and CCC 1601 name both the spouses’ good and procreation and education as natural orderings, while CCC
1652 calls children marriage’s “crowning glory” and insists that the other ends are not diminished. The vocabularies
therefore must be distinguished without severing procreative finality from faithful personal communion.

4.3 Matter, sacramental form, and what is changed

“Form” must be used with disciplined analogy. Sacramental form is the determining word or prayer that gives a
sensible element or human act its specifically sacramental signification. Substantial form is an intrinsic metaphysical
principle by which a material substance is the kind of thing it is. Grace, virtue, and character are created accidental
perfections in a personal subject, while a bond or juridical status is a real relation. These meanings must not be
exchanged merely because English uses one word.

The Eucharist is unique. Its sacramental form—Christ’s consecratory word within the integral anaphora—effects not
a new accidental quality in bread and wine but conversion of their whole substances into Christ’s Body and Blood.
The substances, hence the substantial forms, of bread and wine do not remain; the sensible accidents or species do. It
is therefore more exact to say that the substances are transubstantiated than that “the forms are changed.” In the
other sacraments the recipient’s human substance remains while Christ gives character, grace, remission, strength, a
bond, or another supernatural perfection fitted to the sign (Trent XIII.4; ST III, qq. 60, 75).

Sacrament Matter / quasi-matter Sacramental form Formal or ontological change
effected
Baptism Natural water used in a true Authorized Trinitarian The human creature remains
washing baptismal word joined to the = human but is regenerated,
washing justified, adopted as God’s child,

incorporated into Christ / Church,
and marked by character.

Confirmation Sacred chrism / myron in Approved word of sealing and The baptized child of God
the approved anointing with the Spirit’s Gift receives a distinct character and a
imposition of hand new Pentecostal strength /
fullness perfecting baptismal grace
for witness.

Eucharist Valid wheaten bread and Christ’s consecratory word in ~ The whole substances of bread
natural grape wine the integral Eucharistic Prayer and wine are converted into
/ anaphora Christ’s Body and Blood; whole

Christ is present; only the species
/ accidents remain.

51



Sacrament Matter / quasi-matter Sacramental form Formal or ontological change
effected
Penance Contrition, confession, and  Priestly sacramental absolution Guilt is remitted; grace and filial
satisfaction as morally according to the rite friendship are restored or
sensible quasi-matter increased; inward repentance is
perfected under the keys.
Anointing Blessed oil sacramentally Approved priestly prayer of Spiritual debility and sin’s

Holy Orders

Matrimony

applied to the sick

Ordaining bishop’s
imposition of hands

Analogically, the parties’
sensible acts of consent;
Eastern ordinary rite
includes sacerdotal Crowning

faith asking saving, forgiveness,

strength, and relief

Consecratory prayer
determining the degree and
Spirit’s grace

Words / signs of consent; in the

East the priestly or episcopal
blessing is constitutive

remnants are healed; the sick is
strengthened, forgiven when
needed, and readied for passage;
health remains contingent.

An indelible character and ordinal
grace configure / capacitate the
man by degree; office and mission
remain canonically distinct.

An exclusive conjugal bond and
public relation arise, with

conjugal grace; neither spouse’s
substance is fused or converted.

4.4 A sevenfold history of the one Pasch

Every sacrament remembers the Passion, demonstrates present grace, and foretells glory, but each refracts that

threefold time according to a proper sign. Their unity can therefore be narrated without erasing difference.

Sacrament Paschal configuration Present ecclesial work Eschatological pledge

Baptism Burial with Christ and rising Remission, rebirth, character, Entry toward the kingdom and
into newness; blood and divine adoption, incorporation first pledge of bodily resurrection
water from the opened side into the visible Body

Confirmation The risen Christ pours out  Character, strength for Seal toward inheritance and
the promised Spirit; confession, worship, witness, mature presentation in Christ
Pentecost extends apostolic and firmer ecclesial communion
mission

Eucharist Sacramental memorial of the Thanksgiving, offering, real Medicine of immortality and
one sacrifice; the risen presence, nourishment, charity, pledge of the wedding supper and
Victim truly present and unity of the Mystical Body resurrection

Penance The keys apply the Post-baptismal forgiveness, Anticipated acquittal beneath the
reconciliation won by the restored grace, ecclesial peace, mercy and truth of final judgment
Cross; the spiritually dead is conversion, satisfaction
raised

Anointing The sick member is joined to Strength, forgiveness when Preparation for final passage and
the suffering and glorified needed, relief, ecclesial sign of the body’s promised
Christ intercession, and possible restoration

bodily healing

Orders The unique Priest makes his Bishops and presbyters teach, The Bride is prepared for the
headship and service sanctify, and govern; deacons  Lamb; stewardship awaits
sacramentally present serve liturgy, word, and charity surrender to the Chief Shepherd
according to degree

Matrimony Spouses receive the pattern Bond and grace for fidelity, Temporal one flesh points beyond

and measure of Christ’s
self-gift for the Bride

mutual good, fruitfulness,
domestic Church, and service

death to the universal wedding
communion
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4.5 The Eucharistic center is not a flat hierarchy

Aquinas says that all the other sacraments are ordered to the Eucharist as to an end (ST III, q. 65, a. 3). Baptism and
Confirmation prepare reception; Orders exists chiefly for Eucharistic consecration and the Body gathered around it;
Penance and Anointing dispose wounded members; Matrimony signifies the union of Christ and the Church celebrated
in the sacrificial banquet. The Eucharist is unique because its res et sacramentum is not merely a created character
or bond but Christ himself substantially present.

This primacy must not be misunderstood. It does not make other sacraments optional illustrations of Communion,
nor does it mean that receiving the Eucharist without disposition supplies every prior grace. Baptism remains the
necessary doorway; Orders remains necessary for consecration; Penance possesses its own mode of reconciliation. An
organism has a governing center precisely because differentiated members and acts are real.

The Eucharist is also not the absolute last end. Under sacramental species Christ is truly possessed but still under a
sign adapted to pilgrimage. The Eucharistic presence directs desire to the unveiled presence of the same Christ and,
through his humanity, to the vision of the Trinity. Sacrament gives way not because it was unreal but because its
reality achieves the communion for which signs exist.

4.6 Characters, bonds, presence, and grace

The intermediate res et sacramentum helps distinguish the sacraments’ temporal structures. Baptism, Confirmation,
and Orders imprint characters: stable configurations and deputations to worship that ground unrepeatability.
Matrimony effects an enduring conjugal bond without imprinting character; its permanence lasts for the spouses’
earthly life. The Eucharist effects Christ’s substantial presence for as long as the species remain. Thomas assigns
inward repentance as Penance’s res et sacramentum and inward devotion or spiritual anointing as Anointing’s (ST III,
q. 84, a. 1 ad 3; Supplement, q. 30, a. 3 ad 3). Neither is an indelible or enduring deputation comparable to character,
bond, or Eucharistic presence.

These differences show that “grace” is not an undifferentiated outcome. One sanctifying grace makes a person pleasing
to God, but sacramental graces give claims to helps fitting distinct states and tasks. Baptism heals origin and gives
birth; Confirmation strengthens; Eucharist nourishes and unites; Penance restores; Anointing fortifies under illness;
Orders and Matrimony consecrate public vocations. Grace perfects the subject according to the sign’s finality.

Stable Duration What it orders
sacramental
reality
Baptismal Indelible Capacity to receive the other sacraments and
character participate in Christian worship as a member
of Christ
Confirmational Indelible Baptismal worship and mission toward
character strengthened public witness and apostolic
communion
Ordination Indelible according to degree Bishops / presbyters act sacramentally in the
character person of Christ the Head; deacons serve
liturgy, word, and charity
Marriage bond Until death; a ratified and Exclusive one-flesh partnership, fidelity,
consummated bond admits no human spouses’ good, and openness to generation and
dissolution education
Eucharistic While the consecrated species subsist ~ Adoration, sacrifice, Communion, ecclesial
presence unity, and pledge of glory

4.7 Validity, fruit, and the moral life

The principle ex opere operato guards divine fidelity: Christ’s action is not made valid by the minister’s virtue or
the congregation’s intensity. It therefore protects recipients from a hidden spiritual aristocracy in which no one
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could know whether grace had been objectively offered. At the same time, the principle condemns magical thinking.
Essential sign, valid minister, and ecclesial intention belong to sacramental occurrence; where reception constitutes
the sacrament, a capable subject is also required. Faith, repentance, and freedom from contrary attachment govern
fruit in a recipient capable of personal acts.

