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ABSTRACT

LAW AND GRACE
IN ST JOHN CHRYSOSTOM'S COMMENTARY ON ST
PAUL'S EPISTLE TO THE GALATIANS

By
D. I MOUZAKIS

In this dissertation an attempt is made to analyse John
Chrysostom's interpretation of the crucial theme of Pauline
theology: Law and Grace. Following a general introduction on
Chrysostom's exegetical work, which also provides a
comperehensive list of all the references to Galatians in
Chrysostom's works, the theme is treated under six chapters
corresponding exactly to those of the Epistle and of
Chrysostom's Commentary. The particular topics emerging
from this analysis include, the divine origin of both Law and
Grace, the preparatory character of Law and the superiority
of Grace, the explanation of the early attitude of the
Jerusalem Apostles and of Paul himself to the relation of Law
and Grace in contast to that of the false-brethren of Galatia,
the examination of the limits and carnal character of the Law
in contrast to the potency and spiritual character of Grace,
the precise meaning of the superiority of Grace over the Law
and, finally the connections between freedom and love with
Grace. Chrysostom's doctrine is marked by richness of
doctrinal nuances and on several points, as for example on
"oeconomy" as a key to understan % the A postolic approach
to the theme of Law and Grace, by or1g1nal insight. The
overall interpretation of Chrysostom, though not radically
different from the common interpretation of this Pauline
theme in modern scholarship, presents certain features which
are typical of Eastern Orthodox Christianity and which could
be taken up with profit, not least in the contemporary
ecumenical dialogue.
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PROLOGUE

The subject of this dissertation has not been treated before, and
I am grateful to Dr Dragas for suggesting it to me. It has proved a
source of inspiration and satisfaction. This dissertation represents a
modest attempt to get into the mind of one of the greatest exegetes
of the ancient Church on a central issue of Pauline theology which
has been repeatedly discussed by NT researchers both in the past and
at present. Chrysostom's doctrine of Law and Grace in his Commen-
tary on the Pauline Epistle to the Galatians is not as original as one
might have thought. There are, however, several points of content and
emphasis which are peculiar to it and expose a perspective which is
typical of the Greek Fathers and Eastern Orthodoxy. The principle of
"Oeconomy" as a key to the understanding of the relation of the OT
Law to the Gospel is such a distinctive point of content, while the
connection of the notions of freedom and love with that of Grace is
such a point of peculiar emphasis. These and several other points
seem to be very valuable especially in the contemporary dialogue
between Eastern and Western Christians.

I feel obliged to express my gratitude to Dr Dragas's family
and the staff of St Chad's College and of the University Libraries
who assisted me in a variety of ways during my stay and research at

Durham.




INTRODUCTION

1. Chrysostom's exegetical work

St John Chrysostom knew that by and large the Christians
of his time were unable to read and, more importantly,
rightly to interpret the Scriptures. They often lacked the
spiritual presuppositions and even the basic knowledge of the
language and the historical context which were necessary for
such a task. Hence he dedicated his life to the preaching and
exposition of the Scriptures, presenting them to his fellow
Christians as "the words of eternal life".(1)  This preaching,
as one of his modern biographers puts it, was not an abstract
account of Christian truths, but a powerful presentation of
convictions rooted in personal spiritual life and experience.

The teaching of Scripture was for Chrysostom an existential

(1) [Cf. P. Ch. Andriopoulos, To Ke{pevo tfic Kaiviig Arabfikng &g
tpunvevtikh Gpyh €i1¢ 10 €Enyniikd £€pyo 100 lakvvou 1o
Xpvoootouov (The Text of the New Testament as hermeneutical
principle in the exegetical work of John Chrysostom) [reprinted from
THEOLOGIA vol. 60:2-3 (1989) 476-492 and 60:4 600-653], Athens
1989, 43p.]
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matter affecting the whole style of his life to the extent that
what he preached was also what he experienced. Thus his
sermons had immediacy and urgency as well as sweetness and
force. They revealed both a deep love for man and a
profound knowledge of the human soul. Their main aim was
man's salvation and they were delivered in a natural and
totally uncontrived manner as if they arose out of his human
resources which were divinely provided.(2)

Chrysostom’s exegetical-homiletical work, comprising some
700 exegetical homilies, in fact constitutes the main bulk of
his total work.(3) He actually covers full books from the"
Old and the New Testament, Genesis, the Psalms, the
Prophet Isaiah, the Gospels of St Matthew and St John, the
Acts of the Apostles and the Epistles of St Paul, including,
of course, the Epistle to the Galatians.(4) All the Homilies of
Chrysostom are divided into two parts, one theoretical and

another practical or ethical, and as such they are reminiscent

(2) [Cf. Chrysostom A. Papadopoulos, 'O “Ayrog “lodvwng ©
Xpvo6otopog (St John Chrysostom), 2nd ed. Athens 1970, 5-6.]

(3) [cf. Andriopoulos, op. cit. p. 5]

(4) [Cf. 1. Ch. Constantinides, 'la&vvng 6 Xpuvobdotopog (John
Chrysostom), Athens 1969, p. 11.]
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of the main structure of the Epistles of St Paul. The main
subject matter of any homily, be it exegetical, festal or even
dogmatical, is treated in the first part. The second part
provides a sort of application of the message developed in the
previous part to the lives of his audience.(35) They were
usually written down by fast copyists and were later inspected
by himself before they were delivered to the public in a
written form.(6) As such they do present certain technical
rhetorical problems, such as, prolixity, repetitions, digressions,
excessive use of dialectics, etc.(7) One, however, should not
forget that on this particular matter Chrysostom was a child
of his time and what seems to us to be problematic was not
necessarily so for Chrysostom's audience.(8)

2. Chrysostom’s Homilies on the Epistle to the Galatians

These homilies constitute a running commentary on the

(5) [Cf. Andriopoulos, op. cit. p. 7.]
(6) [Cf. Andriopoulos, op. cit., p.6.]

(7) [Cf. Andriopoulos, op. cit., p.6.][D. S. Balanos, Iatporoyic
(Patrology), Athens 1930, p. 374.]

(8) [Cf. Andriopoulos, op. cit., p.7.]
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actual text of the Epistle to the Galatians, chapter by chapter
and verse by verse. There are six of them corresponding to
the six chapters of the Epistle. It seems that their present
form is due to the work of a redactor who combined the
original homilies into chapters in such a way that the text
retained the exactness of the exposition, although it lost the
brilliance of the original style.(g) The content is primarily
exegetical, but it does contain the usual amount of moral
teaching, as well as some significant dogmatic expositions.
This means that important particular themes, such as that of
"law and grace", are not developed in a systematic way, but
reappear over and over again in the text.

With regard to the time of their deliverance and
composition, there are different views among the scholars.
The reference in Chapter 1 and in connection with the
exegesis of Gal. 1: 15-16 to Chrysostom’'s "Homily on Paul's

change of name"(10) as having preceded this exposition(ll)

(9) [Cf. J. Pelites' Introduction, °lw&vvov Xpvoootouov “Epyoe (The
works of John Chrysostom) vol. 20, TMNotepikal 'Exd6oeig
"Tponydéprog o HMohoudg" (Patristic Editions "Gregory Palamas"),
Thessalonica 1979, p. 157.]

(10) [In fact Chrysostom delivered three Homilies on this theme which
are found in MPG 51: 113-12, 123-130, 131-142.]
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provides the only significant clue. Since this Homily was
actually delivered in Antioch in 388 during the Easter season,
it seems that the Homilies on Galatians must also have been
delivered in Antioch sometime after 388 and before 397, the
year of Chrysostom's elevation to the throne of
Constantinople. The post 388 date is corroborated by the fact
that Jerome who wrote a commentary on Galatians in 386(12)
and who mentioned in his prologue the commentators who
preceded him (Origen, Didymus the Blind, Apollinarius,
Eusebius of Emesa, Thedore of Herakleia and Marius
Victorinus), makes no mention of a commentary by
Chrysostom.  According to Chrysostomus Baur they were
probably delivered after those on Ist and IInd Corinthians.(13)

Finally Professor Markos Siotis of the University of Athens

(11) [Cf. Kai nuiv &t eipntal t1¢ UnEp toUT@v AOyog, Ote
nepl  tA¢ MeTwffoeng aUTOL TAQ Tpoonyoploag mMPOC VUGS
S1oAeyouefo kol  Tivog €vekev ZaLAOV  UTOV  KOAOULEVOV
MIbAov £kGAecEV: €1 Bt £MIAEANCHE, €£VIVYOVIEG E£KETVY TH
B1BA{y, m&via eloeofe tobta, MPG 61: 627]

(12) [Cf. P. Nautin, in Revue d' Histoire Ecclesiastique, 1979, p.10.]

(13) [Cf. his Der heilige Johannes Chrysostomus und seine Zeit,
Miinchen 1929, p. 249.]
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has placed Chrysostom’'s Commentary on Galatians between

390 and 392.(14)

3. Chrysostom, the exegete and dogmatician

As an exegete Chrysostom is deeply biblical. In other
words, he relies almost entirely on a profound understanding
of the Bible itself, its letter and its spirit. In short, he lets
Scripture interpret Scripture,(15) because he is convinced that
"all Scripture is divinely inspired” (Tim. 3:16).(16) As far as
his understanding of St Paul is concerned, it is clear that
Chrysostom is not related to him merely as an exegete to a
master who is the object of exegesis, but as a deep admirer
who is totally committed to him, for whom he has the high-

est respect, and to whom he constantly makes references.(17)

(14) [M. Siotis, [Mporeydpeva ei¢ thv ¢punveiav tiig Ipdg
FoAétog "EmiotoAiic 1oDh “AmootdAov IMoOAov (Prolegomena to the
Interpretation of St Paul's Epistle to the Galatians), Athens 1980,
p.100.]

(15) [Cf. Andriopoulos, op. cit. p. 10.]

(16) [A1 && Tpopoi mdool, oV Tapd SoVA@V, GAAX Tapd Tol ThV
6hwv BeoV Aeondtov ypapelioar emeppdnooy, MPG 61: 624.]
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Isidore of Pelusium, then, who is another profound biblical
theologian specially committed to St Paul, is justified in
saying that "If the inspired Paul had obtained the attic idiom,
in order to interpret himself, he would not have done it in
any different way than that of the ever-memorable man
[Chrysostom]".(lg) In an 11th century manuscript it is said
that "the mouth of Christ gave birth to Paul's mouth, and
that, in turn, Paul's mouth gave birth to Chrysostom’s
mouth"(19) Typical also is the legend mentioned by Leo the
Wise according to which Chrysostom's disciple Proklos, saw
from the key hole of the Patriarch’s door the Apostle Paul,
"bending behind the throne towards the head of the Hierarch
and placing his mouth to his right ear and speaking to
him"!(20) John Damascene mentions that Chrysostom always

carried with him an icon of Paul "and looked at it as if he

(17) [Cf. Chrys. Baur, op. cit. p. 261.]

