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INtroductIoN

he theologIcal act remaINs aN act of hIstorIcal uNderstaNdINg IN 
two respects.1 first of  all, it bears upon a content that the christian tradition has historically trans-
mitted, beginning with the scriptural witness and proceeding thence through its transmission in 
tradition. Its objective, therefore, concerns a set of  claims about history that have themselves been 

historically mediated. at the same time, we can consider the theological exercise historical in another 
sense. for it investigates the testimonial materials received from the past tradition in light of  the present 

historical situation. of  course, its retrieval of  the past is not an historically neutral one, consisting in an im-
mediate attainment of  past meanings and older explanations. rather, the encounter embraces the perspec-

tive of  concerns that remain contemporary with the theological act itself.2 We call such encounter critical and 
even scientific to the extent that the perspectives of  the past and that of  present theological inquiry mutually 

illumine one another. appropriately enough, then, german thinkers especially remind us that theology forms a kind 
of  retrieval and, consequently, call it a Wiederholung.
 during the course of  the christian millennia, christian claims about salvation and about the role of  Jesus of  
Nazareth in God’s final and definitive deed of  saving humanity have included a variety of  understandings, explana-
tions, and analogies. moreover, those claims and their various renderings have a doctrinal and theological history, 
within which St. Thomas Aquinas occupies a canonical position.3 We characterize the received tradition as fundamen-
tally objectivist in kind, evident, for example, in his discussion of  the incarnation. There Aquinas employs the notion 
of  “common nature assumed” as a central concept. even in his treatment of  the sacraments, he introduces the aris-
totelian categories of  efficient and instrumental cause to account for what a sacrament accomplishes, in particular, the 
abiding sacrament. Other examples occur in his works which confirm the realist temper of  his thought. On the other 
hand, from a slightly different outlook, we might wonder whether Aquinas, in fact, does not enjoy an unique historical 
position. Writing as he does during the middle of  the thirteenth-century, Aquinas both follows the period of  monastic 
theology, with its reliance on literary forms and allegorical imagery, and at the same time antedates the modern period, 
with its much vaunted turn towards the subject and human consciousness.4
 Because it also precedes the balkanization of  the sacra doctrina, Aquinas’ realist outlook necessarily includes 
exactly the sort of  perspectives that do not immediately fit in with the contemporary understanding of  the theological 
act. Whatever critical reservations one might posit concerning its attempt to penetrate and appropriate the received 
historical tradition, the simple fact remains that the post-modern situation locates the theological act within entirely 

Fr. Cessario, in his first essay in faith & reason, offers a profound reflection upon the role of  
Christ in fulfilling the Father’s salvific plan.
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different perspectives from those of  Aquinas. And al-
though a return to theological realism both in systemat-
ics and in morals already has commenced among certain 
theologians, in the meantime we are still caught in an 
ambiguity characteristic of  a Zwischenzeit.5 thus, many 
theologians still grapple with a contemporary theological 
perspective, dominant since descartes, which assumes 
the dynamism of  the subject as in some measure creative 
of  the meaning and value of  human interactions with 
the world. Besides, closely allied to this subjectivist in-
terest and the exaggerated personalist concerns which it 
generates, there also remains the emergence of  historical 
understanding. In short, its propo-
nents recognize that one cannot sim-
ply equate human being tout court 
with historical being.6 rather we can 
best recognize what constitutes the 
distinctively human only in those 
dimensions in which human being 
stands out from common nature and 
purely temporal succession. all in all, 
the proponent of  thomist realism 
in christology and sacraments faces 
stiff  odds when he tries to compete 
in the theological marketplace. such 
a one must show that both Aquinas 
and the tradition which developed 
his thought through the sixteenth 
century did in fact advance a particu-
lar view of  christian personalism.7

 Yet the difference in perspective necessarily es-
tablishes the starting point of  any theological exercise 
directed toward recovering the christian soteriological 
tradition and its extension in the sacraments of  the chris-
tian faith. For the practitioner of  theological inquiry, even 
the one disposed to value the tradition, will enter upon 
the theological enterprise undoubtedly shaped to some 
extent by the contemporary perspective. Consequently, 
owing to this initial difference in perspectives, a certain 
experience of  the “foreignness” of  the received tradi-
tion will undoubtedly mark the initial encounter with the 
thomist synthesis. But this heterogeneity need not con-
stitute an insurmountable obstacle. Why? Because the ge-
nius of  any theological exercise always seeks to discover 
certain latent intelligibilities in the tradition without too 
facilely eliding the difference of  perspectives. thus, in his 
introduction to the 1984 Post-synodal apostolic exhor-
tation, Reconciliatio et paenitentia, Pope John Paul II adapts 
this principle to the requirements of  ecclesiology: 

“the church - without identifying herself  with the world 
or being of  the world - is in the world and is engaged in 
dialogue with the world.”8 By the same token, theology 
enters into history without being fully identified with it.

 In this essay, Aquinas’ soteriological model of  
satisfaction allows us to question whether a received 
theological tradition can measure up to the canons of  
contemporary theological inquiry. To be sure, its basic 
perspective appears alien at first, and any number of  au-
thors have taken up the challenge to explain why.

 Besides, Aquinas’ theology of  
satisfaction also suffers from the 
baggage of  the metaphorical resi-
due which st. anselm’s satisfaction 
theory in Cur Deus Homo? brings as 
well as from its later conflation with 
substitutional theories of  christ’s 
saving work.9 even in the nineteenth 
century, for example, the american 
preacher Phillip Brooks (1835-1893) 
summarized the ambiguity: “You 
say that the death of  christ ap-
peased god’s wrath. I am not sure 
there may not be some meaning of  
those words which does not include 
the truth which they try to express, 
but in their natural sense which men 
gather from them out of  their ordi-
nary human uses, I do not believe 

that they are true.”10 as a theological exercise, then, this 
essay seeks to accomplish two goals. first of  all, it in-
tends to set forth the distinctive perspective which st. 
thomas gives to his account of  the satisfactory character 
of  christ’s work and at the same time to establish the 
theological warrant of  Aquinas’ insight for a contempo-
rary theology of  christian penance and satisfaction.