Sacraments cause or restore grace; they do not abolish moral agency. Baptism inaugurates a life that must grow.
Confirmation arms a witness who can still become cowardly. Eucharistic Communion without charity can bring
judgment rather than profit (1 Cor. 11:27-32). Absolution requires contrition and purpose of amendment. Anointing
calls for trust rather than fatalism. Orders intensifies accountability. Matrimony gives a stable grace that spouses can
resist or cultivate. The objective gift makes conversion possible and obligatory.

Virtue is sacramental fruit extended through time. Faith adheres to the reality signified; hope stretches the present
gift toward promise; charity unites the person to God and neighbor; prudence discerns concrete acts; justice renders
vows and duties; fortitude endures costly fidelity; temperance integrates desire. Liturgy and ethics are not parallel
departments. The sacraments give the pattern and power by which embodied histories can become worship.

4.8 The Church made by the sacraments she celebrates

The Church celebrates the sacraments, and the sacraments make the Church. This circularity is not self-causation.
Christ and the Spirit constitute a ministering Body, then use its acts to incorporate and perfect further members.
Baptism expands the people; Confirmation strengthens its mission; Eucharist manifests and causes unity; Penance
restores communion; Anointing prevents weakness from becoming exclusion; Orders gives apostolic form; Matrimony
builds households in which human and divine adoption are served.

Each sacrament is simultaneously personal and ecclesial. Baptism remits this person’s sin by incorporating into a
people. Penance reconciles with God and the Church wounded by sin. Anointing makes a sick member the object
and agent of ecclesial intercession. Marriage concerns two persons but establishes a public state with consequences
for children and society. Orders is received by one man for another’s salvation. Eucharistic Communion is intimate
precisely as participation in one Body.

This ecclesial density explains why the Church governs rites and access. She is steward, not proprietor; she cannot
redesign a sacrament against Christ’s institution, but she must judge matter, form, ministers, subjects, preparation,
and lawful celebration. Fidelity to the rite keeps Christ’s action recognizable and protects the recipient from a
minister’s private invention (CIC 841, 846; DDF, Gestis verbisque 12-20).

4.9 East and West: one mystery, irreducible rites

Latin scholastic language supplies powerful distinctions, but catholicity forbids turning one ritual family’s customary
sequence into the metaphysical essence of all. Eastern Churches ordinarily unite infant Baptism, Chrismation, and
Fucharist; the Latin Church separates them in infant initiation while maintaining their theological order. Eastern
Chrismation is ordinarily presbyteral with episcopally consecrated myron; Latin Confirmation normally manifests
episcopal presidency. Eucharistic anaphoras articulate institution, anamnesis, and epiclesis with different emphases;
in Addai—Mari the institution words are euchologically and diffusely present rather than arranged as one coherent
narrative. Eastern marriage law gives priestly blessing a constitutive ordinary role not reducible to Latin assistance.

Unity lies in the apostolic mystery confessed, validly enacted, and communally recognized, not in identical ceremonial
surface. Diversity has limits: water cannot be replaced by a merely symbolic liquid, a deacon cannot be made a
Eucharistic consecrator, and consent cannot be supplied by family pressure. But fidelity to substance does not require
that an Eastern liturgy describe itself in every Latin scholastic phrase before it can be fully Catholic.

The communion of Churches therefore acts as a hermeneutic check. The Latin tradition offers analytical precision
about sign, cause, character, and substance. Eastern traditions preserve the unity of initiation, the epiclesis, mystagogy,
cosmic praise, and the bishop—presbyter relation in other accents. Neither is an optional museum annex. Together
they display dimensions of the one inheritance without exhaustive capture.
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4.10 Sacraments and sacramentals

Sacramentals are sacred signs instituted by the Church that dispose persons to receive sacramental grace and sanctify
circumstances of life. Their efficacy arises from the Church’s intercession and the disposition of those who use them,
not in the identical ex opere operato mode of the seven sacraments. Latin nuptial blessings considered apart from the
constitutive matrimonial sign, together with funerals, professions, dedications, exorcisms, holy water, and countless
other blessings, belong to this wider sacramental field; the Eastern priestly blessing in Crowning belongs to the
sacrament’s valid ordinary celebration.

The distinction protects both. Calling every holy sign a sacrament obscures the seven acts instituted by Christ;
treating sacramentals as decorative folklore ignores the Church’s power of prayer and the sanctification of creation.
The sacramental economy radiates outward: persons reborn, sealed, fed, forgiven, fortified, ordained, and married
learn to receive meals, houses, labor, illness, burial, seasons, and objects beneath the word of God and thanksgiving.

4.11 Toward resurrection, judgment, and beatitude

The sacraments are medicines of immortality administered to mortal bodies. Water flows and dries; oil gives fragrance
and is absorbed; words sound and cease; bread and wine are consumed; hands lift away; spouses age; ministers die.
Their transience is not a failure but the temporal mode by which eternal life reaches historical creatures. Grace begins
a form of life that bodily death cannot finally defeat.

Resurrection is therefore not an appendix to sacramental theology. Baptism configures the body to Christ’s burial
and rising. Eucharist promises that the one who eats will be raised. Anointing refuses to abandon the ill body to
meaninglessness. Marriage serves bodily generation while pointing beyond mortal succession. Orders guards the
proclamation and sacramental acts by which bodies are made members. Penance restores persons whose embodied
choices wounded communion. Confirmation seals bodily witnesses who may suffer for confession.

Judgment discloses the truth of reception. The indelible gifts testify to Christ’s fidelity and to the recipient’s answer;
FEucharistic Communion cannot be detached from recognition of the Body; covenant promises and ministerial offices
become matters of account. Yet judgment itself is ordered to the victory of divine justice and mercy, not to sacramental
anxiety. The Church gives objective signs so that hope can rest in Christ’s action and conversion can have a concrete
road.

Beatitude completes participation. Grace is a created likeness of divine life; glory perfects the intellect in vision and
the will in charity; the risen body shares the person’s peace. Sacramental celebrations cease when the hidden reality
is possessed without veil, while Baptismal, Confirmational, and Ordinal characters remain as lasting configurations
(ST III, q. 63, a. 5). Baptism’s adoption flowers into the household of God; Confirmation’s seal into steadfast praise;
Eucharistic pledge into banquet; Penance into sinless peace; Anointing into incorruption; Orders’ stewardship into
common worship; Matrimony’s icon into the Bride’s universal union with the Lamb.

The final sacramental sentence

From the Father, through the incarnate and crucified Son, in the Holy Spirit, visible signs confer created
participation in divine life; they form one ecclesial Body around the Eucharistic sacrifice and lead embodied
persons through conversion, vocation, death, and resurrection to the face-to-face communion in which the signs
are fulfilled and charity remains.
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St. Cyril of Jerusalem, Procatechesis; Catechetical Lectures 3; Mystagogical Catecheses 1-5, traditionally attributed to Cyril
but sometimes assigned to John of Jerusalem, working English collection; St. Ambrose, De mysteriis 1-9, working English
text; De sacramentis I-VI.

St. Gregory Nazianzen, Oration 40 on Holy Baptism, especially 3-8, 25, 40-45; St. Basil, De Spiritu Sancto 10.24; 12.26-28;
15.35-36; 27.66—68.

St. John Chrysostom, Baptismal Instructions 2—4; Homilies on John 45-47; Homilies on First Corinthians 24 and 27,
Homily 82 on Matthew.

St. Augustine, De doctrina christiana 11.1.1; Epistle 98.9; Tractates on John 6.7, 26.11-18, 80.3, 120.2; Sermons 227, 272;
Contra epistulam Parmenians 11.13.28; De baptismo contra Donatistas I-VII.

St. Ignatius of Antioch, Letter to the Smyrnaeans 7-8; St. Ephrem the Syrian, Hymns on Faith 10 and Hymns on the
Nativity 3, as Syriac witnesses to Eucharistic fire, Spirit, and embodied mystery.
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Didache 4.14; 14.1; Shepherd of Hermas, Mandate IV; Tertullian, De paenitentia 4-12; St. Cyprian, De lapsis 15-36 and
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Origen, Homilies on Leviticus 11.4; St. Ambrose, De paenitentia I-11; St. John Chrysostom, On the Priesthood 111.5-6; St.
Augustine, Sermons 351-352; Enchiridion 64-83; Tractates on John 121.3-4.