(18) {Ei o IlobAhog O Beonéorog &ttiknv efAneev yAattav, &Qote
toqutOV  £punvevoal, oUk Gv  GANAwg  fpufvevoevy, i ag O

npoelpnuévog &ofdipog avhp, MPG 78: 1347]

(19) [Cf. Th. Zeses, “Avfpanog¢ kol koéopog €v tf) oikovouiq 100
OeoDd kot TOV igpdv Xpuobdotopov [ Avéhekto Bratddev, 9]
(Man and Cosmos in God's Economy according to St John

Chrysostom), Thessalonica, 1971)
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was still alive".(21)

As regards his exegetical/hermeneutical method, many
scholars have noted that he followed the so called line of the
Antiochian theologians who chose the historical grammatical
interpretation of the text and rejected any form of allegorical
interpretation. This is also accepted by Andriopoulos,(22)
Balanos,(23) and P. N. Christon.(24) It is the Serbian
theologian, however, Stoyian Gosevitch, who seems to be
more successful as to the right description of Chrysostom's
exegetical method. As a free Greek spirit, he says,

Chrysostom cannot be confined within the limits and methods,

(20) [emikekhipévog OmioBev 10U Bpdvou TPdG TR KEPOAR TOL

‘Apyrepfng kol 1O otoua Bévia Bef1d 10Ut wtig kol

oOurtrodvto avtyh, MPG 107: 257.]

(21) [xoi a¢ émi favrog autod oUtw mpooeiyev ovt), MPG 91:
1287.]

(22) [op. cit., p. 10.]

(23) [Quoted by Andriopoulos, op. cit., 46.]

(24) [Cf. his Introduction to the series °lw&vvov XpvooOOTOUOUL
“Epya (The works of John Chrysostom) vol. 1, loatepikai

"Exdb6oe1¢c "I'pnydprog O Ilohoudg" (Patristic Editions “Gregory
Palamas"), Thessalonica 1979, p. 34.]
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or tendencies and orientations of the exegetical schools of his
time. Though it is true that the theologians of the West, and
especially the Germans, have attempted to place all the
Fathers and Teachers of the early Church within the strict
confines of so-called patristic Schools of interpretation (most
notably those of Antioch and Alexandria), and this also
applies to Chrysostom who is placed within the Antiochian
School. In Gosevitch's view, which is the more widely-spread
among  Eastern  Orthodox theologians,  Chrysostom is
independent and original following the main stream of the
ancient Catholic Church which cuts across opposing
tendencies.(25) Indeed the Commentary on Galatians clearly
demonastrates that Chrysostom does rely on the literal

meaning of the biblical text,(26) but he does not reject the

(25) [Cf. S. I. Gosevitch, 'H mepi Befac ydpitog &1daokohia
"ladvvov toh Xpuoootououv (St John Chrysostom’s doctrine of
divine grace), Athens, 1956, p. 17.]

(26) [This is due to his conviction that all Scripture is divinely
inspired and that "there is nothing in it which is simply placed there
by chance" (amhdg kol a¢ €ikf). Cf., for example, his specific
comments in his Commentary on Genesis: MPG 53: 32, 85, and 175,
or his comments in MPG 61: 667 (Comm. on Romans) and 61: 617

(Comm. on Galatians).]
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typological interpretation whenever it is warranted by the text
itself. This is particularly clear in chapter iv, where he deals
with the case of Hagar and Sarah who represent the two
conditions of life under law and under grace.(27)

Chrysostom the exegete does not exclude Chrysostom the
dogmatician. As Gosevitch points out, the moral and social
message always has an underlying dogmatic conviction and
vice versa,(28) and this is clearly to be seen in his theological
influence in the East and in the West.(29) Photios’ view, that
Chrysostom "would not withhold anything from his audience,
provided that their capacity allowed it and that it was always
for their salvation and benefit",(30) is particularly apt.

The present study, however modest its scope or range,

does also constitute a further proof of Chrysostom's ability in

(27) [Cf. MPG 61: 662.]
(28) [op. cit. p. 15.]
(29) [op. cit. p. 16.]

(30) [60a © thv dkpootdhv Exdpel dUvoplg xoil €ig Thv Ekeivaev
ouvetelvey gatnpfav kol opéheiav, oUSEV 00S0LOD MAPAKEV,
Quoted by P. Bratsiotis, 'H 31& péoov thv aidvev ¢mipiacig thv
p1dv “lepopydv (The three Hierarchs throughout the ages), Athens
1939, p. 18.]
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propounding dogmatical teaching, which is marked by the seal
of biblical exegetical authenticity. The doctrine of grace, in
its distinction from and relation to the law, which is the
subject-matter of this dissertation and which is central to
Chrysostom’s Commentary on Galatians, constitutes, according
to the Greek Patrologist D. Balanos, one of Chrysostom's
most beloved doctrinal themes.(31)

Talking about Chrysostom the dogmatician, we must also
point out that his Commentary under investigation refers to
and exposes several heretics. These include the Arians, (32)
the Manichaeans,(33) the Marcionites,(34) and also several
pagan customs which had been retained by Christians to the
extent that they caused serious deviations from the truth.(35)
The discussions of the case of these customs and of the case

of the Manichaeans are particularly interesting, because they

(31) [Cf. his Patrology, op. cit., p. 362 and 366.]

(32) [MPG 61: 614-617]

(33) [MPG 61: 668, 669; cf. also MPG 58: 599 (on Gal. 5:12).]
(34) [MPG 61: 621.]

(35) [Cf. MPG 61: 623.]
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lead Chrysostom to develop certain aspects pertaining to
Christian anthropology and especially to the relation of the
soul to the body, or to spirit and matter, which bring out the
positive character of the Christian doctrines of creation and

salvation.

4. Chrysostom's references to the Epistle to the Galatians in

his writings

In order to gain a more spherical and complete image of
John's Chrysostom’s Commentary on St Paul's Epistle to the
Galatians, we searched for all those places in his total work
which refer to this Epistle. We used for this the Chrysostom
volumes in Migne's Patrologia Graeca, the Chrysostom
volumes in the Patristic Editions "Gregory Palamas" which
have been published in Thessalonica since 1979, R. A.
Krupp's work, Saint John Chrysostom: A Scriptural Index,
1984. But we found it particularly valuable to make a cursory
reading through the entire work of Chrysostom published by
Migne. The wealth of material that emerged from this
investigation has proved to us that had Chrysostom not
written the specific Commentary under investigation we could

still reconstruct one from all the references to Galatians in his
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works. Such are the limits of the present investigation that we
can only supply here the list of references and use the most

important of them in the main body of our thesis.

INDEX TO GALATIANS IN CHRYSOSTOM

Chapter Work Reference in Migne
1:1 In Col., Hom. 2:1 62:310
In Acta, Hom. 27:1 60:203
In 2Cor., Hom. 1:2 61:383
1:2 In 2Cor., Hom. 1:2 61:383
1:3 De Incomp. dei, Hom. 3:2 48:720
Exp. in Ps., Ps. 134:6 55:397
1:4 De Incomp. dei, Hom. 3:2 48:720
Exp. in Ps., Ps. 134:6 55:397
In Eph., Hom. 4:1 62:32
In Mat., Hom. 55:6 58:547
1:6 In Col., Hom. 2:1 62:310
In Heb., Hom. 10:2 63:86
In Is., Hom. 1:7 56:22

In 2Tim., Hom. 4:4 62:620

1:8 De prof eva, ch. 3 51:313



1:9

1:10

1:13

In

In

In

De

In

De

18

1Cor., Hom. 27:2
d POp., ch. 1
Rom., ch. 1

prof eva, ch. 3
Rom., ch. 2

mut nom., Hom. 1:6

Epistolae, Ep. 125

In

Ad

De

De

In

In

De

De

In

De

In

In

In

In

In

De

Acta, Hom. 46:3

stel de comp., Hom. 2;6
laud s Paul, Hom. 4:1
mut nom., Hom. 1:6
Joh., Hom. 10:1

Mat., Hom. 30:1
Virginitate, ch. 35
laud s Paul, Hom. 4:1
Mat., Hom. 64:3

laud s Paul, Hom. 4:1
Acta, Hom. 31:2

Acta, Hom. 21:1

il in fac., ch. 7
Joh. Hom. 48:2

Acta, Hom. 21:1

mut nom, ch. 3

61

51

60:

51

60:
51:
52:
60:
47
50:
51:
59:
57:
48:
50:
58:
50:
60:

60:

51

59:
60:

51:

1226

1253

670

:313

630

122

683

324

470

487

122

74

362

558

487

613

487

230

163

1377

270

163

137



2:1

2:2
2:4

2:6

2:8

2:9

2:10

In

In

In

In

Ad

De

il in fac

il in fac

il in fac.

il in fac

., ¢ch.

., ch.

, ch.

., ch.

e p scan, Hom.

1:

19

15

14

resdnlC, ch. 3

Epistolae, Ep. 125

In 1Cor., Hom. 39:1

In

In

In

In

In

De

In

In

In

De

In

In

In

In

In

Acta, Hom.
1Cor., Hom. 29:3

Heb. Argumentum, ch.
il in fac.

Mat., Hom.

elee, ch.

Acta, Hom.
Acta, Hom.
Acta, Hom.
elee, chs.
Acta, Hom.
Acta, Hom.

Acta, Hom.

37:1

, ch.

69:1

25:2
37:1
33:3
1,2

14:3
25:2

25:3

Heb Argumentum,

Phil., Hom. 4:5

9

ch.

51

51

51

51

52:
50:

52:

61

60:

61

63:

51

58:

51

60:
60:

60:

51

60:

60:

60:

63:

62:

:374
1377
1384

1374

513
437

683

:333

264

1244

1379

649

1262

193

263

264

126

115

193

196

12

212



111
112
:13
114

:15

:16

:17

:18

:20

In

In

In

In

In

In

In

In

In

In

Ad

De

De

In

In

In

In

In

In

In

In

In

In

il in fac,
il in fac,
il in fac,
il in fac,
Acta, Hom.
il in fac,
il in fac,
Col., Hom.
il in fac,

il in fac,

Stel de comp, Hom.

sac., Hom.

laud s Paul, Hom. 6

'Acta, Hom.