 The retrieval of  Aquinas’ insights on these im-
portant truths will surely invite the men and women of  
our time “to rediscover, translated into their own way 
of  speaking, the very words with which our saviour and 
Teacher Jesus Christ began his preaching: ‘Repent, and 
believe in the gospel’.”11

I. the satIsfactIoN of chrIst

 first of  all, I would like to present a theology of  
christian satisfaction. since it takes full account of  the 
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continuity between creation and redemption, the doc-
trine portrays salvation as a work of  image-perfection 
and image-restoration. these analogues, which actually 
derive from common augustinian theology, represent 
the dyad of  christian merit and satisfaction which es-
sentially constitute the work of  salvation.12 In the first 
instance, image-perfection refers to that reward of  a dis-
tinctively supernatural life which christ makes available 
to the members of  his Body. “through grace, christ’s 
soul was moved by God,” writes Aquinas, “in such a way 
that not only he himself  should arrive at the glory of  
eternal life but should bring others to it as well.”13 again, 
Aquinas consciously places his treatment of  the grace of  
christ in a context which illumines two important fea-
tures of  his christology. First, he affirms that Christ’s 
merit derives from the ontologically prior gratia unionis, 
the hypostatic union, and, secondly, that it remains fore-
most associated with his passion and death. thus, as the 
letter to the hebrews, with all its implications for later 
doctrines on priesthood and sacrifice, makes clear, Christ 
in his role as head of  the church and author of  human 
salvation alone makes it possible for us to reach god.14 
Image-perfection, then, points directly to the intellectual 
creature’s call to a supernatural perfection.

 on the other hand, image-restoration points to 
the fact that this eschatological achievement occurs prin-
cipally and determinatively during the course of  our or-
dinary human existence, which even after baptism retains 
the scars and creases of  original sin. as a result, the be-
liever moves towards image-restoration by accomplish-
ing certain penitential actions which have as their chief  
purpose the rehabilitation of  our human capacities, how-
ever disordered as a result of  both personal and original 
sin. for the christian, every freely-accepted or self-im-
posed suffering, especially consecrated by the power of  
christ in the sacrament of  penance, conforms him or her 
more closely to the person of  christ. moreover, at the 
same time, it restores a complete life of  virtue to the in-
dividual. christian satisfaction, then, marks an important 
step in the realization of  the economy of  salvation. this 
explains why the early fathers of  the church coined the 
axiom, “what was not assumed was not saved.”15

 Indeed, christ had to assume every part of  hu-
man nature because no part of  that nature escaped the 
effects of  sin. as a result, image-restoration, which con-
stitutes our personal share in the sufferings of  christ, 
embraces every feature and aspect of  our created nature. 
It comes as no surprise, then, that during the great pe-

riod of  christological debate (before the council of  
chalcedon, 451) the axiom mentioned above served as a 
principal criterion for orthodoxy.

 central to the image-perfection and image-resto-
ration of  every human person remain the mysteries of  
Christ’s life and death. For example, in the final section 
of  his Summa theologiae, where Aquinas treats the incar-
nation and the whole economy of  salvation, he stresses 
both these aspects of  our salvation. In fact, he uses the 
perfection and restoration of  the human person as basic 
principles of  organization for the tertia pars.16 first of  all, 
then, under the heading of  image-perfection (promotio in 
bono), he begins the whole treatise with an enumeration 
of  benefits which, as a result of  the incarnation, pro-
mote the believing member of  christ’s Body towards 
the goods that a life marked by both the infused moral 
and theological virtues embodies. secondly, under the 
heading of  image-restoration (remotio mali), st. thomas 
lists those detrimental realities from which the passion 
of  christ delivers the human race. this distinction be-
tween promotion towards the good and removal of  evil 
surmounts the traditional controversy between thomists 
and scotists about the true purpose of  the Incarnation. 
In fact, both schools agree that the incarnation seeks but 
one goal or end, namely the perfection of  the imago Dei in 
every man and woman. Nonetheless, Aquinas will always 
insist that this goal cannot be reached unless the work 
of  image-restoration, accomplished through satisfaction 
and penance, first takes place in the life of  the believer. 
Animated by this conviction, he finds support in the 
scriptures, since the forgiveness of  sins remains the only 
motive which the inspired texts point to as a sufficient 
reason or motive for the incarnation.17

 The history of  the theory demonstrates that Aqui-
nas’ use of  satisfaction as a central category for christian 
soteriology marks a decided advance in the development 
of  western theology. admittedly, the notion that christ 
died in order to satisfy the heavenly father for the sins of  
the human race intrigued the thirteenth century medieval 
theologians. although the image behind satisfaction, if  
not the actual term itself, can make a reputable claim to 
represent some of  the earliest christian soteriology, it is 
st. anselm of  canterbury and his eleventh century work 
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Cur Deus Homo? who actually give the notion a recogniz-
able form and currency in subsequent theological debate. 
moreover, much like the ontological argument of  his 
Proslogion, st. anselm’s formulation of  the satisfaction 
argument continues to attract the interest of  contempo-
rary theologians. Still, certain difficulties haunt Anselm’s 
explanation of  satisfaction, especially anent his well-in-
formed attempt to enlarge on the trinitarian aspects of  
the mystery. thus, even during the early scholastic pe-
riod, for example, theologians sought to work out the 
trinitarian implications of  this theory despite the fact 
that it risked misleading the theologically unsophisticated 
reader. It suggests that our salvation actually results from 
some form of  commercial exchange which takes place 
only after the father successfully strikes a bargain with 
his son. to put it differently, anselm’s theology amounts 
to a theologie de comptoir.18 In short, the categories of  early 
medieval theology simply did not serve well the require-
ments of  later periods. even today Cur Deus Homo? re-
quires an elaborate hermeneutic in order to distinguish it 
from the literary genre known as pious.

 on the positive side, however, the impulse to 
identify the atonement as an integral and connected part 
of  the trinitarian movement in the world did contribute 
towards the solution of  one problem intrinsic to the the-
ology of  satisfaction. how can a past historical event, 
such as the death of  christ, remain effective for salva-
tion in every subsequent historical moment? Theologians 
still wrestle with accounts given to support the universal 
character of  christian redemption.19 even so, it is inter-
esting to note the theological intuition of  the medieval 
theologians. Because they generally held to the authentic 
transcendence of  god, these theologians, by represent-
ing the sacrifice of  Christ as really involved with the Trin-
ity, provided a way out of  a problem which later theolo-
gians, either less convinced of  the divine transcendence 
or, more likely, more intent on remaining strictly within 
the limits of  historical and textual analysis, still find dif-
ficult to resolve. Indeed, fundamental to an adequate sac-
ramental theology remains an account that explains how 
the actions of  the divine and human agents converge in 
the achievement of  the sacramental effects. In christ, 
of  course, the hypostatic union provides both the ex-
planatory concept for the incarnation and the model for 
all other mediations in the church. But the sacraments, 
since they involve individual human agency in both the 
minister and the recipient - “separated instruments,” in 
the phrase of  Aquinas - require further explanation. One 
of  the chief  purposes of  this essay, then, remains to ad-

vance a proposal about how one can coherently affirm 
this “double agency” in sacramental theory.