St. Leo the Great, Letter 168.2 (AD 459), forbidding compulsory public recitation of written sin lists and witnessing secret
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Pope Innocent I, Epistle 25 to Decentius of Gubbio 8 (AD 416); ancient Roman and Eastern prayers for blessing the oil of
the sick; St. Caesarius of Arles, Sermon 13.3; Venerable Bede, Commentary on James 5:14—15. Early direct evidence for
Anointing is materially smaller and more dispersed than for Baptism and Eucharist.

St. Gregory the Great, Moralia in Iob and Pastoral Rule I1I on illness, consolation, and differentiated pastoral care; patristic
illness texts are used as doctrinal illumination where they do not comment directly on Mark 6 or James 5.

Patristic foundations for Orders and Matrimony

St. Clement of Rome, First Letter to the Corinthians 40-44; St. Ignatius of Antioch, Trallians 2-3; Magnesians 2-T;
Smyrnaeans 8; Letter to Polycarp 5.2.

Apostolic Tradition, ordination prayers in 2-9, cited with the caution that the composite text’s attribution, date, and
reconstruction remain debated; St. Cyprian, Epistles 55, 66-67; St. John Chrysostom, On the Priesthood 111.4-6; St.
Gregory Nazianzen, Oration 2.71; St. Gregory the Great, Pastoral Rule IT-1I1.

Tertullian, Ad uzorem I1.8; St. John Chrysostom, Homily 20 on Ephesians, working English text; Homily 62 on Matthew,
working English text; Homily 12 on Colossians.

St. Augustine, De bono coniugali, especially 1.1, 6.6, 18.21, 24.32, working English text; De Genesi ad litteram 1X; Exposition
on Psalm 127(128), working English text; Tractates on John 120.2.

Catholic Churches sui iuris and initiation practice

The current Eastern common-law controls are CCEO 694-697 and 710. Orientalium Ecclesiarum 12—14 supplies the Council’s
confirmation and restoration of ancient Eastern sacramental discipline, while the 1996 Eastern liturgical Instruction 50-51
gives authoritative liturgical application and anti-Latinization guidance. The Latin comparison uses CIC 867, 891, 914 and
CCC 1233-1244.

Catholic Near East Welfare Association, “Eastern Christian Churches: Introduction” and the linked current profiles, used
to check the names, families, and ecclesial identity of the Eastern Catholic Churches; Holy See, Dicastery for the Eastern
Churches profile.

Chaldean Catholic Diocese of St. Thomas the Apostle U.S.A., “Sacraments,” Sacraments of Initiation and 2023 Diocesan
Sacramental Policies: Baptism and Confirmation together, with infant Eucharist locally delayed; unbaptized children of
catechetical age receive B-C—E together.

Maronite Catholic Eparchy of Saint Maron of Montreal, “Maronite Liturgy,” Baptism and Confirmation; Eparchy of Saint
Maron of Brooklyn, Beggiani, “The Anaphora,” Distribution of Communion; St. Anthony Maronite Church, Eparchy
curriculum, Grade 2. Together these distinguish joined B+C, the historical cessation of infant Communion, and a documented
present parish First-Communion timetable; the parish timetable is not universal law.

Syro-Malabar Synodal Commission for Liturgy, The Sacraments of the Syro-Malabar Church, General Instructions 14—
15 (printed p. 11 / PDF p. 6), directs Communion as early as possible after Baptism and Chrismation; Paul Pallath,
“The Liturgical Identity of the Syro-Malabar Church”, pp. 52-59, supplies historical and implementation qualifications as
curial-hosted scholarship, not legislation.
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A Scope, Terms, and Qualifications

Corpus and method. The study uses Scripture; general councils and papal constitutions; both Catholic codes;
universal catechetical and Eastern liturgical norms; the principal Thomistic questions; direct or closely related
Greek, Latin, and Syriac patristic witnesses; and records for all twenty-four Catholic Churches sui furis. Doctrinal
definition, ritual essence, current discipline, patristic reception, scholastic synthesis, and editorial cross-sacramental
synthesis remain distinct.

Authority, jurisdiction, and currentness. Scripture, defined doctrine, and the identified official law and
liturgical sources govern; patristic and scholastic witnesses illuminate them without acquiring magisterial force from
citation here. Universal norms are distinguished from particular law and documented local practice. Canonical and
ecclesial-identity material was checked through 11 July 2026. Individual questions of validity, faculty, impediment,
initiation status, or matrimonial nullity require competent ecclesiastical judgment.

Limits, rights, and review. Patristic survival is uneven; the Supplementum is posthumous; hylomorphic
assignments are not dogmatically uniform; Eastern particular law and parish practice vary; and no exhaustive
patristic or global ethnographic coverage is claimed. Exact sacramental-form excerpts reproduce identified official
or historical human witnesses and remain third-party text outside the project’s license. No independent theological,
canonical, liturgical, or patristic review is claimed. The complete audit and unresolved questions are recorded in
src/gpt/theology/sacraments/research/scope.md.

Initiation-practice boundary. Particular practice can diverge from the restored inherited norm because of
local law, pastoral history, and Latinization. The initiation-practice table in Appendix C therefore states common
law and marks named delay or restoration examples as local or particular rather than treating one timetable as
universal parish practice.
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Metaphysical and Sacramental Lexicon

These terms are analogical instruments of disciplined contemplation. They do not place divine action inside a creaturely mechanism; they distinguish what God
causes, what the ecclesial sign signifies, and how a rational creature receives the gift.

Term

Meaning and sacramental use

Act / potency

Substance / accident
Matter / sacramental form
Remote / proximate

Sign / thing (signum / res)
Sacramentum tantum

Res et sacramentum

Res tantum

Four causes

Principal / instrumental
Disposition / obex

Habit / virtue

Sanctifying, actual, and sacramen-

tal grace
Character

Ex opere operato / operantis
Intention

Validity, liceity, and fruit
Subject

Participation / adoptive filiation
Teleology

Primary / secondary / ultimate
end

Nature / grace

Mystery / sacrament

Potency is capacity to receive perfection; act is possessed perfection. Obediential potency names creation’s capacity to be elevated by God beyond
every naturally due perfection, without making grace a natural claim (Aristotle, Metaphysics IX; ST I, q. 105, a. 6).

Substance exists in itself; an accident exists in another. In transubstantiation the whole substance of bread is converted into Christ’s Body and the
whole substance of wine into his Blood; the sensible accidents remain (Trent XIII.4; ST III, q. 75).

Matter is the determinable sensible element or act; sacramental form is the word or prayer determining its sacred meaning. It is not a substance’s
intrinsic substantial form; the analogy varies by sacrament (ST III, q. 60, aa. 6-7).

Remote matter names the material used (water, chrism, oil, bread and wine); proximate matter names its sacramental use (washing, anointing,
offering). “Quasi-matter” names morally sensible human acts, especially in Penance.

A sign leads knowledge beyond itself; the thing is what the sign signifies. A sacrament is a sign that Christ also uses to cause the sacred reality
signified (Augustine, De doctrina christiana 11.1; ST III, q. 60, a. 1).

The outward rite precisely as sign: washing and words, anointing and words, sacramental species, absolving judgment, imposition of hands, or
externally manifested acts of matrimonial consent.

An intermediate reality that is both effected by the outward sign and signifies a further grace: classically a character, Christ’s Eucharistic presence,
or the marriage bond. The scheme is not assigned uniformly in every school.

The grace ultimately signified and caused: incorporation, strengthening, union, reconciliation, healing, ministerial or conjugal grace—all ordered to
charity and glory.

Material cause answers “from what?”; formal, “as what?”; efficient, “by whom?”; final, “for what end?” Sacramental analysis uses all four while
naming God the transcendent first cause (Aristotle, Physics I1.3; ST III, qq. 60-65).

The Triune God is principal cause; Christ’s humanity is the conjoined instrument, and ecclesial rites and ministers are separated instruments. An
instrument truly causes by received power (ST III, q. 62, a. 5; q. 64, a. 3).

Disposition prepares the recipient for perfection; an obez is an obstacle placed by culpable nonreceptivity. It can impede fruit without defeating
the valid sacrament or Christ’s promise (ST III, g. 69, aa. 8-10).

A habitus is a stable quality disposing a power to act well or badly. Sanctifying grace and the infused virtues heal and elevate the person for
supernatural acts and beatitude (ST I-II, qq. 49-55, 110).