Joh., Hom.

chs. 1,2

chs. 2,13

ch. 2

ch, 2

47:1

ch. 18

ch. 18

7:1

ch, 19

ch. 19

6:2

52:4

. 8:6

. 34:5

. 34:6

. 60:3

39:4

Phil., Hom. 3:
Phil., Hom. 9:
Rom., Hom. 24:

Rom., Hom. 32:

2:6

51

51

51

51

60:

51

51

62:

51

51

47

48:

50:

60:

53:

53:

53

54:

59:

62:

62:

60:

60:

1373

1382

:373

1373

326

:386

1386

314

1387

1387

1420

679

505

364

75

319f

1321

524

226

200

254

624

620
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Contra eos qui subintioductar 47:501

2:21 Adu Jud, Hom. 2:2 48:858
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CHAPTER 1

GENERAL INTRODUCTION

1. The Subject-Matter of the Epistle: Law and Grace

Saint John Chrysostom begins his Commentary on Galatians
by underlining the anger of the Apostle, which permeates his
entire Epistle. He also explains that he is fully justified since
certain people, strangers to the Churches of Galatia, "who
had been siezed by Judaic prejudice"(l) admonished the
Galatians "to circumcise themselves, to keep the [Jewish]
Sabbaths and the New Moons, and to be intolerant of Paul
who discarded them".(2) This error, that is the return to the

observance of circumcision, the Sabbaths and the New Moons,

(1) [to0 "loudaiopod katexduevoir, PG 61: 613g 9.]

(2)  [8e1 mepitéuveobar, kai SGBBato kol vouunviog Tnpeiv,

kol i aveyeobar MladAov tobta dvatpovvtog, PG 61: 61311.13.]
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was for Paul, as Chrysostom points out, "great and huge".(3)
Beyond this, however, Paul is also confronted with the uprise
of the members of the Galatian Church against him on
account of those who accused him that he did not possess
apostolic authority and that his apostolicity was derived from
that of the Jerusalem Apostles. To add weight to these views
these Judaizers made a verbal appeal to the ‘'pillars"
(otohouvg) of the Church of Jerusalem, Peter, James, and
John, whom they presented as observants of the ordinances of
Judaic Law. At this point Chrysostom observes that the three
Apostles "in truth did not prevent [this observance]; but they
acted thus not as upholding a sort of dogma, but as
condescending to those believers who came from among the
Jews",(4). On the other hand referring to the Apostle to the
Nations, Chrysostom observes that since "he preached to the
nations, he was not in need of such a -condescension,
although, "when he came to Judea, he too made use of this

condescension".(3). By making this clarification Chrysostom

(3) [uéya kai Umépoykov, ibid.]

(4) [canbac oUk  €kGAvov-  GAN' o0  Soyuotifoviec toDTO
g¢motovy, GAA& ) &oBeveiqg ovykatoBaivovieg v €€

"lTovdatwv miotevoviwy, PG 61: 61316.18-]
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demonstrates trustworthily the seeming difference between
Paul and the Apostles of the Church of Jerusalem,
underlining the fact that the stance of the three towards the
Jewish Law las simply one of toleration. In other words, they
were prepared to accept the observance of certain regulations
of the Law as a matter of condescension because their sermon
was addressed to Jews. Paul, however, who preached to the
Gentiles, was not obliged to observe such a stance.

It is not by accident that Chrysostom uses this word
"condescension" (ocvykatéBooirg) in this particular instance. He
rather does it deliberately because he wants to stress the
necessity of the act of "oeconomy" (oixovouia).(6) Thus, for
Chrysostom, it is "on account of oeconomy" (xat' oikovouiov)
that "Peter, James and John do not prohibit circumcision, nor
the keeping of the Law".(7) This means that for the holy
Father the simple forbearance on the part of the Jerusalem

Apostles of the observance of the Law by Jewish Christians

(5) [6Tte ¢v “louvdaiq yfyove, kol ovTdOC 1T OvykataB&oet

gxphoato tovty, PG 61: 61318.90.1
(6) [See the Appendix on "Oeconomy".]

(7) [oUk k@AVOUoL meplTépvedbor, oVSE vouov ph tnpeiv, (PG
61: 61351.52-]
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could in no way be identified with the position of Paul's
opponents who, regarded such an observance as a necessary
condition for all Christians whether of Jewish or Gentile
origin. Such an identification, says Chrysostom, can only be
characterized as deceitful (émérn). In fact, as he explicitly
observes, the real intention of this identification was not
intended to be a praise for the three Apostles, "but to
deceive the Galatians", since "they were attempting to
persuade them to observe the Law out of season".(8)

The point made here by Chrysostom is very important
and, indeed, constitutes the key to the understanding of the
problems in Galatia as they are presented in Paul's Epistle. In
the first instance, these "false-brethren" (weud&aderpor)
attempted to mislead the Galatians for their own profit, as it
is eloquently and explicitly stressed in another place in this
Commentary: they sought "to assume for themselves the
authority of teachers".(9)

Chrysostom seems to have really and accurately grasped

the depth of Paul's thought, who, for self-evident reasons,

(8 [GAN' {va ToAdtag Gnmoathowotl.. £mreirfov akoipeg T§ Vouy

npooéyerv, (PG 61: 61355.56.]

(9) [518a0kérev dEiopa ¢autoic mepideivon, (PG 61:613).]
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avoided being more specific and categorical. Nevertheless, he
stresses that the time of the observance of the Law has
passed away for good and that the attachment to it cannot

but be considered at least as untimely.

2. The divine origin of Paul’s mission and teaching

Chrysostom tackles next the subject of Paul's call to the
apostolic office by God himself and not by men. Here he
combines what Paul says in his Epistle to the Galatians with
the verse Acts 13:2, which makes mention of his and
Barnabas' "dedication" (&gpopiou6g) to the work of the
apostolic mission by the Holy Spirit. Thus he presents Paul's
acquisition of his apostleship as the work of the three persons
of the Holy Trinity. Consequently, as Paul himself observes,
his teaching, like his call, was not of human but of divine
origin. What exactly was this teaching?

The quintessence of Paul's teaching can be summarized in
the statement of the termination of the power of the Law on
account of the redemptive work of Christ and, consequently,
of "the untimeliness (&xaipog) of the observation of the

Law". This is why Chrysostom moves next to the work of the
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Son and to the importance and validity of Baptism in the
name of the whole Trinity. The Cross and the Resurrection
are characterized as divine beneficence offered to all human
beings equally. Thus the place of the Law has now been
taken by the beneficent reality of the Cross and the
Resurrection,(lo) which has objective, catholic and universal
dimensions in contrast to the Law, which was restricted to the
Jews alone.

This view of St Paul is fully shared by "all the brethren
who are with him" and, consequently, "what he writes, he
writes with their consent".(11) At this point one could raise
the objection, why does Paul make mention of "all the
brethren" who are his associates since, as he stressed
previously, what he teaches is derived from God and not
from men? The answer to this objection/question is given by
Chrysostom himself, who argues that Paul wishes to show that
that "there are many who share the same opinion with
him"(12) and, consequently, he was not alone when he

stressed the "untimeliness" of the observation of the Law after

(10) [MPG 61: 64541.48.]

(11) [koi mdvteg ol oLV aUtd &dergol ... Grep ypdpel, kKol Gmo

the €keivev ypaeetr yvoung, MPG 61: 61637.3g.]
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the granting of the beneficence of the Cross and the
Resurrection of Christ. Far from being personal, this opinion
of Paul is common to many others in the Church and, as a
result, those who insist on the observation of the Law run
the risk of becoming cut off from the rest of the body of
the Church, since "the name of the Church is a name of

symphony and concord".

3. The Pauline Teaching on Grace and the Unity of the
Church

The teaching of the Church as expressed by the Apostles
has catholic dimensions, i.e. it is marked by a unity which
entails organic integrity and coherence, because it is on a par
with the Church which is one. In other words, the unity of
the Church and the unity of her teaching are inseparable.
This means that if the Galatians chose to follow the teaching
of the Judaizers, they "run the risk of falling away from
Grace",(13) and, in turn, of taking a stance of opposition

against God's will.(14) Through this last point Chrysostom

(12) [roAhoLg £xer TAG yvoung koivevoug, MPG 61: 61635_36.1
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underlines the magnitude of the Galatians' responsibility and,
even, sin. Thus, commenting on Gal. 1:3, he remarks that,
"Here he calls God "Father" not by way of paying some sort
of compliment to them, but by way of vigorously touching
upon and recalling to memory the cause whereby they were
made sons"(15), ie. the Grace of man's adoption and
redemption in and through Christ. But what precisely is the

meaning of this Grace?

4. Grace as man's adoption to sonship and redemption by

God

The meaning of this Grace is summed up in the statement
that God who is the Father of his Son by nature, also
becomes Father of the faithful by Grace on account of
Christ's work in contrast to the work of the Law. The

defence of the opposite by Paul's opponents reveals lack of

(13) [tAc xépitog éxk1vBOVEVOV Ekmeoeiv, MPG 61: 61659-617.]
(14) [rpOg OV BedV toutolg £ZenoAéuncav, MPG 61: 617,.3.]
(15) [Matépa 8¢ gviavba 1OV Oedv KoAei 00 KOAXKEVGY aUTOVC,

AN Kail opOdpo KafomTouevog, kol UMORiUvVAOKev Thv aitiov

' Aig €yevovto viot, MPG 61: 61714.16.]
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gratitude on their part towards Christ, since, in the last
analysis, they lay aside the Grace of his passion and
resurrection and embrace the observance of the Jewish Law.
Thus, Chrysostom can stress, that "it is not through the Law,
but through the bath of regeneration that they were made
worthy of such an honour".(16).

Underlining the magnitude of God's beneficence to men,
Chrysostom stresses the appalling existential condition of all
human beings at the time of Jesus Christ, in spite of the
reign of the Jewish Law. Thus, he says, "we were entangled
in countless evils and had become liable for the ultimate
punishment.. and the Law, not only did not supply acquittal
but condemnation, inasmuch as it made sin more obvious, but
also did not have the power to supply liberation, or to put an
end to God's wrath".(17) On the contrary "the Son of God
made this impossible thing possible, loosening the sins and

translating enemies to a position of friends, and granted

(16) [MPG 61: 61716.18.]