 first of  all, we should look at the satisfaction of  
Christ. Scholars agree that St. Thomas Aquinas, especial-
ly during the latter part of  his career, gave st. anselm’s 
formulation of  christological satisfaction an entirely new 
focus.20 of  course, cultural changes which occurred dur-
ing the thirteenth century, especially the gradual disap-
pearance of  feudalism and the transferal of  monastery 
schools to the newly-founded universities, helped Aqui-
nas recognize that anselm’s feudal metaphor of  an insult-
ed lord assuaged by the superabundant good deed of  his 
son, although perfectly intelligible within the perspectives 
of  monastic theology, would simply no longer satisfy the 
theological sophistication of  the university masters. so, 
he looked for a different approach to the question, one 
which reflected, moreover, his more mature grasp of  the 
reality of  grace and divinization. At the same time, Aqui-
nas also developed a deeper intuition about the whole 
nature of  theological language. for he recognized that 
neither the juridical categories of  crime and punishment, 
nor the mercantile categories of  exchange and purchase 
(and still less the mythological category which spoke 
about a ransom to the devil) could adequately serve as 
ways of  talking about christian redemption. since all im-
ages limp, so these images only partially reflected the full 
teaching of  the sacra doctrina about Christ’s sacrifice. As 
a result, Aquinas, mainly inspired by his reading of  the 
greek fathers, set about to develop an interpretation of  
satisfaction which would accentuate the personal charac-
ter of  god-man relations as pre-eminently realized in the 
person of  the incarnate Word.21

 drawing upon the richness of  the various fa-
thers available to him, st. thomas fashioned a satisfac-
tion model which derives both its structure and mean-
ing from an animated vision of  the saving work of  Jesus 
christ. We see a good example of  this borrowing in his 
treatment of  the sacraments. Within this context, Aqui-
nas preferred to speak about salvation as actualized in the 
individual believer in order to move him or her forward 
on the journey towards beatific fellowship. For Aquinas, 
then, the human person always remains set between god 
and god. as I have already said, central to this expla-
nation, which coheres with the exitus-reditus pattern, 
remains the notion of  the reformation and perfection 
of  the image of  god in each human person. the imago 
Dei, with all of  its dynamic resonances in st. thomas’ 
account, accomplishes its purpose through the free exer-
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cise of  satisfactory acts in the personal sin-marked his-
tories of  believers. But this happens only when such acts 
remain suffused with and justified by the pre-eminent 
satisfaction of  christ, who always remains by reason 
of  the grace of  union (gratia unionis) personally united 
to god. this scheme, of  course, serves to highlight the 
unconditional priority of  the divine action at the heart of  
the discussion, for it always remains god who is acting 
in Jesus to complete the divine plan for salvation. thus, 
Aquinas continues the teaching, for 
example, of  St. Ambrose: “For it is 
not of  human power to confer di-
vine things, but it is your function, 
lord, and that of  the father.”22

 Indeed, any discussion of  
a given part of  the theological syn-
thesis which Aquinas and those 
who follow him adopt requires that 
we grasp how these theologians understand the nature 
of  the divine essence and how that shapes their concep-
tion of  the divine activity ad extra. first, god does not 
act in order to acquire some new perfection as an end or 
goal. rather, as ipsum esse subsistens, his ontological tran-
scendence remains the root of  the sheer liberality and 
graciousness of  all his activities with respect to the non-
divine. thus the sole reason why god operates ad extra 
remains the divine reality itself, that is, the sheer com-
municative good that constitutes his being.23 such opera-
tion remains above all ordered to the bestowal of  triune 
communication in that good upon all rational creatures. 
since they aptitudinally bear the image of  this commu-
nion in their constitution and their destiny, everyone re-
mains a potential participant in the beatific fellowship. 
moreover, st. thomas develops his satisfaction-model to 
explain the achievement of  such personal communion 
as a surpassing gift in the face of  human historical sin. 
It also embodies the meaning he fathoms in the words 
of  st. Paul, “in christ god was reconciling the world to 
himself ” (II Cor 5:19).24

 In order to gain an accurate understanding of  
how this reconciling love actually works, we need to in-
quire about a personalist perspective on Christian satis-
faction and sacramental practice, one which transcends 
the somewhat inert and highly impersonal categories of  
saving subject and saved objects. even so, after nearly a 
millennium of  formalized “satisfaction-theory,” neither 
roman catholics nor Protestants have entirely succeed-
ed in escaping from such conceptual frameworks. to tell 

the truth, theologians still strive to stretch out the sav-
ing efficacy of  Christ towards its potential beneficiaries 
in much the same way that modern philosophy endeav-
ors to match an object up with its appropriate knowing 
subject. furthermore, this occurs across the spectrum 
of  theological opinions. We can see it both in marxist 
inspired theologies of  liberation, where the stretching 
reaches straightaway and, it seems exclusively, to the eco-
nomically disadvantaged and politically dispossessed. We 

find it also in so-called conservative 
soteriologies, where the stretching 
takes the form of  additions and 
subtractions in an account-ledger, 
as if  christ asked us to earn so 
many quarters of  social security in 
order to insure safely a comfortable 
(heavenly) retirement. unfortunate-
ly both positions ultimately estab-
lish a theoretical distance between 

god’s work and the creature, when, in fact, by reason of  
the incarnation, none exists; such subject-object perspec-
tives can only interfere with the divine initiative for sal-
vation. Aquinas, for example, makes a point of  insisting 
upon the immediacy of  the union between the creature 
and god which the incarnation itself  makes possible. so 
not even the sacred humanity of  christ stands between 
the individual believer and his relationship with god.

 st. thomas’ developed theological view of  chris-
tian salvation, one of  the great achievements of  his 
summa theologiae, avoids the falsifying subject-object 
dualism. for example, although the notion of  “common 
nature assumed” with all of  its connotations alien to con-
temporary philosophical Denkformen does function in st. 
thomas’ account of  christ’s satisfactory work, neverthe-
less this notion remains in some respects only a prelimi-
nary element of  explanation. the human nature assumed 
by the Word is that whereby christ remains, in the phrase 
of  chalcedon, “homoousious h min,” that is, “one in be-
ing with us.”25 Consequently, it serves to explain ontic 
accessibility and communion between christ and other 
human beings insofar as all possess this same nature. at 
the same time, the divine person of  the Word, who is one 
in being with the father, indicates the point to which this 
communion ineluctably leads. For Aquinas, then, “com-
mon nature assumed” serves, in the case of  christ, as 
the unique instrument which manifests the mystery of  
christ’s divinity and establishes the ground for all au-
thentic personalism within the created order. christ, the 
eternal Word of  creation, completes the hidden plan of  

“In Christ God was reconciling 
the world to himself.” 