Sanctifying grace is stable created participation in divine life; actual grace moves and helps acts; sacramental grace orders such life and helps to
each sacrament’s proper end (ST III, q. 62, a. 2).

An indelible spiritual sign configuring and deputing the recipient to Christian worship. Baptism, Confirmation, and Orders imprint distinct
characters and therefore are not repeated (ST III, q. 63; CIC 845).

The valid sign is efficacious from Christ’s work, not the minister’s holiness. Ex opere operantis names the recipient’s graced disposition and
cooperation, which govern fruit rather than sacramental power (Trent VII.8; CCC 1128).

The minister must intend at least to perform what the Church performs. Intention makes the bodily deed a human and ecclesial act; it need not
include a complete theology or personal holiness (ST III, q. 64, aa. 8-10).

Validity asks whether the sacrament truly occurs; liceity whether lawfully celebrated; fruitfulness whether its grace is unimpeded in this recipient.
The three questions must not be collapsed.

The recipient as a determinate, capable person: Baptism precedes every other sacrament; further requirements arise from the nature of each sign
and the Church’s stewardship (CIC 842-843).

A creature possesses by reception and likeness what God is by essence. Grace makes the person God’s adopted child and a real participant in
divine life without ceasing to be a creature (2 Pet. 1:4; Gal. 4:4-7; ST I, q. 4, a. 3).

Every nature and action is intelligible through an end (telos). The proximate ends differ, but every sacrament is ordered through charity and the
Eucharist to resurrection, communion, and the vision of God (ST III, q. 65, a. 3).

A primary proper end gives an act or institution its governing objective order; secondary ends are real subordinate goods, not disposable extras.
The ultimate objective end is God’s glory; the recipient’s is eternal life and the vision of God.

Grace presupposes, heals, elevates, and perfects nature; it neither treats creation as evil nor makes supernatural beatitude naturally due (ST I,
q. 1, a. 8 ad 2; I-1I1, g. 109).

Greek mysterion stresses the divine saving counsel revealed and enacted; Latin sacramentum stresses consecrating sign and bond. East and West
accent the same Christological economy from complementary vocabularies.
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Appendix B: The Seven Sacraments
Visible words of the Word made flesh

A patristic and Thomistic synthesis of sign, causality, grace, communion, and glory

Formal definition. A sacrament of the New Law is a visible sign of a hidden reality, instituted by Christ to confer grace. It is an efficacious ecclesial sign: Christ, the principal
cause, uses its sensible rite instrumentally to cause the grace it signifies in a capable and duly disposed recipient. Augustine calls the element a “visible word”; Aquinas orders every sacrament
to Christ’s Passion, present grace, and future glory (CCC 1131; Trent VII; Augustine, Tractates on John 80.3; ST III, g. 60, a. 3).

Sacrament /
order

Matter: sensible
bearer / act

Form: signifying word

Capable subject

Ordinary minis-
ter

Proper grace; primary /
secondary end

Character / repeti-
tion

Res et sacramentum:
sign-and-reality

Extraordinary valid
possibility

Baptism
initiation

Confirmation
/ Chrisma-
tion

initiation

Eucharist
initiation; end
of all

Penance /
Reconcilia-
tion

healing

Anointing of
the Sick
healing

Holy Orders
communion /
mission

Matrimony
communion /
mission

Natural water applied

by true washing:
immersion, infusion,
or water flowing on
the body

Sacred chrism / my-
ron; anointing with

liturgical imposition
of hand

Valid wheaten bread
and natural grape
wine; both species
integral to sacrificial
celebration

Contrition, confession,
satisfaction as quasi-

matter; submission
to the keys is the
sensible moral act

Blessed olive oil or,

in current Latin law,
suitable vegetable oil;

anointing of the sick

Consecrating bishop’s

imposition of hands
upon the ordinand

Baptized man and

woman mutually give

/ receive themselves
by consent; matter—
form allocation is
analogical

Authorized Trinitarian
words joined morally to
the washing

Approved words of
sealing invoking the Holy
Spirit’s Gift

Latin scholastic: Christ’s
institution words; East:
integral anaphora—
institution, anamnesis,
epiclesis; Addai—Mari is
euchologically diffuse

Approved priestly abso-
lution, deprecatory or
indicative according to
rite

Approved prayer asking
salvation, forgiveness,
strength, and relief

Consecratory prayer de-
termining the degree and
signifying the Spirit’s
grace

Legitimately manifested
consent; Bastern law
ordinarily also requires
priestly blessing for
validity

Any living, un-
baptized human;
an adult intends
reception

A baptized, living,
unconfirmed
person; disposed
when capable

Confection re-
quires no commu-
nicant; Commu-
nion: a baptized
living person, duly
disposed

A baptized sin-
ner, contrite and
intending amend-
ment

Baptized faithful
endangered by
sickness / age;
Latin: after use of
reason; give when
doubtful

A baptized male;
freedom and
suitability govern
licit admission

One eligible bap-
tized man and
one eligible bap-
tized woman, free
and capable of
whole-life covenant

Latin: bishop,
presbyter, or

deacon; East:
presbyter

Latin: bishop;
East: presbyter
ordinarily

Bishop / presbyter
alone consecrates.
Latin ordinary dis-
tributors: bishop,
priest, deacon;
East: priest

Priest with faculty
over the subject

Priests entrusted
with pastoral care
normally confer;
every bishop /
presbyter validly
can

A consecrated
bishop

Latin: spouses
confer; sacred
minister assists.
East: priest /
bishop ministers
Crowning (CCC
1623)

Indelible character;
once only; conditional
under prudent doubt

Primary: purification / new
birth into adoptive filiation
by sanctifying grace: the
same creature becomes God’s

Baptismal character:
configuration to Christ
and incorporation into
his visible Body

Anyone can bap-
tize validly with
water, form, and the
Church’s intention;

law / necessity gov-
erns liceity. Eastern
deacon: necessity

child without ceasing creature.
Secondary: incorporation,
virtues / gifts, sacramental

capacity

Primary: Spirit’s strength- Indelible character;
ening / perfection for witness. once only
Secondary: deeper filiation

/ bond; gifts for worship,

mission, defense

Confirmational char-
acter: baptismal dep-
utation perfected for
witness and worship

Latin priest with
faculty; by law for
adult initiation /
reception and danger
of death. Never
deacon or layperson

Christ whole and entire,
truly, really, substan-
tially present under the
species

Primary: sacrifice—adoration No character; repeat-
/ thanksgiving; Communion— able sacrifice and food
union with Christ / Body.

Secondary: propitiation /

impetration; nourishing fruits

/ pledge

No extraordinary
consecrator. East:
deacon / others only
under particular
law; deputed faithful
distribute, never
confect

Primary: sin remitted, rec-
effected and signified onciliation with God, grace
through the exterior restored. Secondary: Church
sacramental acts (ST III, reconciled, peace, temporal
q. 84, a. 1 ad 3) penalty diminished, strength

No character; repeat-
able as sin wounds
baptismal life

Danger of death: Inward repentance
any priest absolves
any penitent. Never

deacon or layperson

Primary: spiritual strength
/ healing, union, needed
forgiveness, final readiness.
Secondary: bodily health if
salutary

No character; repeat
for new serious illness
or grave worsening

No nonpriest. Latin
necessity: minister
may bless oil; East:
priest-minister com-
monly blesses under
CCEO 741

Interior spiritual anoint-
ing / devotion effected
and signified by the out-
ward anointing (Suppl.,
q. 30, a. 3 ad 3)

Character of deacon,
presbyter, or bishop:
configuration to Christ
for ecclesial service

Primary: apostolic ministry— Indelible character in
chiefly Eucharistic / pastoral each degree; no degree
in priestly degrees; proper repeated

non-priestly diakonia in

deacons. Secondary: ordered

acts by degree

No nonbishop. One
bishop suffices for
validity; law ordinar-
ily requires episcopal
co-consecrators

Latin necessity: wit-
nesses alone; dele-
gated lay assistant
possible. CCEO 832:
witnesses, call a priest
if possible, seek bless-
ing; no one supplies
consent

Perpetual, exclusive
bond: participation in
Christ’s faithful union
with the Church

Primary: generation / educa- No character; ratified-
tion of children. Secondary: consummated bond
mutual aid / good and remedy until death; other

/ ordering of concupiscence cases governed by law

Common validity grammar. Christ is principal efficient cause; the minister is his intentional instrument. Valid celebration requires the essential sensible sign, valid minister, ecclesial intention, and—where reception constitutes

the sacrament—a capable subject; fruit in a capable adult also requires no obstacle. Distinguish validity, liceity, and fruitfulness. The matrix uses Latin scholastic analysis without reducing Eastern mysteries to one ritual

expression.
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Appendix C: The Twenty-Four Catholic Churches and the Order of Initiation

One communion, six ritual traditions, legitimately different disciplines
B = Baptism; C = Confirmation / Chrismation; E = Eucharist. A Church sui furis is not the same thing as a rite.