(17) [moplorlg EavtoLg Tmepremeipopev  kokoig, koi  toig
£0Y&T01¢ AUEV UMEVOUVOL KOAKOEWS.. Kol O pEV VOHOC OO HOVOV
oUK OmnAAOEEV, GAAX kol katedikoaoev 1O pEV  dudpTnuo
QavepOTepoy  kab1otdg, E£AevlBephoor BE  oVk  1oyVwv, oUSE

Tovoat ToD Oeod Thv Opynv..]
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countless other goods".(ls) With these words Chrysostom
presents most vividly the impotence of the Law and the
infinite posssibility of the redemptive work of Christ. It is
precisely this fact that renders "inopportune" or "untimely"
(éxaipov) not only the efficacy but also the observance of
the Law as a means of salvation.

The Law did have the ability to reveal the magnitude of
sin and to condemn, but was deprived of the ability to cancel
out or to condemn sin and, thus, to reconcile mankind to
God. On the contrary, Christ came not "to put us to death,
but to take us out of the present life,..., or to prepare us to
become worthy of the heavenly manner of life while we are
left in this world".(19) Thus man's salvation acquires an
eschatological perspective which consists in man's participation
in the heavenly kingdom of God, as Chrysostom points out in

a typical way: "Christ did indeed free us from previous

(18) [0 Yidg 100 Oeod kot 1dO &SOvatov 1T0UTO  Suvatov
¢noinoe, t&¢ te ouoptiag AVoag, koi ToLg £y6poug €v TdEelr
OTAQV KOTOOTROOC, Kol HUplo £Tepa YXoploouevog dyadd", MPG
61: 61748.56-]

(19) [fva amokteivy fAudg, koi €Eaydyn i moapovong fofig, ...,
AN Tva deeig €v th kOOMWY TOPAOKELGON Tiig €v  toig

ovpavoig Sraywyfig yevécboar aEiovg, MPG 61: 61835 35.]
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sins and also secured our future. For to say that "he gave
himself for our sins", was an indication of this; but to add,
"that he might redeem us from the present evil", revealed the
future security".(20) In contrast to the Law, the Grace which
is derived from the redemptive work of Christ, not only
liberates from the condemnation of sin, in its eschatological
perspective, but also offers man the possibility to be enrolled
into the future kingdom while still being here. With all the
above Chrysostom completes his interpretation of the

introductory text of Paul's Epistle to the Galatians.

5. Grace replaces the Law as the will of the Triune God.

What was the particular problem of the Galatians?
According to Chrysostom, who bases his account on his

understanding of Paul's thought and its intentions, the

(20)  [koi  T@v  Tmpotépwv UGS  GmANNGEEV O Xplotdg
AUOPTNRETOY, kol mpdg 1O HEANOV fNogoAiocato. Ty uev yop
eineiv "1ol 86vtog £outdV UnEp THV HuopTidY MUV, €keivo
£8hAwoe: 1 OE mpoobeivon  Omwg €EEANTONL  MMEG €k ToD
£VEOTHTOC Tovnpol', THV TPOC TO MEANOV GOPAAELOV £VEQNVEV,
‘'O pev yap Nopog kol mpog 10 €v nobBever, | & ydpig TMPOC
auedtepa duvath yEyove, MPG 61: 61941.48.]
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Galatians "suspected that they would be pleasing to the
Father, by persecuting Christ as the Jews through the
observance of the Law",(21) without realizing that "by doing
this they provoked not only Christ, but also the Father".(22)
In other words, the Galatians had had the illusion that by
insisting on the observance of the Law they were actually
doing the will of God, as it was expressed in the Old
Testament and as it was done by all the other Jews who had
not accepted Christ and his redemptive work.

Thus to deliver them from such a deceit Paul underlines
that Christ's work is not autonomous in comparison with, or
independent from, the will of God the Father, but belongs to
the framework of his plan which entails two phases or two
chronological periods. According to Chrysostom "there is one
will of the Father and of the Son, so that what the Son

wished that also the Father willed".(23) Consequently,

(21) [Unéntevov dpéokerv 1y MNatpf, kabdmep kol " Toudaiot

10V Xp1otdv drdkovieg, MPG 61: 62057.28.]

(22) [ov  TOv  Xprotdov  povov,  OANAX  Kai tov  Ilatépa

napoZVvouolv 1o0To Tpdttovieg, MPG 61: 62079.30-]

(23) [¢v 6éAnua Tlatpdg kol YioD, &mep 6 Yidg €BovAeto, Todta

koai o Nutip nBéAnoev, Ibid.]
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"just as the old one is not of the Father alone, but also of
the Son, likewise the Grace of the Son is not of the Son
alone, but also of the Father, and all things are held in
common".(24) This means that in the second phase of the
Divine plan God the Father collaborates, just as in the first
phase the Son was collaborator of the Father. Clearly, then,
both phases of the Divine Oeconomy have the same starting-
point and are included in the same plan of God, whose will
and operation are not different from the the will and
operation of the Son, and vice versa.

The second phase of this plan appears to be a
development and completion of the first phase, so that,
according to Chrysostom, since the second is the perspective
of the first, the Law, which was the distinctive feature of the
first, is included in the second as its presupposition, which,
however, transcends the limited framework of the Law. The
observance of the Law after Christ denotes a persistence on
the presupposition instead of on the reality, as such, which
grants salvation. Thus, the Law has no soteriological

capability, since the appropriation of the reality of the Grace

(24) [Gomep y&p fi moAaid o tol Matpdg uévov, GAAX Kol ToD
Yio0, oUte kxai #® Y&pig oV 100 YioDd pdévov, A& kol Tob

Hoatpédg, kai mévto koive, MPG 61: 62033 _35.]
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in Christ renders reduntant the exclusive attachment to the
presupposition. As a consequence the insistence of the
false-brethren on the observance of the Law put them in
opposition to the whole reality which God offered them in
the person and redemptive work of Christ. "You who are
running away from God who calls, consider of what sort of
punishment you shall be responsible".(25) Thus the Law,
which is now deprived of the capability to effect salvation, is
for Chrysostom a "yoke of slavery" (Cuyog Soure{ac).(26)
What are, however, the soteriological anthropological
consequences of this difference? According to Chrysostom, it
is Christ who reconciled us (xatfizaaZe)(27) with the Father
and who gave us the gift of Grace. Of themselves human
beings were unable to be saved and to be reconciled with the
Father. But this impotence was also shared by the Law, in
spite of the fact that it was God's Law. "For we were not

saved by works of righteousness".(zg) This is because the

(25) [0 ©eod kahoDVTIOC GmoOmMNdAV, Evvénoov Gonc & ein

Ti1pepiog VNevbuvog.]
(26) [MPG 61: 62051_55.]

(27) [MPG 61: 62016.17.]
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Law's impotence was not subjective but objective and
anthropological; i.e. without Christ man did not have the
potential to fulfil the Law and to be saved. Such a potential
was offered by Christ who, through his redemptive work,
granted man the possibility of his liberation from the
condemnation (the shackles) of the Law. At this point,
however, Chrysostom does not provide any elaboration, but
simply restricts himself to the point of the text. Yet, he will

come back to this later on.

6. The unified Gospel of Grace.

Following on, Chrysostom turns his attention to Paul's
view concerning the unity and uniqueness of the Gospel and,
consequently, stresses that any teaching foreign to it cannot
possibly enjoy any apostolic authority. By the word "Gospel",
however, he means the one teaching concerning the Lord
Jesus Christ and his redemptive work which is attested by the
symphony of the four Gospels. "When the four say the same

things, there is not one and another on account of the

(28) [0V y&p €& €pywv TdvV €v Sikaioovvy £ohOnuev, MPG 61:

62117181
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different persons, but one through the symphony of the above
mentioned".(29) The composition of Gospels by four persons
does not necessarily imply four different Gospels, but rather
denotes the presentation of the one Gospel of Christ from the
point of view of each one of the authors, which is
determined by his aim and the particular addressees to whom
it is addressed. The "other Gospel" (1o &tepov EvayyéAiov)
which the Judaizers of the Church of Galatia preach,
consisted in the preservation of the validity of the Jewish
Law, a teaching which they deceivingly presented even as
Pauline, thus arousing the vehemence of the Apostle. Such a
view, however, was considered to be overturning the entire
Gospel, since "it did not just introduce by way of innovation
only one or two commandments, that concerning circumcision
and that concerning the observance of certain feast days, but
indicated that by providing a little alteration it spoiled the
whole, and said that the Gospel is overturned”.(30) Thus the
content of Christ's Gospel is bound up with the identity of
those who preach it. In the same manner the content of the

teaching of the Judaizers is bound up with their identity.

(29) [6tav y&p ol té00opeg Td aUTd AEywolv, oUK £0T1v GAAO
kol GAANO 31& Thv TAV TPooAnev droapopdy, AN £v d1& Thv 1oV

eipnuévey ovugeviav, MPG 61: 6224 7.]
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7. Paul is transferred from Law to Grace

Finally Chrysostom turns to Paul's conversion and
especially to the manner of his calling and to its purpose, i.e.
to "the revelation of the fullness of knowledge to him"
(amokarOyar thy yveoiv ovty mioov). Paul was called by God,
in order that the real, the true knowledge, which is derived
from God, might be revealed to him and in order that he
might preach it to the nations. For Chrysostom Paul's
conversion and calling are the result of the divine will which,
of course, did not refer to the extension of the validity of
the Jewish Law, but to its termination, and to its replacement
by the redemptive work of Christ. Putting his own words in
Paul's mouth, Chrysostom puts forth the typical statement: "I
was transported to the dogmas of the Church, putting off
every Jewish preconccption".(31) From that moment onwards
Paul was seized "by the eros of the truth alone",(32) and all

this, says Chrysostom, occurred on account of the

>

(30) [kol ph piav poévny §i deviépoav €merofiyov €VIOARVY, THV
TA¢ TeEPLTOUAC kol ThV TAV NAUEPHV, HOVOV KOEl1VOTOLOUVTEC:
CAAX Be1kvug O6T1 MikpOV TmopomoindeEv TO OAov Avpaivetot,

elne 10 Evoyyéaiov avatpénetar, MPG 61: 622;g. 3).]