(II Cor 5:19)
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God through the Spirit-filled work which he, the incar-
nate son, offers once and for all to the father. even if  
st. thomas refuses to grant the premise that human be-
ing remains exclusively historical being, henceforth only 
divine providence can trace for the christian the design 
of  human history. of  course, the remote origin for this 
form of  christian personalism lies in the testimonials of  
faith. In this case, the Chalcedonian definition itself, ac-
cording to a later formulation, calls the union between 
the human nature of  christ and god in una persona, 
thereby confirming the ground of  created personhood 
as the most exquisite of  human realities.26

 from another and more proximate point of  view, 
however, the explanation for st. thomas’ understanding 
of  personalism lies in a theological awareness, developed 
during the latter part of  his career, of  the unqualified 
uniqueness of  the divine presence to human creatures. 
largely as a result of  reading the greek fathers (probably 
during his Italian sojourn, 1259-1268), st. thomas came 
to realize that the notion of  divinization, a complex the-
ory whereby the eastern church sought to describe the 
effects of  god’s special presence to the world in christ, 
grace, and the eucharist, radically changed the way one 
should describe the theology of  christian life and prac-
tice. accordingly, this changed perspective fundamentally 
affects the way that subsequent theologians, in principle, 
explain sacramental efficacy. Penitential satisfaction, for 
example, is not something that God requires of  man, nor 
even, for that matter, of  Jesus, as a condition for accom-
plishing the divine plan of  salvation. rather it remains 
the means whereby god accomplishes his eternal design, 
“the mystery of  his will, according to his purpose which 
he set forth in christ as a plan for the fullness of  time, 
to unite all things in him, things in heaven and things on 
earth” (Eph 1:9-10).27

 To sum up: It is man and not God whom sat-
isfaction changes. for, on the one hand, the increment 
and restoration of  perfection designated by the term 
“satisfaction” pertains entirely to the human creature. By 
contrast, the communication of  that increment pertains 
with absolute priority to the divine goodness and mercy 
penetrating the human creature with god’s own love. It 
remains the individual, then, in the historical and social 
dimensions of  his or her personhood, who in the pro-
gressive reformation of  the god-like image (in the pres-
ent order of  things marred by the sin of  adam as well 
as by personal sin) is gradually changed into being what 
god intends his creature to be. thus, st. Paul reminds 

the Colossians: “For in him all the fullness of  God was 
pleased to dwell, and through him to reconcile to himself  
all things, whether on earth or in heaven, making peace 
by the blood of  his cross” (Col 1:19-20). As a sure mark 
of  theological integrity, well-founded soteriology always 
centers on the revealed truth about Jesus christ.28

II. SIn anD Human DISORDeR: ImAGO DEI

 a personalist perspective on salvation, however, 
requires that the theologian likewise understand the re-
verse side of  the picture, namely sin and its own dyadic 
structure, which the scholastics called macula and poena29 
following the standard theological tradition which de-
rives principally from st. augustine, the medieval school-
men asserted that a disordered action affects the beauty 
of  the soul (hence, the stain or macula) even as it neces-
sarily produces within the powers of  the soul a sort of  
penalty (hence, the guilt of  punishment or reatus poenae). 
Until some form of  purification occurs, either directly, 
through satisfactory works, or indirectly, for example 
through an indulgence, this liability for punishment per-
manently marks the psychological condition of  the sin-
ner. historically speaking, it is interesting to note that 
neither the juridical categories of  casuistry nor the con-
temporary forms of  revisionist moral theology empha-
size sufficiently the intrinsic character of  a sinful action. 
But a complete theology of  salvation must include refer-
ence to the several aspects of  self-destructiveness which 
sin by its defective nature inevitably discloses.

 to tell the truth, the felix culpa, traditional in both 
the Church’s liturgy and spirituality, has yet fully to influ-
ence the way theologians talk about sin. as a result, much 
contemporary theology ignores the significant implica-
tions of  sin’s providential character, a point associated 
especially with thomists when they emphasize the divine 
permission to sin. At first, such a position may appear 
strange for christian faith and practice which, as the II 
Vatican Council reminds us, chiefly stress the universal 
call to holiness. Indeed some theologians, influenced by 
recent enthusiasm for optimistic anthropologies, may 
even think that such a starting-point betrays the funda-
mental goodness which they, confusedly, imagine present 
both in creation and the new order of  grace.30 on the 
contrary, such a vantage-point actually takes full account 
of  the christian teaching on the true meaning of  sin. 
When it comes to describing the malice of  sin, the real 
theological parvenu remains the one who supposes that 
sin principally consists in either an infraction of  certain 
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rules and regulations or a transgression of  personal con-
science’s dictates. as I have said, the classical tradition 
interprets sin as a harmful disordering of  the person’s 
human powers or capacities and insists that the results of  
sin in fact remain identified with the very disorder itself.

 the authentic tradition, of  course, also refuses to 
accept a vision of  human nature which insists on post-
lapsarian humanity as an essentially corrupt instance of  
what had been something very good. such a view, how-
ever, does approximate, among other positions, the re-
formed misconception on original sin. at the same time, 
the christian tradition also refuses to endorse the thesis 
which grants fallen human nature the capacity for perma-
nent integral operation without divine grace. that con-
tention amounts to the Pelagian extreme. rather, the or-
thodox benchmark for the doctrine of  grace points to a 
view of  original sin and its effect on human nature. this 
avoids having to choose between two heterodox alterna-
tives which continue to polarize the lengthy discussions 
generated by these questions.
 