Tradition Catholic Church sui furis Infants under inherited / Unbaptized adults and Disciplinary or documented pastoral note
common-law order older catechumens
Latin Latin Church B soon after birth; E after reason and B-C-E in one initiation, ordi- Restored-order dioceses place C before first E; other dioceses
first Penance; C at the age fixed by narily at the Paschal Vigil confirm later. Roman, Ambrosian, Mozarabic, Ordinariate, and
competent authority other Latin uses do not create additional Churches sui iuris.
Alexandrian Coptic Catholic Church Inherited B-C—E in infancy; C is B-C-E together Infant Communion expresses the inherited norm; exact age and
joined to B, E follows as soon as manner follow the Church’s liturgical books and particular law.
possible
Ethiopian Catholic Church Inherited B-C—E in infancy; C joined B—C-E together Local restoration or remaining Latinized delay must be reported
to B, E as soon as possible from current particular / eparchial law, not inferred from the ritual
family.
Eritrean Catholic Church Inherited B-C—E in infancy; C joined B-C-E together The Eritrean Church is distinct from the Ethiopian Church al-
to B, E as soon as possible though both receive the Alexandrian—Ge’ez patrimony.
Antiochene / West Maronite Catholic Church Inherited B-C-E; B and C remain B-C-E together Many present Maronite communities document B+C in infancy but
Syriac joined in infancy postpone first E to catechetical age: a particular pastoral discipline,
not the ancestral Eastern order.
Syriac Catholic Church Inherited B-C-E; C joined to B, E as B-C-E together Latinized postponement of E persists in some places; the compe-
soon as possible tent Church’s current books / law control and should be cited for
any claimed age.
Syro-Malankara Catholic Church B-C-E in infancy, with later catech- B-C-E together A later solemn Communion observance can renew and catechize
esis a reception already begun in infancy; it need not be the first
sacramental reception.
Armenian Armenian Catholic Church B-C-E in infancy B-C-E together Uses its own Armenian patrimony; its unleavened Eucharistic bread
does not make it part of the Latin Church.
Chaldean / East Chaldean Catholic Church Inherited C with B and E as soon as B—C-E together Documented U.S. Chaldean eparchial practice gives B4C in infancy
Syriac possible and first E after reason; do not universalize that local timetable to
the entire patriarchal Church.
Syro-Malabar Catholic Church Restored / normative B-C-E in B-C-E together Synodal restoration rejects Latinized delay; a later “solemn first

infancy

Communion” may be catechetical rather than literally first recep-
tion, subject to current particular law.

Constantinopolitan Albanian Greek Catholic Church B-C-E in infancy B-C-E together Priest ordinarily baptizes and chrismates; infant E is given accord-
/ Byzantine ing to the Byzantine liturgical books.

Belarusian Greek Catholic Church —C-E in infancy B-C-E together Same inherited order; pastoral availability of a proper hierarchy
does not alter sacramental identity.

Bulgarian Greek Catholic Church B-C-E in infancy B-C-E together Same inherited order.

Greek Catholic Church of Croatia and B-C-E in infancy B-C-E together One Church sui suris in the standard twenty-four-Church enumera-

Serbia tion; jurisdictional titles should not be counted as extra Churches.

Greek Byzantine Catholic Church B-C-E in infancy B-C-E together Same inherited order.

Hungarian Greek Catholic Church B-C-E in infancy B-C-E together Same inherited order; local catechetical solemnities need not mark
first reception.

Italo-Albanian Catholic Church B-C-E in infancy B-C-E together Byzantine patrimony in full communion without a historical
separation from Rome; distinct from the Albanian Greek Catholic
Church.

Macedonian Greek Catholic Church B-C-E in infancy B-C-E together Same inherited order.

Melkite Greek Catholic Church B-C-E in infancy B-C-E together Infant Communion is preserved / restored; a later solemn Commu-
nion is catechetical.

Romanian Greek Catholic Church B-C-E in infancy B-C-E together Same inherited order; verify local remnants of delayed E against
present particular law.

Russian Greek Catholic Church B-C-E in infancy B-C-E together Same inherited order even where faithful temporarily depend upon
other Catholic hierarchs.

Ruthenian Greek Catholic Church B-C-E in infancy B-C-E together Commonly styled the Byzantine Catholic Church in the United
States; that regional usage is not a twenty-fifth Church.

Slovak Greek Catholic Church B-C-E in infancy B-C-E together Same inherited order; local catechetical age customs do not rede-
fine common-law sequence.

Ukrainian Greek Catholic Church B-C-E in infancy B-C-E together Infant Communion is normative; later solemn reception / profession

may remain pastorally useful.

Controlling norm. CCEO 694-696 joins Chrismation to Baptism except in true necessity and assigns ordinary Eastern administration to the presbyter using holy myron according to law; CCEO 697 directs E “as soon
as possible” after B and C according to each Church’s particular law; CCEO 710 remits infant Eucharistic participation to its liturgical books with due safeguards. Orientalium Ecclesiarum 12-14 confirms the ancient
Eastern discipline. The Congregation for the Eastern Churches’ 1996 Instruction for Applying the Liturgical Prescriptions of the CCEQO, 50-51, identifies school-age postponement of E in some Eastern Catholic Churches as a
comparatively recent Latinizing practice and calls competent authorities back to ancestral initiation. Adult Latin sequence: CIC 866; already validly baptized Christians are never baptized again.

Scope of variation. “Inherited” gives the family / common-law trajectory; where no current particular source is cited, it is not a verified local timetable. Named examples use Chaldean 2023 diocesan policy, Maronite eparchial

history and parish curriculum, and the Syro-Malabar Synodal Commission’s ritual. Current patriarchal, synodal, eparchial, and liturgical law controls; check a later solemn-Communion ceremony before calling it first reception.



Appendix D: Baptism at a Glance
Regeneration by water and the Trinitarian word
The sacramental gate: buried with Christ, reborn in the Spirit, incorporated into his Body

Identity

Definition and fulfillment

Definition
Institution
Sacramental

structure
Ends

Christ washes an unbaptized person with water and the Trinitarian word, raising the same human creature into
adoptive filiation without abolishing creaturehood, and giving remission, grace, incorporation, and character.
Christ teaches birth from water and Spirit, opens his side, and commands baptism of all nations in the triune
name (John 3:5; 19:34; Matt. 28:19).
Sacramentum tantum: washing and word; res et sacramentum: character; res tantum: inward justification and

sanctification.

Primary / proximate: purification from sin and new birth into adoptive filiation by grace—the same creature
becomes God’s child. Subordinate: incorporation, punishment remitted, virtues, gifts, sacramental capacity.
Ultimate: God’s glory in charity, resurrection, beatitude (ST III, q. 23, aa. 1-4; q. 66, a. 1; q. 69, aa. 1-7; Trent,
sess. V, no. 5; sess. VI, ch. 7; CCC 1213, 1262-1274).

Condition

Metaphysical / ritual
fulfillment

Ordinary order

Extraordinary case or limit

Sacramental
matter

Sacramental
form

Minister

Subject

Spiritual /

formal change

True natural water; real washing by
immersion or infusion, ordinarily on
the head.

Latin Church: “N.; I baptize you in
the name of the Father, and of the
Son, and of the Holy Spirit.” (CCC
1240); Eastern rites commonly use a
passive Trinitarian formula.

Latin: bishop, priest, deacon; East:
priest ordinarily. Christ is principal
agent.

Any living, unbaptized person;
capable adults intend, believe, and
repent.

Created grace elevates the same
creature to adoption; the uncreated
Trinity indwells; character deputes
to worship.

With the form, this constitutes the
outward sacramentum tantum.

The word determines the washing; it
is not the soul’s interior “form.”

The full rite manifests incorporation
and must not be bypassed casually.

Infants receive in the Church’s faith
with founded hope of formation.

Grace / character are intrinsic
perfections distinct from the spoken
sacramental form.

A damp touch or non-water liquid does
not suffice.