52

Oeconomy.(33) Clearly, then, Paul had had an exceptional
place in God's plan as an agent of its implementation. This is
why his calling to the Apostolic office had been decided by
God "from his mother's womb". Thus from a terrible
persecutor of Christ he was spectacularly transformed into the
most fervent preacher of the redemptive person and work of

the Saviour.

We may now try to summarize the results of our above
analysis in a concise and systematic way. Although this first
chapter of Chrysostom's Commentary contains 10 and 9
explicit references to véuoc and yapic respectively, the fact is
that both of these notions are central to its argument and the
points emerging are of considerable theological importance.

As far as the véuog is concerned Chrysostom could not be
clearer about its divine origin, which reveals its kinship with

&Pt q,.(34) As a matter of fact it is both the Father and the

(31) [uetéotnv mpd¢ t& tfi¢ "EkkAnofoag Sdypota, kol méoov

omexduodunv mpéANyLyv " Jouvdaiknv, MPG 61: 62714.18.]
(32) 16 thg oAn@eiag Epug WOVOG, MPG 61: 62755.]

(33) [MPG 61: 62731_32.]
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Son who are expressly mentioned as the originators of the
Law. There is not one but several nuances of meaning to the
notion of véuog, which, however, can be reduced to two
main ones, one particular and one general.

In most cases the predominant (particular) nuance is that
of "Jewish religious practices"(35) with particular reference
to the practice of circumcision. Observance of these practices
was a matter of great agitation among the earliest Christian
communities, which emerged out of a Jewish socio-religious
context. It seems that the problem was to some extent caused
by the Jews themselves who attempted to control the
emerging Christian communities. The apostolic answer to this
problem differed from place to place and according to
circumstance, sometimes exhibiting tolerance and sometimes
unequivocal opposition. It was all a matter of "oeconomy" or
"condescention", which was ultimately aimed at salvation. This
particular aspect of Chrysostom's exposition is of sifignal
importance, not only as an interpretative tool for certain
problems within the early apostolic communities, but also

because it shows, that what by the time of Chrysostom had

(34) [MPG 61: 620.]

(35) [MPG 61: 613, 622.]
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come to be known as "ecclesiastical or canonical oeconomy"
had its roots in the apostolic tradition.

The other semantic (general) nuance associated with the
term vouog is that of "the entire Old Tcstament",(36) which
is contrasted by Chrysostom as a whole to "the New
Testament founded upon Christ". This nuance is implied or
suggested by the previous one, inasmuch as the contrast
between Jewish and Christian practices is often extended into
a contrast between the Old and the New Testaments.(37)

No particular stress is laid in this chapter on the usefulness
of the véuog, except on one occasion, where the wvéupog is
presented as a "paedagogue" leading to Christ.(38) The stress
is rather laid on the wvéuog's negative function and weakness
for producing a positive result. More specifically, the véupog
exposes human sin, without, however, providing the possibility
of liberating humanity from the grip of sin or, far less, of
reuniting humanity to God the Father.(39)  Another weakness

of the véunogc is the fact that it is of limited chronological

(36) [MPG 61: 619, 620.]
(37) [MPG 61: 619.]

(38) [rton Baywydg £1¢ Xprotov, MPG 61: 617.]
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application, since it reaches, according to the will of the
Triune God,(40) the chronological limit of its application as
soon as Christ's redemptive work is completed.(41)

As in the case of véuog, so in the case of y&pic, the
nuances of meaning are variable. There are, however two
particular nuances which stand out as the main ones in this
exposition. The first one is associated with Paul's calling by
God to the apostolic office. It is the Grace of the Son and
the Spirit which commissioned him to undertake the work of
an apostle and which seals his teaching with the distinctive
mark of divine authority.(42) The Grace of the Spirit is
credited in this case with the appropriation by Paul of the
Grace of Christ. The second particular nuance of y&pic is a
broader one. It is connected with the redemptive work of
Christ, the heart of the Gospel, or, more specifically, with
the beneficence that flows out of the sacrifice of Christ on

the Cross and the Resurrection.(43) Chrysostom expressly

(39) [MPG 61: 617, 619.]
(40) [MPG 61: 613.]

(41) [MPG 61: 613.]

(42) [MPG 61: 628.]
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says that this beneficence is rooted in the common will of the
Father and the Son.(44) It is further clarified here that the
beneficial consequences of this Grace are: a) the reunification
of humanity through divine adoption,(45) b) the liberation of
humanity from the grip of sin,(46) and c¢) the acquisition of

the possibility of entry into the future kingdom.(47)

**kk

(43) [MPG 61: 616, 617, 619, 620, 628.]
(44) [MPG 61: 617, 624.]

(45) [MPG 61: 619.]

(46) [MPG 61: 617.]

(47) [MPG 61:618, 619.]
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CHAPTER 2

1. The Cause of Paul's visit to Jerusalem

In the first part of the second chapter of his Commentary
Chrysostom expounds the cause of Paul's second visit to
Jerusalem, which occurred fourteen years after his first visit
there and which was of a completely different character. (1)
He does not deal here with the "historical problem" of the
exact number of Paul's visits to Jerusalem. He simply refers
to the two visits which Paul mentions in his Epistle; the first
one (Gal. 1:4) taking place three years after his conversion
and the second (Gal. 2:1), fourteen years later. According to
the researches of contemporary scholars, this "second visit" is
connected with the so-called Apostolic Synod which is
mentioned in the Acts of the Apostles (Acts 15). NT scholars
differ in their evaluation of the fourteen year period which

elapsed before the present (second) visit; for some, this is the

(1) [Gal. 2:1-10.]
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actual time of Paul's conversion, while for others it is the
time of Paul's first official visit to Jerusalem, three years
after his adoption of Christianity.(z)

According to Chrysostom the cause of this "second visit"
was the Holy Spirit, who revealed to the Apostle the need to
go to Jerusalem. In fact his use of the term "cause" rather
denotes here the "ultimate ground", since, as the Apostle
himself states, this visit would not have taken place without
the prompting of the Holy Spirit.

The immediate cause, however, for this visit pre-existed
and was related to the divisive accusations of various people,
foreign to the body of the Church, which, as Chrysostom
explained in the first chapter of his Commentary, radically
differentiated Paul’s position on the observance of the Jewish
Law from that of the Jerusalem Apostles. In any case, for
Chrysostom "what happened" (1o yevéuevov), i.e. Paul's visit
to Jerusalem, was not a merely human affair, "but a sort of
divine oeconomy forstalling many events, both present and

future ones".(3) Indeed, it was according to some divine plan

(2) [Cf. M. Siotis, IlpoAeydueva €1¢ ThHv Tpo¢ Tardrtoag
‘Emiotornv, "ABfivar, 1980. S. Agourides, Eiocayeoyh ei¢ thv
Kaiviiv  AtaBnkny, "Ex&bceig TPHIOPH, ~A6fvor 1971, oo
247-255.]
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that "the Grace of the Holy Spirit drove him" and "prepared
him to go up and communicate” [with the Jerusalem
Apostles].(4)

Thus Paul goes to Jerusalem according to the will of the
Holy Spirit and wondering in himself whether it was "in vain"
(uwAne eic xevov) that he had laboured all this time all over
the world in teaching the Gospel of Christ and admonishing
people that the Jewish Law had come to an end. In the light
of the discussion which followed, this question does not seem
to have been a real one, but to have been aimed at exposing
the absurdity of the opposing view. Indeed, Chryssotom
makes it explicit that the Apostle "did not need to learn
whether he had been labouring in vain",(5) but acted in this
manner "in order that his accusers might be better

informed",(6) about the rightness of his teaching. Besides, the

(3) [od\& Befo 11¢ oikovopia TONY Tpoopwpévn kol TV

TapOVTEV kai TdV HENAOVIWY, MPG 61: 63345.47.]
(4) [MPG 61: 63340.41-]

(5) [ovk oOTOg €8eito pobeiv, O6t1 oUk eig KeEVOV ETpeyEV,

MPG 61: 63353.53.]

(6) [{va oi €ykahoDvieg mAnpopopnbédot, MPG 61: 6331;.]
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occasion would be provided for the Apostles to express their
consensus on the particular issue of the observance of the
regulations of the Law. Chrysostom will return to this point,
once he has delineated the differences between the "false
brethren" and those who had adopted the genuine apostolic

mind.

2. The "False Brethren" and the Apostles

Grasping the full extent of Paul's problem, Chrysostom
shows that the real distinction is not one between Paul and
the "pillars" among the Apostles, but one between these
pillars and those people who falsely claimed the authority of
the former in order to advance their fraudulent plans. The
latter followed closely Paul's missionary activity and tried
systematically to undermine it. Chrysostom calls them "false
brethren" (yeudadérpoug), following the suggestions of Paul
himself, and thus suggests that they were intruders from
outside and strangers to the true spirit of the Gospel.

The identity of these wevdadehpor has been a matter of
dispute among the contemporary NT scholars. By and large
Western scholars tend to adopt the view that they were

Jewish Christians (Jews who had been converted to
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Christianity) who did not wunderstand Christianity as
constituting a radical deviation from their ancestral traditions,
whereas Eastern (Orthodox) scholars believe that they were
simply Jews who intruded (mapnoeirfov) into the Christian
communities pretending to be Christians with the aim to
monitor and influence the course of Christian expansion. In
fact they were, as Chrysostom calls them, Jewish "spies"
(xatéoxonor) -- a description which perfectly fits Paul's
reference to "spying" (xataokonioat) in Gal. 2:4.(7)