 Aquinas, for example, who inherits the language, 
if  not the concepts, of  the era of  metaphorical theology, 
serves as a representative exponent of  the realist tradition. 
although he continues the metaphor of  stain, the macula 
peccati, Aquinas makes it plain that the privative effects of  
sinful actions stem from a disordered action judged with 
reference to the authentic goals of  human fulfillment. 
In this context, stain remains a metaphor which chiefly 
suggests the graceful beauty and integrity of  life missing 
from the sinner who sets his or her energies on goals 
short of  those which comprise divine beatitude. In brief, 
what is missing in sin remains the totality exacted by the 
meaning of  charity. as an action which lacks its appro-
priate finality - actus debito ordine privatus, Aquinas calls it 
- sin remains inconsistent with god’s plan for our hap-

piness.31 at all costs, christian theology should avoid the 
fundamentally juridical view of  sin, advanced today by 
certain proponents of  revisionist moral theology. they 
apparently remain comfortable with nominalist catego-
ries and, therefore, liable to an uncontrolled re-defining 
of  disordered actions. But aristotle’s warning still holds 
good: Qualis unusquisque est, talis finis videtur ei.32 further-
more, the doctrine of  creation simply will not allow for 
this kind of  hermeneutic, because the imago Dei will not 
permit frustrating the soul’s desire for authentic holi-
ness.

 sin, as I have said, also entails a liability to pun-
ishment, a reatus poenae. But this indebtedness in which 
sin puts the creature does not necessarily argue for the 
anselmian notion of  vicarious satisfaction. this conclu-
sion has also haunted Christian reflection on the atone-
ment for nearly a millennium. rather, the punishment of  
sin, insofar as it falls within the providential designs of  
god’s saving plan, principally occurs in the process of  
righting the imbalance within the creature. so the per-
sonalist perspective of  Aquinas himself  does not allow 
god to turn farther away from the sinner than the sinner 
has turned away from him. conversion, then, always en-
tails a deeper appreciation of  the gratuity of  god’s love. 
In his earlier works, Aquinas still spoke as if  evangelical 
justification observed much the same norms as the Aris-
totelian moral virtue of  justice. this stance, however, lent 
credence to the false notion that salvation chiefly consists 
in retributive justice. he later learned that in the new dis-
pensation the spirit really does give life and that the let-
ter kills. In this, Aquinas penetrates the deeply religious 
intuition which St. Augustine bequeathed to the western 
theological tradition: “What are the laws of  God written 
by god himself  in our hearts, if  not the very presence of  
the holy spirit?”33
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 sin, then, includes the notion of  a human or-
der deprived of  its ultimate and proper end. admittedly, 
philosophers argue about the suitability of  enumerat-
ing basic purposes and goals for human existence, but 
the christian faith maintains no such uncertainty. for it 
makes beatific fellowship with the triune God the main 
measure of  an authentic christian life. even if  sin dis-
tances us from God, the justified life compensates for 
that imbalance. This explains why in the final analysis the 
fundamental measure of  the estrangement also remains 
the measure of  our own discontent. We can speculate 
further as to whether only the theologian really is able to 
grasp the full implications of  sin. even if  philosophers 
can adequately articulate the dimensions of  the human 
malaise and its predicament, the full meaning of  sin still 
requires a context of  faith in order for one to compre-
hend fully what it means to lose god. although it may 
sound strange, philosophers can only stumble onto sin’s 
meaning; thus they rightly speak about the mysterium iniq-
uitatis.

 this principle especially holds true when it 
comes to speaking about original sin. st. thomas’ notion 
of  original sin and original justice represents a high point 
of  theological achievement in his career.34 contending 
with multiple viewpoints concerning the authentic mean-
ing of  the biblical doctrine of  the fall and the original 
state of  our first parents, Aquinas developed a compre-
hensive theory. It has two advantages: one recognizes the 
parameters of  god’s creative goodness and the other 
takes account as well of  what role original sin plays in 
describing the human condition. Despite the question-
ably earnest efforts of  creation-centered spiritualities, au-
thentic catholic teaching simply will not allow for a facile 
reinterpretation of  original sin. In particular, an attempt 
to reformulate the doctrine in continuity with magiste-
rial teaching must maintain the following elements: (a) 
original sin comprises a privation located at the level of  
nature and (b) it forms a part of  human history.35 these 
elements make it an originating sin which affects sub-
sequent development in the race. As Cardinal Ratzinger 
recently remarked, the notion is quite widespread these 
days that a whole series of  dogmas of  the catholic faith, 
especially creation, original sin, christology, and sacra-
mental doctrine, are no longer defensible. But such biases 
cannot stand the test of  serious theological reflection.36

 on the other hand, a more controversial debate 
centers around the personal status of  the first parents be-
fore sin. In addressing this question, controverted even 

in the middle Ages, Aquinas enunciates a set of  principles 
which help us to interpret the difference between creation 
freely willed and grace gratuitously bestowed - what we 
call justification. He recognizes, of  course, that original 
justice does constitute a grace precisely because both the 
praeternatural gifts and the actual enjoyment of  divine 
fellowship itself  remain freely-bestowed; and in the latter 
case, supernatural endowments for the human creature. 
on the other hand, original justice does not comprise a 
grace in the sense that it forms an integral part of  human 
nature in its original constitution. rather the human per-
son remains capax Dei precisely as created in the divine 
image. this does not impede, however, original justice 
from perfecting man on a natural level. theologians tra-
ditionally refer to these perfections as the praeternatural 
gifts and include among them: impassability, immortality, 
rectification of  the sense appetites, and a direction of  the 
will to god as the author of  the natural law.37 As qualities 
of  nature, then, these gifts steadied both human physical 
powers and moral energies. to be sure, such perfections, 
while they truly formed part of  our first parent’s nature, 
nevertheless remained linked to grace without, thereby 
making grace a constitutive part of  our common nature.

 the above distinction between grace and creation 
would help settle some of  the confusion which surrounds 
the now common assertion that we were created in grace. 
of  course, we can hold this position but not the conclu-
sions drawn by some theologians. they miss the distinc-
tion between a grace freely given in creation and what 
would amount to the essentially oxymoronic reality of  a 
“natural grace.” moreover, to speak about the state of  in-
tegral nature, as original justice is sometimes called, does 
not imply what certain periods in theology described as 
a state of  “pure nature.” like a photographic negative, a 
so-called “pure nature” could only provide a frozen im-
age of  mankind, but it could never put on the stage an 
acting person. likewise, sexual congress alone can never 
account for the propagation of  original justice. on the 
contrary, Aquinas held the view that grace remained the 
root cause of  the praeternatura gifts. If  adam had not 
sinned, for example, each new member of  his progeny 
would have had to receive original justice much after the 
fashion of  the immediate infusion of  the spiritual soul.38
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 altogether original sin constitutes a lack of  origi-
nal justice, “a corrupt habit of  sorts,” but still not a posi-
tive inclination to evil; it includes only the loss of  these 
supernatural endowments that would have restrained the 
development of  moral and even physical defect.