Role-formulas and “we baptize” alter
the sign; passive voice does not.

Necessity: anyone, even unbaptized,
with water, form, and Church’s
intention.

Never rebaptize; after inquiry leaves
prudent doubt: “If you are not yet
baptized, I baptize you in the name of
the Father, and of the Son, and of the
Holy Spirit.” (USCCB Divine Worship
Newsletter, 2020).

No substantial change or identity with
God; grace can be lost, character
remains.

Axis Creation / covenant Christ and Pasch Church and other Last end
sacraments
Passage Creation, Flood, Sea, Christ enters Jordan, dies, rises, It makes subjects for The throne’s river
Jordan, and Ezekiel’s river and opens his side; Baptism Confirmation, Eucharist, unveils resurrection
prepare judgment and new buries and raises (Rom. 6). healing, and vocation in one and divine vision
creation. Body. (Rev. 22).
Faith Covenant gift can precede The objective Paschal sign Catechesis unfolds infant Faith matures

reflective choice.
faith.

summons,

rather than rewards,

identity; adult disposition
removes obstacles; Baptism
unites Christians (UR 22).

through charity and
perseverance into
sight.

W itness class

Principal loci

Controlling claim

Scripture

Fathers

Thomas /
Magisterium

Rebirth makes the creature God’s adopted child and participant by grace, never God by
essence.

John 1:12-13; 3:5; Rom. 6;
8:14-17; Gal. 4:4-7; 2 Pet.
1:4

Didache 7; Justin 1.61;
Cyril, Myst. II; Augustine,
Tract. Jo. 6.7, 80.3

ST 1, q. 43, a. 3; I-11,

q. 110, aa. 2-4; III, q. 23,
aa. 1-4; qq. 63, 69; CCC
1265-1274

Didache permits threefold pouring when water is insufficient; Justin joins regeneration
to Trinitarian washing; Cyril gives Paschal immersion mystagogy; Augustine names
Christ principal minister.

Created grace participates divine life; the uncreated Trinity indwells; character remains
distinct.

Do not confuse

Baptism is neither hygiene nor a bare profession. Adoption perfects rather than abolishes creaturehood; participation is
not identity with God’s essence. Conditional Baptism is not rebaptism; character does not guarantee perseverance.
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Appendix E: Confirmation / Chrismation at a Glance
The Pentecostal seal perfecting baptismal grace
Anointed in the Anointed One, strengthened for Eucharistic worship, witness, and glory

Identity Definition and fulfillment

Definition The risen Christ seals the already adopted and Spirit-indwelt baptized through chrism and word, imprinting a

distinct character and strengthening grace for worship and witness.

Institution Christ promises and pours out the Spirit; apostolic prayer and hands distinguish Pentecostal strengthening within

initiation (John 14-16; Acts 2, 8, 19).

Sacramental Sacramentum tantum: anointing and word; res et sacramentum: character; res tantum: strengthened baptismal

structure grace for witness.

Ends Primary / proximate: Pentecostal strength for public confession and witness. Subordinate: deeper filiation,

Christ-union, gifts, ecclesial bond, stability. Ultimate: God’s glory in Eucharistic charity and beatitude (ST III,
q. 72, aa. 1, 5, 7; Trent, sess. VII, Conf. can. 1, general can. 9; CCC 1285, 1302-1305).

Condition Metaphysical / ritual Ordinary order Extraordinary case or limit
fulfillment

Sacramental Sacred chrism / myron in the 1962: forehead under the bishop’s Ordinary oil or private anointing cannot

matter approved anointing; the hand hand; East commonly anoints substitute.
embodies apostolic communication. several senses.

Sacramental The unchanged Latin form used in  Current: Accipe signaculum Doni The approved word determines the sign;

form 1962, in Deharbe’s exact 1878 Spiritus Sancti. Byzantine: “The do not mix editions or measure East by
English: “I sign thee with the sign  seal of the gift that is the Holy Latin wording.
of the Cross, and I confirm thee Spirit.” (CCC 1300).
with the chrism of salvation, in the
name of the Father, and of the Son,
and of the Holy Ghost.”

Minister Latin: bishop ordinarily, presbyter  Bishop or myron manifests the Latin law grants priestly faculty for
with faculty. East: presbyter apostolic source. specified initiations and danger of death;
ordinarily, with hierarchically never deacon / lay.
consecrated myron.

Subject Any living baptized, unconfirmed Grace and formation govern fruit; Infants receive validly; maturity is not

Spiritual /

formal change

person; capable recipients are
instructed and disposed.

Created grace is increased; the same
Spirit is given anew ad robur; a
distinct character deputes to

sponsor assists.

An interior Pentecostal perfection,
distinct from the spoken
sacramental form.

matter. Never repeat.

Not first indwelling or a new human
substance; character remains if charity
is lost.

witness.
Axis Creation / covenant Christ and Pasch Church and other Last end
sacraments
Anointing Priest, king, prophet, The Anointed possesses and Baptism gives birth and The pledge becomes
Isaiah, Joel, and Ezekiel pours out the Spirit through the indwelling; Confirmation possession when
prepare the seal. Pasch. strengthens; Eucharist sealed servants see
completes. God (Rev. 7; 22).
Mission Covenant office is received, Pentecost forms one Penance restores charity; Orders Signs cease;

not self-appointed.

many-tongued apostolic witness.

serves unity; Matrimony
witnesses domestically.

Spirit-perfected
conformity and
communion remain.

W itness class

Principal loci

Controlling claim

Scripture

Fathers

Thomas /
Magisterium

Isa. 11; Joel 2; John 14-16; Apostolic Pentecostal strength is distinct without denying baptismal indwelling.

Acts 2, 8, 19; 2 Cor.
1:21-22

Tertullian, De bapt. 7-8;
Cyprian 73.9; Cyril, Myst.
IIT; Ambrose, Myst. 7

ST 1, q. 43, aa. 3, 6; III,

q. 69, a. 4; q. 72, aa. 1, 5-7; mature operation.

CCC 1265-1266, 1302-1305

Bath is followed by anointing, prayer, hand, and seal in Christ’s Spirit.

Baptism gives indwelling; Confirmation gives the same Spirit anew for strength and

Do not confuse

Confirmation is neither graduation, a second Baptism, nor the Spirit’s first indwelling; “fullness” is not a liquid quantity. A
Latin priest needs faculty; no deacon or layperson confers it. Eastern infant Chrismation is full Confirmation.
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Appendix F: The Most Holy Eucharist at a Glance

The sacrament of sacraments: sacrifice, presence, communion, pledge

The one Pasch made present under bread and wine, forming one Body for the wedding supper

Identity Definition and fulfillment
Definition Christ’s one sacrifice made present: bread and wine become his Body and Blood while the species remain; whole
Christ is offered and received.
Institution At the Supper Jesus gives his Body and covenant Blood, commands apostolic memorial, and orders the gift toward
the kingdom (Matt. 26:26—29; 1 Cor. 11:23-26).
Sacramental Sacramentum tantum: species; res et sacramentum: whole Christ; res tantum: grace, charity, and Mystical-Body
structure unity.
Ends Sacrifice—primary Godward: adoration, glory, thanksgiving; subordinate: propitiation, impetration.
Communion—primary: union with Christ / Body; subordinate: venial remission, preservation, resurrection pledge.
Ultimate: beatitude (ST II-II, q. 85, aa. 1-3; III, q. 73, a. 6; q. 79, aa. 1-7; Trent XIII.2, can. 5; XXII.1-2, can. 3;
CCC 1359-1371, 1391-1405).
Condition Metaphysical / ritual Ordinary order Extraordinary case or limit
fulfillment
Matter Wheat bread and grape wine; Latin Within the approved Eucharistic Other substances are invalid; leaven is
/ Armenian unleavened, most liturgy. ritual.
Eastern leavened; water admixture
is not matter.
Form Christ’s word within the integral Exact approved rite; Roman and Addai-Mari is valid; no detached
anaphora. 1962: Hoc est enim Eastern anaphoras differ private formula.
Corpus meum; Hic est enim Caliz  legitimately.
Sanguinis mes, novi et aeternt
testamenti: mysterium fidei: qui pro
vobis et pro multis effundetur in
remissionem peccatorum.
Minister Validly ordained bishop / presbyter Bishop, priest, or deacon ordinarily No extraordinary consecrator; deputed
alone consecrates in persona Christi. distributes in Latin law. faithful only distribute.
Subject Sacrament exists by consecration; Latin children discern; Eastern Grave sin: absolution; desire / media
baptized persons not prohibited infants receive. are not reception.
receive fruitfully without unremitted
grave sin.
Effect Union with Christ / Body; charity, Whole Christ under either species; Not ordered to forgive impenitent
venial remission, preservation, presence lasts with species. mortal sin.
resurrection pledge.
Axis Creation / covenant Christ and Pasch Church and other Last end
sacraments
Sacrifice Creation’s fruits, Supper interprets Calvary; Mass Orders consecrates; the baptized The altar tends to
Melchizedek, Passover, makes the one sacrifice present. offer; the other sacraments order the Lamb’s wedding
Sinai, Malachi prepare to the altar. supper.
oblation.
Communion Manna and Wisdom’s The risen flesh assimilates and Baptism makes, Confirmation Species pass; charity,

banquet prepare divine
food.

pledges resurrection (John 6).