As regards their actual policy, these false brethren claimed
to be followers of Peter, John and James in stressing the
obligatory observance of certain regulations of the Jewish Law
as necessary presuppositions for salvation, and thus put to
question the absolute sufficiency of the redemptive work of
Christ. It is certainly true that in practice the Jerusalem
Apostles did seem to oppose what the false brethren
demanded. Yet, as Chrysostom explains, the motivation and
"raison d' eétre" behind the Apostolic policy on this matter
was vastly different. Here is his most pertinent statement

which brings out this important difference: "For he who

@) [Cf. oftiveg mapeiofAbov kataokomhowi Thv €Aevdepiav

udv). ]
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commands, does something with eagerness as a necessary
prerequisite, but he who does not demand, nor does he
prevent anyone willing from doing something, does not allow
this as something that needs to be done, but as fulfiling some
sort of oeconomy".(g) This distinction clearly differentiates
the "legal stance" of the false brethren, based on the
continuing validity of the Law, from the "oeconomic" stance
of the Apostles, which acknowledges human weakness
without, however, compromising on the Christian perception
of redemption. Another way of expressing this difference is
to say that it is parallel to the difference between the "rule",
which is binding for all, Jews and Gentiles, and the
"concession", or even '"exception", to "Jewish weakness"
(" lovdaikh &duvepic), which was applicable only to Jewish
Christians in Jerusalem. It is crucial to mnote that this
concession was not a concession to the Law but to Jewish
weakness. In other words it was an exceptional pastoral
measure which was aimed at helping the Jews to move

gradually, and not abruptly, to the new conditions of life

(8) [0 uEv y&p TPOOTATTWY, HETH ONMOVBNG G¢ Gvaykaiov kai
TPONYOVHEVOVY, TOolel, O & oOTOC UEV KN KEAELQVY, TOV &¢
BoBAOLEVOY Uh KOAVGY, oUY GC Sfov yeveéobBor ouyywpei, AN
oikovopiav Tiva mMAnpdv, MPG 61: 63513.17.]
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which stood in direct contrast to those pertaining to their
traditional upbringing. Chrysostom makes this point quite
explicit when he writes, that "in Jerusalem everyone was
scandalized, if anyone transgressed the Law, if anyone
prevented the practice of circumcision.(9) The Apostles,
however, were fully aware that this was applicable only to
Christians of Jewish origin. This is why, as Chrysostom puts
it, they made no such demands on Christians of Gentile
origin, but "ordered that they should not be disturbed" by
such considerations.(10)

It is also important in this connection to note Chrysostom's
use of two particular verbs in drawing out the contrast
between the apostolic stance and that of the false brethren.
These are the verbs "to condescend" (ovykatofaiveirv) and
"to legislate" (vopobeteiv). As Chrysostom points out the
former characterizes the Apostles’ attitude to Christians of
Jewish origin and denotes tolerance of Jewish regulations,

whereas the latter was applied by the same to Christians of

(9) [¢v toig 'lepocorOuoig m&vieg ¢€okavdoAifovto, €1 1tig
napoBain tov vouov, el tT1¢ kwAoe1g¢ yphooobor Tf) mMEPLTOMT,
MPG 61: 63437.34.]

(10) [¢vopoBétouv uh mapevoyAeiv to0tev, MPG 61: 63533f.]
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Gentile origin and denotes the strict ruling not to keep the
regulations of the Jewish Law. Clearly, then, the apostolic
concession on the observance of Jewish regulations was made
only in Judaea "where the Law was in full force" (&voa xoi o
VOLLOG éKpo’ctet),(ll) whereas the false brethren aimed at
imposing these regulations "everywhere" (movtayov). For
Chrysostom this clear differentiation points to the fact that the
false brethren were indeed ‘“spies" (xatéoxomoir) whose
primary aim was not to build up but to "attack and destroy"
(nopéficon  kai kabereiv) the newly founded churches by
Paul.(12) Furthermore Chrysostom exposes the self-interest
and malice of these Judaisers by pointing out that "they
sought to please themselves"(13) and to "place the other

Christians under the old slavery",(14) and by contrasting

(11) [MPG 61: 6354051

(12) [ibid.]

(13) [€avtoig mMapackevdowolv thv eVkoAfav, MPG 61: 63551_57.]
(14) [Uno Thv BovAeiov oOTOLE THV ToAXLLyV elcayoyeiv

BouAouevor, ibid.? Cf. also the statement, {va pe1féveg

UnoBdAwolv TR Sovieiq, MPG 61 63553.54]
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these to the apostolic practice which sought to "lead the
Christian Jews little by little out of their ‘slavery'".(15)
Ultimately the problem was one of choosing between the
"Grace" of the Lord Jesus Christ and the "slavery" of the old
Law.(16)

3. Paul's agreement with the Jerusalem Apostles

Having clarified the difference between the Apostles and
the false brethren concerning the observance of Jewish
regulations by Christians, Chrysostom attempts next to
demonstrate the absolute agreement between Paul and the
Apostles on all subjects and especially on the particular one
under discussion. He bases this agreement on the common
origin of their apostleship and on their commitment to the
Gospel of Christ which both preached as the way to salvation.

We have already come across, in our examination of the

first chapter of Chrysostom's commentary, his insistence that
(15) [fvoe xat& pikpov €Eaydyworv 1thg Soviefag, MPG
61:63557.]

(16) [Cf. 1fig X&prTtog owtoUE £KPoAreiv kal TMEALV VMO 1OV TAC

SovAetag fuydv dyayeiv, MPG 61: 6353¢.33.]
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"there is not one and another [Gospel] on account of the
different persons, but one through the symphony of them
all".(17) In other words, Chrysostom held that the Gospel was
actually and essentially one but was presented by the Apostles
in different ways in order to meet the particular needs of
different audiences and to serve effectively in their salvation.
Thus, Paul sent Timothy on a mission to Christians of Jewish
background having first circumcised him "so that he might be
more acceptable to his audience".(18) There were no gaps in
the Apostles’ minds and as a result of this they were able to
adapt their kerygma to the needs of their addressees, without,
of course, compromising, in any way, the content of its
essential message. To put it otherwise, they knew how to
approach their audience with discrimination and oeconomy
and, thus, secure positive response to their message and
successful outcome to their mission. The case of Timothy's
circumcision serves to demonstrate this approach, because it
reveals that Paul, who was the supreme preacher to the

nations concerning the abolition of the Law, was not hesitant

(17) [Cf. ch. 1:6, MPG 61:6224_7.]

(18) [fva eUrop&dextog yévntor toi¢ dkpootaic, MPG 61;

63638_40- -
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to adopt a more moderate stance in the case of a Jewish
audience. As regards the case of the other Apostles, who,
rather allegedly, according to the claims of the false brethren
active in Galatia, were clear upholders of the regulations of
the Law, it is important to note that when they met with
Paul in Jerusalem, "not only did they not censure him" (ov
uévov ovk émetfiunoav), for his insistence on the abolition of
such regulations, "but declined from uttering any objection
whatsoever to the extent that they actually praised him; for
"to praise’ is the exact opposite to 'to object’".(19) Thus, far
from disagreeing with Paul on this allegedly controversial
matter, the Jerusalem Apostles were in agreement with him
so as to congratulate him for his attitude. This means that the
claim of Paul's opponents in Galatia concerning his Christian

attitude to the regulations of the Jewish Law was baseless.

4. The distinction between Paul's mission and that of Peter

According to Chrysostom all the Apostles believed in the

absolute authority of Christ's redemptive work and in the

(19) [oAA& kol toooUtovV Gméoyov 1oL Héuwaobal 6t kol
énfvecayv: 10 yap £€voviiov tod péuyocbor 10 emoiveEoor, MPG

61: 63748-51.]
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removal of all necessity concerning the relics of the Law.
Such a consensus was due to the fact that what they preached
was based on Christ's will, "for it would not have been
given, nor would Grace have been in operation, if this
preaching was not desirable to Christ".(20) Consequently it
was on the basis of Christ's will that the distinction was made
between Paul's mission and that of the other Apostles.
Chrysostom stresses this point, by putting the following words
into Paul's mouth(!): "As regards the kerygma, we divided the
oecumene, and I took the nations and they took the Jews
according to God's will".(21)

It is not, therefore, accidental that Chrysostom puts forth
the explanation that when Paul speaks about uncircumcision
"he means the nations", and when about circumcision, "the
Jews". Nor is it accidental that by such juxta-positions
(uncircumcision/Nations, circumcision/Jews) he clarifies the
analogous position taken by the Apostles. Thus, inasmuch as

God willed that Paul should preach the Gospel to the Nations

(20) [oVdE y&p &v £866n, oUdE EvApynoev N YX&pig, €1 Wi
dokobv auth 10 Tol1oVLTOV Kfipuyua fiv, MPG 61: 63839_41.]

(21) [€v pEv 1§ knpOywoti, @enoiv, SteiAdouebo Thv olKouHEVNY,
K'ayd HEV TOLC £& £06vav, £keivol d¢ toug " louvdaiouvg £AoBov

Katd TO 1§ 0e® dokodv, MPG 61: 63993.2¢.]
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he did not have to ask for the observance of any regulations
of the Jewish Law, whereas the other Apostles, whom God
had chosen to preach to the Gospel of Grace to the Jews,
applied some sort of condescention concerning the observance
of Jewish regulations "in order that they may gradually lead
the Jews out of slavery".(22)

Chrysostom realizes, of course, that the incident of
Antioch involving Peter, who interrupted communion with
Christians of Gentile origin on account of certain people who
were sent there from Jerusalem by James, could be presented
as an obstacle to his views. Hence he offers his response by
producing a discussion of the circumstances of that incident
and claiming that Peter's attitude "is not indicative of strife
but of oeconomy".(23) In fact, as Chrysostom explains, Peter
had to take the attitude he took in Antioch, in order to
appear to be consistent with what he was doing in Jerusalem
and to avoid the suspicion that he was afraid of Paul and
lacked apostolic authority. Besides, Peter wanted by his

breaking communion with Christians of Gentile origin to give

(22) [MPG 61: 63557.]

(23) [6t1 oV payxng fiv t& pRpoto, GAN' oikovouiag, MPG 61:
64153¢.]
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Paul an opportunity to object to those who insisted on the
observance of the Law for all and force them to comply with

his teaching(!).(24)

5. Justification by faith vis-a-vis Law and Grace

In dealing with Paul's apostolic authority, and defending it
against the undermining activities of the false brethren,
Chrysostom repeatedly turns to the heart of the Apostle's
teaching, i.e. the necessity of faith in Jesus Christ as the
presupposition for man’s salvation. Thus, he stresses the fact
that "having initially been brought up in the Law, we left the
company of this manner of conduct, and thrusted ourselves
upon the faith in Christ".(25) The clear implication of this, as
Chrysostom himself leads us to undestand, is that the Law
constitutes the food for the age of human infancy, which is

not adequate for the age of maturity. This is precisely why

(24) ['0 Dl¢tpog ovvumokpivetal, &¢ duoptdvav, {va €v 1§ Tpodg

aUTOV EMLTIUNOEL B10pBwbHoLY, MPG 61: 64153 55.]