 If  it be adequate to interpret the authentic tra-
dition, theological anthropology must embrace a fully 
Christian view of  man. This, moreover, requires a broad 
view of  creation, providence and sin. creation remains 
a coming forth from god’s sustaining power and provi-
dence. and whatever the full meaning of  fallen nature 
entails, it surely includes certain privative effects in the 
powers of  the soul, the intellect, the will and the sense 
appetites; these amount, in effect, to a disordering of  
the powers of  the soul among themselves. as something 
concrete and consonant with the biblical teaching, the 
alienation accomplished by original sin exists on three 
distinct levels: the individual, societal and the divine. 
thus, in our post-lapsarian state, deprived of  the special 
endowments which our first parents enjoyed, the work 
of  christian grace on fallen nature must always remain 
elevating and restorative, or as the scholastics put it, gratia 
sanans et elevans. and this brings us back to the original dy-
ads of  redemption: satisfaction and merit, image-restora-
tion and image-perfection. In fact, we could summarize 
the discussion in this way. a good christian anthropol-
ogy achieves a balance between the scylla embodied in 
rationalist accounts of  original sin with their correlative 
reductionist view of  christ’s work and the charybdis in-
stantiated in pessimistic descriptions of  human nature 
with their implied deficient trust in Christ’s efficacy. As 
the fathers remind us, christ has become our integrity.

III. the sacrameNt of recoNcIlIatIoN

 Finally, I would like to remark briefly on the sac-
rament of  penance. the holy father points to this sacra-
ment as a principal locus where through the working of  
the holy spirit the human person encounters the recon-
ciliation effected by Christ’s salvific death. As happens 
in every sacrament, penance also manifests god’s saving 
providence for the baptized member of  christ’s Body 
or, as st. leo the great remarks, “our redeemer’s pres-
ence has passed into the sacraments.”39 In the case of  
penance, however, this providential care exists in order 
to provide for a ‘certain contingency in human affairs. In 
short, we require penance as a remedy for sins commit-
ted after baptism. this explains why the council of  trent 
accepted the metaphorical reference, a second plank af-

ter shipwreck, as an apt image for this sacrament.40 ex-
pressing one of  his fundamental convictions about this 
sacrament, the Holy Father writes: “[F]or a Christian, the 
sacrament of  penance is the ordinary way of  obtaining 
forgiveness and the remission of  serious sins committed 
after baptism.”41 the sacrament of  penance, then, pro-
vides the sinner with an opportunity to encounter per-
sonally the cause of  divine reconciliation.

 following a principle basic to and constitutive of  
every sacramental reality, theologians advance the view 
that the efficacy of  penance derives from the passion of  
christ itself. only the satisfaction of  christ can merit our 
spiritual well-being. But penance holds a secondary place 
relative to the integrity which the other sacraments, espe-
cially baptism and the eucharist, confer and preserve on 
the member of  christ’s Body. hence the church correct-
ly, if  only metaphorically, refers to the sacrament as “the 
second plank after shipwreck.” Indeed, the first protec-
tion for those crossing a sea remains the safety provided 
by an intact ship; but after shipwreck, one can only cling 
to a plank as a second remedy. Thus Aquinas concludes: 
“So also, the first protection in the sea of  this life remains 
that a person preserve spiritual integrity; but if  one, by 
committing sin, should lose it, the second remedy is that 
regained through penance.”42 However obliquely, this 
emphasis on the conditional character of  penance points 
to the mystery of  human freedom and divine providence. 
the sacrament of  penance, then, establishes the condi-
tion necessary to transform sin into a felix culpa.

 the history of  this sacrament within the church 
evidences several misconceptions concerning its nature 
and efficacy. To begin with one example of  misguided 
instruction on how the christian should react to sin and 
temptation, historical Quietism subverted the church’s 
teaching in order to accommodate a spirituality negligent 
with respect to moral discipline. and although current 
interest in the works of  madame guyon suggests a lim-
ited renaissance of  this view, the ecclesiastical condem-
nation and subsequent punishment of  miguel molinos 
still remains an effective witness to the truth that the 
simplicity of  god’s love never provides an excuse for vi-
cious behavior.43 likewise, the sacrament of  christ’s rec-
onciliation can never become an excuse for moral indif-
ference or spiritual laxity. mortal sin remains the greatest 
evil which can befall the human person. Indeed, spiritual 
authors continually warn against the especially vicious sin 
of  ingratitude for the forgiveness of  past sins. to be sure, 
mortal sin always embodies the prime analogue for any 
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sinful activity because only this kind of  aversion from 
god destroys the bond of  charity and friendship with 
god which baptismal grace establishes in the soul. so 
theories about penance err both by excess and by de-
fect.

 We need to understand, then, how penance 
works. When the medieval theologians sought to explain 
the constitutive reality of  a given sacrament, they identi-
fied three principal elements present in each of  the sacra 
septenaria: (1) the liturgical rite itself; (2) the interior effect 
or personal grace which the sacrament accomplishes; 
and (3) the permanent feature or abiding aspect of  the 
sacrament. In the technical language of  the schools, we 
refer to these respectively as: the sacramentum tantum, the 
res tantum, and the res et sacramentum.44 since the grace of  
penance remains especially allied with the satisfaction of  
christ, we can freely assign the work of  image-restora-
tion and image-perfection as the principal interior effect 
of  penance. again, leaving the matter of  the liturgical 
rite aside for the moment, we can inquire about the per-
manent feature which penance sacramentally establishes 
within the church. In other terms, how does this sacra-
ment mediate the passion of  christ to those whom the 
holy spirit draws towards the tribunal of  god’s mercy?