Body.

seals, and one Bread unites the

risen flesh, and vision
remain.

Witness class

Principal loci

Controlling claim

Scripture

Fathers

Thomas /
Magisterium

Exod. 12, 16, 24; Mal.
1:11; John 6; 1 Cor. 10-11;
Heb. 7-10; Rev. 19
Ignatius, Smyrn. 7-8;
Justin 1.65-67; Irenaeus
1V.18, V.2; Cyril 1V;
Augustine 272

ST III, qq. 73-83; Trent
XIII, XXII; CCC
1322-1419; Addai—Mari
Guidelines

Lamb, true food, participation, one sacrifice, judgment, Body, resurrection, banquet.

Real flesh in communion; divine word converts; sacramental Body forms ecclesial Body.

Presence, sacrifice, disposition, effects, and ritual diversity.

Do not confuse

Memorial is not recall; Mass is not another death; symbol is not absence; transubstantiation is not chemistry; breaking
divides species, not Christ; extraordinary ministers cannot consecrate.
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Appendix G: Penance and Reconciliation at a (Glance
Healing after Baptism: conversion submitted to Christ’s keys
Spiritual resurrection, restored friendship, and return to the Eucharistic feast

Identity Definition and fulfillment
Order Fourth sacrament and first of healing: it restores or strengthens baptismal life wounded by post-baptismal sin.
Definition A baptized penitent, moved by grace, detests and confesses sin with amendment and satisfaction; through priestly

Threefold sign

absolution Christ forgives and reconciles the person with his Church.

The rite applies the pardoning Passion, effects conversion and grace, and anticipates merciful judgment and the

Father’s feast.

Condition

Metaphysical / ritual

fulfillment

Ordinary order

Extraordinary case or limit

Quasi-matter

Contrition, confession, satisfaction;
sins are “matter” only as rejected.

remembered grave sins, accept

Examine, detest, integrally accuse

Innocent forgetting is not concealment;
deliberate concealment contradicts the

repair. sign.

Form Current Latin concluding words: Approved absolution determines the God forgives principally, the priest
“and I absolve you from your sins in acts toward remission; Eastern instrumentally; no private substitute.
the name of the Father, and of the forms may be deprecatory.

Son and of the Holy Spirit.” (CCC
1449).

Minister Bishop or presbyter with Orders and Latin validity ordinarily requires In danger of death any priest absolves

authority to use the keys. faculty for the subject (CIC any penitent (CIC 976); never deacon or
965-966). layperson.

Subject Living baptized person with Confess remembered grave sins in Baptism first remits the unbaptized;
post-baptismal sin; venial sin kind and number. impossibility is governed by law.
suffices.

Disposition Supernatural attrition, rejection of Perfect contrition includes charity;  Sincere present resolve, not promised
sin, amendment, submission to keys. attrition disposes within the impeccability; intent to persist in grave

sacrament. sin blocks reception.

Operation Sign-order: outward acts and Christ acts principally through the Logical, not temporal, order; ST III,
absolution — inward repentance as keys; converted agency receives q. 84, a. 1 ad 3; later schools vary.
res et sacramentum — remission rather than earns pardon.
and grace as res tantum.

Ends Primary: reconciliation with Secondary: ecclesial restoration, All serve Eucharistic communion and
God—remission and grace / charity peace, temporal-punishment final beatitude; felt relief is not validity
restored or increased. remission, medicinal repair and (CCC 1468-1470, 1496).

strength.

Duration No character; repeatable; frequent  General absolution is restricted and CIC 961-963.
reception opposes habits and entails later integral confession.
increases charity.

Axis Creation / covenant Christ and Pasch Church and other Last end

sacraments

Return Levitical confession, David, Christ seeks and forgives, gives Restores baptismal grace; Merciful

Ps. 50, and the promised keys, breathes the Spirit, and Orders ministers; Eucharistic self-judgment

new heart join truth and  sends. communion is its principal prepares final

mercy. sacramental goal. judgment and filial
beatitude.

Paschal Sin is guilt, wound, debt, The Passion is every pardon’s Penitent acts do not purchase Reparation frees love

justice slavery, and rupture; sufficient satisfaction; Luke 15  grace; Church judges as from injustice; the

mercy first turns the heart.

moves death toward feast.

physician and repairs
communion.

Father’s banquet, not
acquittal alone, is the
end.

Witness class

Principal loci

Controlling claim

Scripture /
Fathers

Scholastic

Magisterium /
law

Ps. 50; Luke 15; John

20:19-23; Didache 4.14;
Cyprian, Lapsed 28-29;

Ambrose, Penance 1.2;
Augustine, John 121.4
ST III, qq. 84-90,

especially q. 84, aa. 1-3;

qq. 85, 89-90

God converts; Christ entrusts remission; varied disciplines retain confession, conversion,
ecclesial reconciliation, and Eucharistic return.

Quasi-matter/form; virtue and sacrament; instrumental keys; restored grace and

virtues; no character.

Trent XIV, De paenitentia; Institution, parts, effects, integrity, faculty, seal, general and emergency absolution.

CCC 1422-1498; CIC
959-991
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Appendix H: Anointing of the Sick at a Glance
Healing in serious illness: blessed oil and the prayer of the Church
Strength for the suffering member and preparation for resurrection

Identity Definition and fulfillment

Order Fifth sacrament and second of healing: it addresses serious bodily illness, spiritual debility, and sin’s remnants in
the baptized.

Definition A bishop or presbyter anoints a seriously ill baptized person with blessed oil and approved prayer; Christ gives

strength, forgiveness when needed, relief, and health if salutary.
Threefold sign The rite applies Christ’s healing Passion, effects the Spirit’s present strengthening, and points through death
toward bodily resurrection.

Condition Metaphysical / ritual Ordinary order Extraordinary case or limit
fulfillment

Matter Blessed oil sacramentally applied; Roman law permits olive or other Latin presbyter may bless in necessity;
olive oil is traditional. plant oil; Eastern rites follow their ~ Eastern priests ordinarily bless unless

law. law provides otherwise.

Form Approved priestly prayer determines Word and anointing form one sign ~ Roman necessity permits one anointing
oil toward saving, raising, in the competent book. with the whole formula; no private
forgiveness, relief. substitute.

Minister Every bishop or presbyter, and only Pastors and priests charged with the Any priest may act in necessity; no
one of these, validly ministers. sick ordinarily act. diaconal or lay extraordinary minister

(CIC 1003; CCEO 739).

Subject Baptized living faithful person Receive timely; imminent death is  Latin law favors doubt and prior
seriously ill or endangered by age. unnecessary. implicit request; not for certainly dead

or merely healthy persons.

Disposition Faith, at least implicit desire, Conscious grave sinner ordinarily Obstinate manifest grave sin blocks
contrition when needed, receives Penance first when possible. reception; illness never proves guilt.
nonresistance.

Operation Oil and prayer — inward devotion / Christ heals spiritual debility, remits Supplement, q. 30, aa. 1, 3; no
“spiritual anointing” as res et sins when needed, and prepares character.

sacramentum — strengthening grace passage.
as res tantum.