(25) [€x mPATNG AMKTIOG EVIPOPEVTEG 1§ VOUE THAV OOVIPOPOV
dpévieg TMOALTE{OV, KXTEPOYOUEV €1¢C RICT1IV ThHV £1¢ Xpiotdv,
MPG 61: 6814_17.]
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the revelation in Christ was provided, offering divine sonship
by adoption. Thus the Law was laid aside "not as evil, but as
weak" and its place was taken by the "faith in Christ". In
another place in his Commentary, Chrysostom points out that
the Law, which served as a paedagogue for Christ, is empty
of redemptive value, especially when it is contrasted to the
Grace which springs out of Christ's perfect work of
redemption which is appropriated by faith. This is why he
wonders at the attitude of the Galatians and raises with them
the question, "you put on Christ, you became a member of
the Master, you were enrolled in the heavenly Jerusalem;
then, why do you crawl after the Law, and how do you
expect to gain the kingdom"?(26) On the other hand through
faith man gains so many benefits. He becomes a citizen of
heaven, a member of the heavenly community and partakes
of the kingdom of God as a son of His by adoption. This
stands in direct contrast to those who wish "to be circumcis-
ed, to fast, to keep the Sabbath, to throw themselves outside
the orbit of Grace™;(27) in short, to keep the Law "out of

season" (&xoipag), forgetting its paedagogical character and its

(26) [tOv Xprotov €vediow, HENOC Ey€vou 10D Acondétov, €i¢
Thv &ve oAV €veypdgne, kol £t1 mepl ToOv vouov €pnerg; kol

nd¢ Evi oe tiig BaoitAefag enmituxeiv; MPG 61: 64410.14.]
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ineffectiveness as regards the crucial matter of salvation. In
conclusion, then, Chrysostom finds that the Law and Christ
are ultimately incompatible in the sense that "to keep the
former, it is necessary to disobey Christ, or obeying Christ,
to become trasgressor of the Law";(28) or, as he puts it
elsewhere, through the cross and the resurrection Christ
"loosened the Law ... and ordered that it should be

loosened".(29)
6. The self-negation of the Law

Chrysostom is not content merely with the identification of
the contrast between the Law and Christ and its implications.
He goes further, drawing out its inner logic. He does this as
he points out that this contrast is endorsed by the Law itself,

inasmuch as, after the coming of Christ, "he who keeps the

(27) [mepitépvovial, vnoteVouvoiv, kol 10 cédBBatov Tnpovory,,

£EZwbobvteg EautoLg THG Y&pitog, MPG 61: 64351 54.]
(28) [tOV vouov @ua&Eal, Gvayknv mopokoVoolr ToD Xpiotol, fi
akovovtag Tou XprotoL TmopoBdtoag yevéobalr 1oL wvopov, MPG

61: 64435_36.]

(29) [MPG 61: 64439.4¢-]
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Law also becomes a transgressor of the Law"!(30) Elsewhere
he expresses it slightly differently: "the Law has ceased, and
we have confessed this, and therefore we have abandoned it
and turned to salvation by faith. If, then, we strive to
make it stand, we become transgressors of the same, since we
strive to keep what has been loosened by God".(31) The last
point of the above statement suggests some kind of
explanation for this "self-negation of the Law" which is
connected with the Giver of the Law and his attitude to it.
God has loosened it and as such, i.e. as loosened, it resists or
condemns anyone who tries to make it binding again. But a
closer look at Chrysostom's text indicates that there are other
reasons as well pertaining to this self-negation. The most
notable of these is the fact that the Law itself had predicted,
through the Patriarchs and the Prophets, the coming of the

new epoch, which Christ would inaugurate and which would

(30) [6 tnpdv TtOV vopov, TopoBdtng kol ovToL Toh vopov, MPG

61: 64453 55.]

(31) [mémovtor O VOUOE, kai  TOUTO  GUOAOYRhoouev, Si1' &V
QPEVTEG aUTOV, KATEPOYOUEV €l THV €k miotenc cwutnpiav. “Av

ToiVUV @LAOVELKNOWLEYV OTfioal oUTOV, aOTH T0UTE ToopaBdtat

y1voueda, t& mapd ToD Beol AUVBEVIH QELAOVELKOUVIEC Tnpeiv,
MPG 61: 6451.s.]
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render transitory the status of the Law. As he puts it, "What
the Prophets, on the one hand, were in labour with, and the
Patriarchs, on the other hand, were forecasting, while the
angels were amazed watching, that everybody would confess
to be the summit of God's care".(32) This mmplies that "death
was incurred for the Law by the Law, i.e. that the Law
deliberated that it should not be observed".(33)

All this, of course, has to do with the coming of Christ
and especially Christ's redemptive work. This becomes
apparent in Chrysostom's reference to Moses' witness in the
Book of Deuteronomy, which announces in advance the
coming of a Prophet greater than him, whose voice the
people should obey, and whom Chrysostom identifies with

Christ, following the early apostolic kerygma.(34) Thus Moses

(32) [6 mpoontor uEv &Bivov, Totpidpyor SE  TpovAeyov,
GyyeAolr St €EemAfttovio PBAEROVTEC, Kepdhoiov B¢ 1THig Tod

Oeod kndepoviag mopdk TEoLv GUOAdYNTal &v, MPG 61: 64814.19.]

(33) [6t1 &' avtod To0 VOHOU 1§ VO OGREBAVEV: TOUTEGTLY,
aOTOC MEV O VoOUog EVAYOoyeV £€1¢ TO UNKET1T TPOCEYELV OUTH,
MPG 61: 64511.13-]

(34) [MPG 61: 645:15.17. Cf. Acts 3:22,23.]
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who represents the Law has already specified in the Law that
Christ would transcend it with his Gospel. This point is
reinforced by Chrysostom by another quite different, but
certainly pertinent, consideration. "The Law", he says, "
commands us to observe all the things that have been written
in it and to punish those who do not do them".(35) This
means, as Chrysostom explains, that it is not sufficient to pay
lip service to the Law nor to keep it only partially, because
in either case one is condemned. The fact is, he says, "that
we all have come under the condemnation of death, because
nobody has been able to fulfil it [the Law]". Thus to keep
certain regulations of the Law, far from being beneficial, it is

in fact the basis for assured condemnation.

7. The saving power of Christ

We shall now attempt to summarize our above analysis by
means of a systematic and comprehensive statement. There
are some 46 explicit references to the term voépog in this
chapter, and only 7 references to the term yépic. This does

not mean, however, that the topic of Grace is relegated to a

(35) [MPG 61: 64550.22.]
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secondary place. The reason for this preponderence of
references to the Law is to be found in the original text of
Paul’'s Letter to the Galatians. The second chapter of this
Letter contains 6 references to vépoc and 2 references to
xéprc.

As far as the Law is concerned we note that nothing is
said here about its origin, or about its positive aspects and
possibilities. What emerges as a distinctive point of discussion
is the weakness of the véuoc in redeeming humanity and the
negative effect of its observance within the context of the
Gospel.(36) This is in effect identified as physical and psychic
death.(37) Particularly interesting is the point that the
weakness of the Law is declared by the Law itself and that
the Law itself points to the direction of Grace!(38) ie. the
Patriarchs and the Prophets,(39) as well as the Book of
Deuteronomy.(40) The particular necessity of keeping the

entire Law, because of the necessity of its inner coherence, is

(36) [MPG 61: 635, 643, 644.]
(37) [MPG 61:645.]
(38) [MPG 61: 644, 645.]

(39) [MPG 61: 648.]
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also noted as a contributive factor to the weakness of the
Law.(41)

As regards the nuances of meaning of the term vépog
which one finds in this chapter, they seem to be the
following three: a) the nuance of circumcision and the Jewish
religious practices of observing fasts and keeping the sabbaths
to the Lord;(42) b) the nuance of circumcision (neprtoun) --
used in the metaphorical sense of including the entire Jewish
religious cult -- as contrasted to the opposite notion of
uncircumcision (&xpopvotia) -- used in the metaphorical sense
of the nations; and c) the nuance of the "Law of Grace"
which is the exact opposite to the previous two nuances.(43)

Xépi¢ primarily denotes the beneficence which is derived
from Christ's redemptive work and sacrifice.(44) As such

x6prc has the possibility of providing salvation and

(40) [MPG 61: 645.]

(41) [MPG 61: 644, 645. Cf. also the extensive discussion of this

point in chapter 5:1 of this Dissertation.]
(42) [MPG 61: 634, 635, 640-645, 648.]

(43) [MPG 61: 645. Cf. also chapters 5 and 6 where Chrysostom

expands his views on the "law of grace".]
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immortality,(45) in contrast to the Law whose provision is
death. The Grace which is derived from the Cross of Christ
has an objective value and embraces all humanity. It has an
unlimited power to redeem, but it is not imposed on
humanity, inasmuch as it requires the response of faith.(46)
The "wedding", as it were, of faith and Grace takes place at
baptism, when the believer is crucified and mortified with
Christ as to the works of the flesh which fall under the
power of the Jewish Law.(47)

Xépr¢ is also presented as a divine power which calls Paul
to his apostolic office and directs him in his mission.(48) This
point was already made in the previous chapter. Here,
however, he is much more analytic and clear. Paul's visits to
Jerusalem and Antioch with the view to discussing and

resolving the problems of the Law, were the results of the

(44) [MPG 61: 635, 643, 647.]
(45) [MPG 61: 646.]
(46) [MPG 61: 647.]
(47) [MPG 61: 645.]

(48) [MPG 61: 633, 638.]
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intervention of the Grace of Christ and of the Holy Spirit.
All this means that Grace not only liberates and redeems, but
also accompanies and directs the believers in their lives on
earth; more importantly, it protects them from various

pit-falls as those promulgated by the false teachers of Galatia.

kkk



CHAPTER 3

1. Repentance: Return from the
carnal Law to the spiritual Grace

Chrysostom expresses his great astonishment at the return
of the Galatians to the condition of the Law, in spite of their
adherence to Paul's preaching and their achievement of "so
many and so great" things after their conversion to
Christianity.(l) This astonishment is due to the fact that
instead of moving from a lower condition to a higher one,
i.e. instead of a progressive movement, the Galatians did the
exact opposite. At first they progressed from the fleshly
condition of the Law to the spiritual condition of life in the
Grace of Christ; yet now they have regressed from the higher
spiritual condition which they reached to the lower fleshly

condition of the Law and its observances; and all this because

(1) [ol peTd TooOUTa kKol TNAlKkOUTR, OC OUSEVOS YEVOUEVOU,

Tov MpoTépav £xouevolr, MPG 61: 64745.48.]
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of the "evil eye" (Baokavia) of the false teachers!(2) The fact
was that the Galatians did not just formally believe the truth
of the Gospel and were incorporated into the body of the
Church through baptism, but they had made significant
progress in Grace, so as to suffer persecution for Christ's
sake, to perform miracles and to grow constantly in "the
Grace of the Holy Spirit".(3) Indeed to emphasize the
spiritual gifts which the Grace of the Spirit supplies to the
believers, Chrysostom recalls Paul's words: "You received the
Holy Spirit, he says, you worked out many powerful deeds,
you wrought many signs, raising the dead, cleansing the
lepers, prophesying, speaking in tongues. Did the Law give
you such and so great a power? But, of course, you did not
do anything like this previously. But the faith?".(4)

All the above leads to the conclusion that this new
spiritual condition is not a static event but a dynamic ohe,

inasmuch as it has to do with man's effort to be formed into

(2) [ei yap xal &md ocopkikav fipEaole, £8e1  £ic T
TMVEVUOTIKE TPOKOYatl: vOv O Gnd MVeEVUaTIKOV dapEduevol, eig

T& oopKikd KateAvoate, MPG 61: 64959 55.]