 This question, in fact, exacerbated certain medi-
eval theologians who found it difficult to pin down in a 
theological formulation something so contingent as per-
sonal sorrow. Even Aquinas’ position on the sacramen-
tality of  penance remains a difficult feature of  his entire 
sacramental theology. after considering the relative mer-
its of  other views, he mentions the res et sacramentum, the 
abiding sacrament of  penance, as the penitent’s sorrow 
for sin based on faith in the saving power of  christ’s 
mysteries. already inspired by the gift of  the spirit, the 
repentant sinner’s renewed love for god combines with 
the action of  the priest’s absolution to bring the penitent 
towards a renewed sense of  belonging to god. thus, 
the phrase of  st. augustine serves to remind us of  the 
cooperative character of  this sacrament: “He who has 
created you without yourself  will not justify you with-
out yourself.”45 some modern theologians, on the other 
hand, prefer to speak simply of  solemn admission to the 
Eucharist, thereby setting aside the difficult questions in-
volved in stabilizing personal contrition within the ambit 
of  sacramental efficacy and ecclesial communion.

 the tradition enumerates three principal ele-
ments which compose the sacrament of  penance: con-

trition of  the heart, confession of  the lips, and the sat-
isfaction of  works. the holy father includes reference 
to these “realities or parts” in Reconciliatio et paenitentia. 
“Satisfaction,” he writes, “is the final act which crowns 
the sacramental sign of  Penance.”46 he goes on to ex-
plain that acts of  satisfaction, in addition to joining the 
sinner’s own physical and spiritual mortification to the 
passion of  Jesus christ, remain valuable signs of  the per-
sonal commitment which the christian has made to god 
in the sacrament to begin a new life.. the imposition of  
an individual satisfaction, then, remains integral to the 
celebration of  reconciliation as a sacrament. It acts in 
the same way that true sorrow and (under normal cir-
cumstances) particular confession of  sins also do. the 
penance, as custom refers to it, both completes the nec-
essary elements of  sacramental reconciliation and segues 
the forgiven sinner towards a renewed life of  virtue and 
charity within the church. furthermore, everything that 
christ accomplished by his satisfaction now stands at the 
disposal of  the newly reconciled member of  his Body.

  This explains Aquinas’ contention that in pen-
ance not only is the restoration of  the balance of  justice 
sought, as in retributive justice, but above all the recon-
ciliation of  friendship.47 the very notion of  commutative 
justice prevails even here, resembling that which can exist 
even between members of  a family. When, for example, a 
father distributes benefits to his children, he does so ac-
cording to a wisdom and love which he alone possesses. 
This allusion remains the controlling image in Aquinas’ 
explanation of  reconciliation. In fact, the actual living 
out of  image-restorative works, now ratified by the sacra-
ment of  christ’s love, itself  constitutes the achievement 
of  divine grace. The liturgy still reflects this theology of  
satisfaction when it counsels priests to join the following 
prayer after the sacramental absolution: “may the Pas-
sion of  our lord Jesus christ, the merits of  the blessed 
Virgin mary and of  all the saints, and also whatever good 
you do and evil you endure, be cause for the remission 
of  your sins, the increase of  grace, and the reward of  
life everlasting.”48 through it, the church, making ex-
plicit reference to the thesaurus ecclesiae, as the merits of  
Christ and of  the saints over which she holds definitive 
authority are called, sacramentalizes the whole life of  the 
believer. It also signifies the reviviscence of  grace.

 To be sure, the institute of  frequent confession 
does not occupy a central place in contemporary pastoral 
theology and we find very little written today which urges 
the celebration of  the sacrament precisely as a means to-
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wards spiritual growth. But the holy father still maintains 
that “[T]he frequent use of  the sacrament [of  penance] 
... strengthens the awareness that even minor sins offend 
god and harm the church, the Body of  christ.”49 chris-
tian satisfaction and the sacrament of  penance which 
establishes it as an effective means for image-perfection 
both accomplishes this goal and at the same time brings 
Christ’s mission to completion. St. John tells us that “[I]
n this is love perfected with us, that we may have confi-
dence for the day of  judgment, because as he is so are we 
in this world” (I Jn 4:12). Indeed, Christ wants to fulfill 
this mission which he has received from the Father: “The 
glory which thou hast given me I have given to them, that 
they may be one even as we are one, I in them and thou 
in me, that they may become perfectly one, so that the 
world may know that thou hast sent me and hast loved 
me” (Jn 17:24). The reconciliation of  a fallen race re-
mains christ’s glory, the very task given him by the father 
to accomplish. We read in st. luke’s gospel, “father I 
have sinned against heaven and before you.”50 the power 
of  christ’s passion mediated in the sacrament turns the 
penitent person back to god, with a purpose of  amend-
ment, as a son and daughter turn 
towards their father. It is precisely 
in this aspect of  divine forgiveness, 
that the church especially discerns 
the healing or medicinal character 
of  reconciliation. “and this is linked 
to the fact,” writes the holy father, 
“that the Gospel frequently presents 
christ as healer, while his redemp-
tive work is often called medicina 
salutis.”51 further, if  we look at this 
from the perspective of  the divine 
action operative in the sacrament, 
we can recognize unequivocally the 
divine intention which christ mani-
fests, what st. John refers to as his glory. for he comes 
to fulfill a task, to reveal God’s true purposes concerning 
our salvation, unfolding the heart of  the father’s desire 
for unity. above all and like a human father, god desires 
more to draw his prodigal children back to loving union 
with himself  than to punish them according to the canons 
of  vindicative justice. and our awareness of  this desire 
should consequently move us towards seeking the sacra-
ment with greater and greater frequency and fervor.