Ends Primary: spiritual strength and Secondary: bodily relief / recovery  All serve resurrection and beatitude; no
healing, remission when needed, and only when conducive to salvation. cure is promised (Trent XIV, ch. 2;
preparation for glory. CCC 1520-1523).
Duration No character; repeat after recovery Several Eastern priests express Plural ministers are not a validity
and new grave illness, or grave solemnity. condition.
worsening.
Axis Creation / covenant Christ and Pasch Church and other Last end
sacraments
Oil and Oil nourishes, lights, Christ heals and forgives; the Distinct from chrism; Orders The mortal body is
healing consecrates, soothes; Job  Twelve anoint; his wounds pass supplies the priest; the Church  destined for
and John 9 reject equating through death into glory. commends its sick member. incorruption, not
illness with a particular discarded as failed.
sin.
James / Remedies remain under Jas. 5:14-15 names presbyters, Penance, Anointing, Viaticum: “The Lord will raise
passage providence (Sir. 38); oil, prayer, saving, raising, forgiven, strengthened, fed; him” promises
sufferers lament and hope forgiveness; the Passion makes offered endurance benefits the  resurrection beyond
without calling pain good. suffering participatory. Body. temporary recovery.
Witness class Principal loci Controlling claim
Scripture / Mark 6:7-13; Jas. 5:13-18; Christ sends; presbyters pray and anoint; early reception joins oil, ordained ministry,
Fathers Origen, Lev. 2.4; Innocent forgiveness, ecclesial care, and hope.

I, Ep. 25.8.11; Chrysostom,
Priesthood 111.6

Thomistic SCG IV.73; ST Medicine for debility; deprecatory form; bodily healing secondary; priestly ministry; no
Supplement, qq. 29-33 character; repetition.

Magisterium / Trent XIV, De extrema Institution, present sign, effects, subject, priest alone, Eastern/Latin discipline, timely

law unctione; Paul VI, Sacram repetition.

unctionem; CCC
1499-1532; CIC 998-1007;
CCEO 737-742
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Appendix I: Holy Orders at a Glance

The sacramental perpetuation of apostolic ministry

One sacrament in three degrees: episcopate, presbyterate, and diaconate

Identity Definition and fulfillment

Definition Episcopal hands and consecratory prayer configure baptized men by character and grace in three degrees; office,
mission, faculties, and communion govern exercise.

Institution Christ calls and sends the Twelve, commands Eucharistic memorial, gives keys and Spirit; the Pastorals clearly
attest a gift transmitted through prayer and hands (Mark 3; Luke 22; John 20; 1 Tim. 4:14; 2 Tim. 1:6).

Sacramental Sacramentum tantum: hands / determining prayer. Res et sacramentum: character by degree. Res tantum: grace

structure for priestly ministry or diakonia.

Ends Primary: public apostolic ministry; priestly degrees chiefly serve Eucharistic / pastoral sanctification, diaconate
liturgy, word, charity. Secondary: ordered acts by degree. Ultimate: God’s glory and the Bride’s unveiled
worship.

Condition Metaphysical / ritual Ordinary order Extraordinary case or limit

fulfillment

Matter Ordaining bishop’s imposition of Approved rite; supplementary rites No gesture replaces it; instruments are

hands. unfold the sign. nonessential.

Form Consecratory words determining Approved prayer prayed integrally. No private paraphrase or generic

degree and signifying the Spirit’s blessing.
grace.

Minister Validly consecrated bishop. Mandate / dimissorial authority No nonbishop; one bishop suffices

governs liceity; episcopal ordination validly.
normally has co-consecrators.

Subject Baptized male intending reception; Freedom required; coercion Coercion removing intention invalidates;

formation, faith, freedom, suitability forbidden. fear need not.
govern liceity.
Effect Character and grace by degree. Bishop / presbyter acts in persona  Office / faculties can cease; character
Christi Capitis; deacon serves remains.
liturgy, word, charity.

Axis Creation / covenant Christ and Pasch Church and other Last end

sacraments

Priesthood Praise, Melchizedek, Israel, The one High Priest acts from  Orders differs from and serves  Stewardship yields to

Aaron prepare mediated his once-for-all Pasch. baptismal priesthood and every the Lamb’s worship.
worship. sacrament.

Authority Ministry is received, The Head governs by Bishop / presbyter: priestly Office ceases; charity

bounded, answerable.

foot-washing self-gift.

diakonia.

ministry; deacon: non-priestly

and character
remain.

Witness class

Principal loci

Controlling claim

Scripture

Fathers

Thomas /
Church

Heb. 4-10; John 20; Acts 6; Christ’s unique priesthood grounds ministry; Pastorals attest transmitted gift.

13; 1 Tim. 4; 2 Tim. 1
Ignatius, Trallians 3;
Smyrnaeans 8; Chrysostom,
On Priesthood 111;
Nazianzen, Oration 2

ST 111, qq. 63-64, 82;
Supplement, qq. 34—40;
Trent XXIII; Sacramentum
Ordinis; Lumen gentium
18-29

Visible order serves unity; gifts heighten responsibility and demand purification.

Character is stable configuration; hands and prayer confer three degrees.

Do not confuse

Validity is not holiness; character is not office or immunity; diaconate is not priesthood; ministerial priesthood differs from
and serves baptismal priesthood; Christ alone mediates principally.
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Appendix J: Matrimony at a Glance
One-flesh covenant elevated into an efficacious sign
A baptized man and woman joined for children and their education, mutual aid, and the glory of the Lamb

Identity Definition and fulfillment

Definition An eligible man and woman freely establish an irrevocable whole-life covenant; between baptized persons it is
sacramental and ordered to spouses’ good and children.

Institution Created in the beginning, restored by Christ, honored at Cana, made a sign of Christ’s self-gift for the Church
(Gen. 1-2; Matt. 19; Eph. 5).

Structure Sacramentum tantum: Latin consent / applicable form; Eastern consent with sacerdotal Crowning. Res et
sacramentum: bond. Res tantum: conjugal grace.

Ends Primary: generation / education of children. Secondary, intrinsic: spouses’ mutual aid / sanctification; remedy
/ chaste ordering of concupiscence. Ultimate: God’s glory and the Lamb’s wedding. Fertility is not validity.

Condition Metaphysical / ritual Ordinary order Extraordinary case or limit

fulfillment

Matter / form

Latin analogy: visible consent as
quasi-matter; present words / signs
as form. East: consent with
sacerdotal Crowning.

Consent indispensable; priest /
bishop receives and blesses in East.

Persons are not inert matter;
consummation completes, not
constitutes.

Minister Latin: baptized spouses confer; Eastern minister receives consent, CCEO 832 necessity: witnesses; call a
cleric assists. East: priest / bishop invokes Spirit, crowns. priest if possible and seek blessing.
ministers Crowning (CCC 1623). CCEO 834 §2 retains priestly blessing in

mixed marriage.

Subject One free, capable, eligible man and Form and disposition serve lawful,  Force / grave fear, incapacity, bond,
woman; both baptized for fruitful reception. exclusion, antecedent perpetual
sacramentality. impotence invalidate; sterility does not.

Effect Exclusive bond; grace for fidelity, Eucharist, Penance, prayer, virtue = No character. Nonconsummated: CIC
sanctification, parenthood, sustain covenant. 1142; ratified-consummated: death
education. alone (1141).

Axis Creation / covenant Christ and Pasch Church and other Last end

sacraments

Covenant Image, one flesh, Israel, Christ restores the beginning, Baptism makes sacramental; Persons / charity

Tobit. honors Cana, gives himself for = Eucharist crowns; Penance heals enter the Lamb’s
the Bride. the domestic Church. wedding.

Goods Proles, fides, Cross makes authority self-gift; Openness is orientation, not Temporal sign yields

sacramentum: children,
fidelity, permanence;
mutual good.

violence contradicts.

guaranteed fertility; love serves

the common good.

to God’s dwelling.

Witness class

Principal loci

Controlling claim

Scripture

Fathers

Thomas /
Church

Gen. 1-2; Tob. 8; Matt.
19; John 2; Eph. 5; Rev.
19; 21

Augustine, De bono
coniugali 24; Tractates on
John 120; Chrysostom,
Ephesians 20; Tertullian,
Ad uzorem I1.8
Supplement, qq. 41-42, 49;
Trent XXIV; CCC
1618-1666; CIC 1055-1165;
CCEO 776-866

Creator joins; Christ restores / elevates; Paschal self-gift points to the Lamb.

Children, fidelity, bond are goods; Bride comes from Christ’s side; home serves.

Consent indispensable; Eastern blessing causal; grace perfects ordered ends and bond.

Do not confuse

One flesh is not fusion; headship not domination; Latin assistance not Eastern ministry; sterility does not invalidate,
antecedent perpetual impotence does; primary does not mean spouse-as-means; Fucharist is summit, not form; separation
is not dissolution.
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