 foremost in any theological discussion remain 
two mysteries, the incarnation and the trinity, a fact 
which all catholic theologians accept. When practiced 

in accord with their original purposes, christian soteriol-
ogy and sacramental theory lead us to a personal commu-
nion with the three-personed god. that remains the only 
goal indicating where the work of  christ leads. theolo-
gians speak about the missions of  the divine persons as a 
way of  indicating the active role which god takes in our 
personal histories. The missions, in turn, reflect the trini-
tarian processions which, with all of  their inner neces-
sity in knowledge and love, constitute the very godhead 
itself. these trinitarian missions, moreover, form special 
relationships in those to whom god freely extends jus-
tification in the Church of  faith and sacraments. Indeed, 
the visible sending of  the son and invisible coming of  
the holy spirit comprise the principal trinitarian mis-
sions which characterize the economy of  salvation.52

 the patristic doctrine of  perichoresis, circuminsessio 
in latin, reminds us of  the fundamental unity and con-
substantiality of  the divine persons. But what the latin 
theologians further distinguish as circumincessio points to 
another aspect of  god’s inner life, namely, the attrac-
tion which the divine persons exercise upon one another, 

drawing together all those parts of  
the divine plan known only to god. 
accordingly, on a personal level, the 
blessed trinity remains present to 
the souls of  the justified believer 
as “object known and loved.” al-
though this formulation reflects the 
realist preference for the primacy 
of  knowledge in the human per-
son, the formulation nonetheless 
makes a clear reference to the unity 
of  human subjectivity. Indeed, the 
spiritual tradition prefers to call this 
knowledge quasi-experiential in or-
der to emphasize the importance of  

the non-cognitive elements which mark it as unique. Like 
the gifts of  the holy spirit, which constitute the special 
and privileged endowments of  the christian believer, the 
three-personed God remains the principal and unique 
source of  spiritual benefit and growth for the members 
of  christ’s Body. so the sacraments point to god. and 
in the sacrament of  penance, especially, we discover how 
the trinity effects a sacrament of  salvation for those who 
remain united with the incarnate son.

IV. coNclusIoN

 By divine condescension, human reality has been 

“[T]he frequent use of  the 
sacrament [of  penance]...

strengthens the awareness that 
even minor sins offend God 
and harm the Church, the 

Body of  Christ.”
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created in order to enter into communion with the fel-
lowship of  the divine persons. this destiny, moreover, 
remains strictly supernatural. the openendedness of  the 
human intellect and of  human love remains as it were the 
negative condition for the achievement of  this supernat-
ural destiny. this basically human structure aptitudinally 
images the personal communion of  the father, the son, 
and the holy spirit in knowledge and love. the gracious 
conferral of  resources proportionate to a supernatural 
destiny of  communion complement and fulfill what re-
mains only a trajectory impressed upon human nature. 
first of  all, habitual grace transforms the human person 
so as to share in the divine nature and, then, the theo-
logical virtues confer a share in the very divine loving 
and knowing. thus, the merely aptitudinal imaging of  the 
three divine persons coincident with human nature itself  
is achieved as an actual imaging of  the three divine per-
sons as regards both their communion in the divine nature 
and their personal communion in knowledge and love. It 
should be noted, then, that the image of  the three divine 
persons, the created analogue of  perichoresis, remains ac-
tualized in precisely those dimensions of  consciousness 
as free self-determination through love that also consti-
tutes the ratio of  human historicity. In this saving action, 
the immanent and visible mysteries of  the incarnate son 
both reveal and point to the invisible transcendence of  
the Trinity, fulfilling Christ’s intention to turn everything 
over to the father. “for he must reign until he has put all 
his enemies under his feet” (I Cor 15:25).

 In st. thomas’ view, a particular expression of  
divine love and justice is showing mercy. Indeed, it is this 
condescension that accounts for the incarnation and ac-
tively shapes all that transpires in the human intellect and 
will of  christ. to the human will of  christ, god com-
municates the fullness of  supernatural love as a capital 
endowment, such that his love for the father should be 
both abounding love for us and the love of  the father 
on behalf  of  the members of  his Body. Thus rectified by 
charity, the human will of  Christ fulfills the divine justice 
- that is, performs the substance of  adam’s original es-
tablishment in justice: a complete submission and subjec-
tion of  all human energies and interest to the father. It 
is this “evangelical” justice, suffused by excelling charity, 
that forms the inner core of  Christ’s salvific work under 
its satisfactory aspects. for, in this attitude of  subjection 
and obedience, Christ ratifies the Father’s salvific plan 
within the ambit of  his human history and destiny.
 
 What remains salvifically determinative and there-

fore satisfactory about christ’s human destiny therefore is 
not simply the physical event of  his passion, the exaction 
of  a penalty of  eath, but the interior attitudes of  love, 
obedience, and self- disposal in the father’s favor that 
animate christ’s sufferings. the perfect interplay of  the 
father’s loving initiative to save mankind and of  christ’s 
human response remains a crucial feature of  christ’s sat-
isfactory work according to st. thomas, for that commu-
nion of  loves restores our own imaging communion with 
the trinity.

 of  course, saint thomas’ account of  christ’s 
salvific work in its satisfactory character addresses not 
merely the achievement of  this sort of  personal com-
munion between head and members and of  the whole 
Body through its Head with triune fellowship. It equally 
confronts the historical situation of  such communion 
and that which has rendered such communion histori-
cally impossible: the reality of  human sin, historical sin as 
a concrete determinant of  universal human history. the 
“economy” of  sin is by no means an ultimate nor even 
equiparent with the economy of  salvation in the Christian 
view. Indeed, inasmuch as human moral failure instanti-
ates whatever lacks due order, characterized by deficient 
causality and unintelligibility, its historical shape remains 
parasitic upon god’s governance of  his creation.

 likewise, medicinal punishment as an effect of  
human moral fault shows that god’s loving intentions 
retain the upper hand in guiding human history to its 
true destiny. It is radically the incarnation of  the Word 
and Christ’s consequent disposal of  his historical free-
dom in loving response to the father which show that 
what remains uppermost and triumphant remains the fa-
ther’s love. In that perfect response to the father’s saving 
will, christ has freely and lovingly chosen solidarity with 
human history and a history of  suffering (imposed as a 
punishment). In virtue of  christ’s solidarity with suffer-
ing humanity, penal suffering becomes “once and for all” 
truly restorative and rectifies human willing. For, in truth, 
christ “learned obedience through suffering,” inasmuch 
as the full range of  christ’s subjection of  himself  to the 
father’s saving will includes the acceptance of  suffering 
experienced as the historical locus for obedient and lov-
ing acceptance of  that will. the supernatural gifts which 
the Body derive from their head accordingly effect a per-
sonal solidarity with him in other situations of  human 
suffering. the grace and charity which christ’s members 
receive from him and in him always remain the grace 
and love of  his passion. these conform christ’s Body to 
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christ’s own obedience and love. this conformity urges 
the members of  the church to “make up what is lacking 
in the sufferings of  christ” - that is, to supply their own 
free ratification of  the experience of  the cross as the de-
finitive historical shape of  communion with the Father 

and the holy spirit in and through their head. union in 
and with the mind of  christ enables christians to trans-
form and shape human history by extending christ’s sal-
vific work through culture and society. This openness, in 
short, helps us “to redeem the time.”
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