(3) [MPG 61: 653, Cf. also INveduo EAoBov, koi onueia
eipydooto, kai oporoyntol €yévovto, puptouvg S1& tov Xprotov

Vnouvavteg k1vdivoug kai Stwynodg, MPG 61: 65017.9¢.]
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a "perfect man in Christ" (Eph. 4:13) according to and with
the influence of God's Grace. Chrysostom has no doubt at all
as to man's contribution to the realization of this spiritual
condition of Grace. He brings this out most clearly in a
comment on Gal. 3:27 in his Commentary on the Psalms,
when he says: "for it is not only by Grace that we are saved,
but there is also need of faith and of virtue which follows
after faith".(5) Here Chrysostom says, that there is need for
man to accept gratefully the gift of the Saviour's Grace,
because "Grace does not reach the ungrateful ands objectional
person".(6) This means that man has the capacity both to go

ahead in the condition of Grace or to fall away from it, like

(4) [enéBete Tvedpo, &yrov, onolv, eipydoocbal Suvéielc
TOANGG, EneteAécate onpeia, vekpoUC ELyYeipovieg, AETPoOLC
KBl pOVIES, TPOPNTEVOVIES, YAHOOEC Aochovvteg. Toautnv oLV
Ty toocavIny 1oyLv Uuiv E8wke 6 véuog; Koai phv oudtv
npoéTeEpov  €nmoreite 1o10oUTOV. "AMNN' # miotig, MPG 61:

64936.39.]

(5) [0V yap E€x %Gp116g €0t1 CwBAVOL HOvov, SAAY ypelo kod
niotewg xoi petdx Thv niotiv kol dpetfic, On Psalm XLIV,

MPG 55: 199]

(6) [6B0vatov eig aydpiotov kal mpookekpoukdta £€ABeiv, MPG
61: 653]
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the Galatians who "¢Eéneoav the yépitoc".(7) It is particularly
interesting that Chrysostom understands this capacity to go
ahead in the condition of Grace, i.e. in salvation, in close
relation to the notion of "repentance" (uetévora).(8) Thus he
can say, "you can, if you want, regain yourselves".(g)
Chrysostom does not understand this to be a momentary event
but a constant vigilance and catharsis from sinful senses(10)
and this is why he refers to repentance. Both repentance and
faith imply man's free consent to the entry of God's Grace

within him and to the operation of its saving effects.
2. Possibilities and Limits of the Law

Expounding Gal. 3:17 Chrysostom exposes the limits of the
Law arguing that it does not have the capacity to annul the
covenant of Grace which God granted to humanity through

the promise he gave before hand to Abraham.(11) Pursuing
(7) [MPG 61: 65090-71.]
(8) [MPG 61:65014.]

(9) [59vaobe toutobs dvoktioaobor, MPG 61:65091.27.]

(10) [MPG 61: 64837.38.]
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the same theme in his discussion of Gal. 3:19-20, Chrysostom
stresses both, the priority of Christ in comparison to the Law,
and the fact that it was Christ who actually gave the Law and
has, therefore, the authority to annul it, as, in fact he
did.(12) This means, however, that, although it no longer
applies, the Law had had a divine origin and had been given
for a specific purpose and as such is not deprived of specific
value. This is particularly brought out in Chrysostom’s
discussion of the complex verse Gal. 3:19. He does not simply
,reproduce it in its Pauline form: "What, then, about the
Law?" (Ti o0v o \}éuog;), but in the form: "On Whose
account did he give the Law?" (Tivog oOv &vekev 1OV vépOV
gdakev;). The reply which Paul gives: "On account of the
transgressions”" (t&v mopaBdocav y&piv) -- an expression which
is regarded as highly controversial by H. Schlier, The Epistle
to the Galatians, Brescia 1966, p. 158 -- shows, according to
Chrysostom, that the Law is not deprived of meaning and

value. As he puts it, "It was not given by chance, but for a

(1) [MPG. 61:65414.15.]

(12) [Meoitnv évtavba (Gal. 3: 19) 1dv Xpi1otdV Onolv, Seikvic
6Tt mpofiv kol TOV VooV oOTOC ESWKEV.. kx’)ploc av ein kol
AVDool dAiv, MPG 61: 654-655.]
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very useful purpose".(13) In the same connection he also says
that the Law was given as a sort of bridle, "to train, to
regulate, to prevent transgression, even if not of all, at least
of one of the commandments; Thus the value of (or, gain
from) the Law is not a small one".(14) That the Law
prevented the transgression of some, if not all, of the
regulations, was a widely held interpretation in ancient
times.(15) 1t ultimately meant that the Law had a
paedagogical character and was aimed at the prevention of
transgressions to the extent that this was possible for each
case.

There was, however, according to Chrysostom, yet another
reason why the Law was given. It was given so that the
awareness of weakness and sinfulness might be preserved alive
and as a result the need for healing or re-establishing the
broken relation of man with God might be fully realized.(16)

At the same time Chrysostom recognizes the positive

(13) [ovk eikf, 6ANX Tévy Ypnoipee £866m, MPG 61:654].

(14)  [moadevov, pubuifav, koAOwv mapoBuivelv, ei kal i
NGOG, GAN' OUWG K&V €k MIEC TAV EVTOAGOV. “QOTe 0V WHIKPOV
10 ké€pdo¢ 1oL vouov. MPG 61: 654.]

(15) [Cf. H. Schlier, ibid.].
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character of the Law and specifies its limit as he expounds
further the meaning of Gal. 3:19 and particularly of the
phrase "until the seed of the promise comes” (&xpig o0 &A87
10 onépuo & émAyyeAton), which he renders as "if then, it is
until the advent (parousia) of Christ that it has been given"
(ei toivuv péxpr thic 100 Xpirotod mopovaiag 8é801:oa).(17)
This shows that the possibilities of the Law reach their limit

with the coming of the Son of God on the earth.
3. The Law as presupposition of the Grace of Christ

The Law, then, does not contradict the promises of God,
but was given in order to uncover or expose human sin. This
means that far froni constituting an obstacle to the work of
Grace, it does in fact contribute to this end. This is why for
Chrysostom "the Law is not an opponent of Grace but a
cooperator".(18)

This is further confirmed by the observation that, since

(16) [EBukev TOV vopov gAéyyovia & Tpovuata, Tva mobhowoiv

Tov iatpdy, MPG 61: 655.]

(17) [MPG 61: 654. Cf. also Expositio in Psalmum xlix:1, MPG 55:
242; and Ad Johann. Evangelium, MPG 59: 75.]




87

the Jews were not conscious of their sins and, as a
consequence, they did not desire redemption, the Law was
introduced in order to reveal their wounds and make them
desire the mterference of the healing doctor who is none
other than Christ himself.(19)

Thus it is obvious that in Chrysostom's thought the Law
has a propaedeutic function in relation to the mission of the
Saviour and to the epoch of Grace, which is aimed at the
awakening in man of the awareness of sinning and of the
condition of sin which is created by it, as well as of the
promotion of the desire for redemption. As Chrysostom
expresses it, had the Law not been given, all would have
been abandoned to their evil ways and no one would have
been able to accept the epoch of Grace. "Indeed whoever did
not believe in the Law, did not believe at all, because they

did not come to realize their own sins".(20)

(18) [6 vépog oVk €vaviiog THE Y&P1TOC GAAX Kol ouvepydg,
MPG 61: 656.]

(19) [EB8akev 1OV vopov EAéyxovia T& Tpoduata, ivo Tobhowolv
1oV ioatpdév, MPG 61: 65535.36.]

(20) [0i yoOv pi MioteEVOQAVIES aUTH, €K TOD P KaTayvaval

TV olkelwv duopInudtey, ovk £ntotevoav, MPG 61: 655.]
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We must note here, by way of a necessary, as it were,
digression, that Chrysostom often refers to "faith" not in the
sense of man's free acceptance of the Grace which is in
Christ, but in the objective sense of the redemptive presence
of the Lord Jesus Christ and of the Grace which is thereby
derived. Thus he may state: "for the faith is efficacious, when
the [requirements] of the Law are not added .. for those who
are justified in the Law, have fallen out of Grace";(zl) or
again, "As for the Law, it is younger and temporary, and
given to be such, in order that it may become forerunner of
the faith", i.e. to prepare the coming of Christ.(22)

The paedagogical character of the Law is particularly
stressed by Chrysostom in his exposition of Gal. 3:24 where
Paul presents the Law under the form of a paedagogue. The
Law, says the holy commentator, does not stand in contrast to
the teacher, but cooperates with him, keeping the youth who

is under instruction free from every evil and forming in him

(21) [ yap miotig 161e ioyver, 6tav ph mpooted T& &nd 1o
Vouov,.. 6001 y&p €V voug dikoiobvtal thg ydpitog £Zémecav,
MPG 61: 650.]

(22) [6 Bt véuoc vedtepdc Te Kol TPOOKALPOC, KAl SLd TOLTO

dedopeévog, Tva mpoodonorfon tf) nioter, MPG 61: 653.]
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a good disposition towards the teacher.(23)
4. The impotence of the Law and the potency of Grace

God's mercy and compassion is one of the essential
characteristics of God and it is only from this perspective that
the wonderful events of the Old Testament can be properly
understood according to St Paul. Both ?aul and Chrysostom
oppose the observers of the Law by drawing arguments from
the Old Testament itself.

The holy father observes that God chose the righteous
Abraham and made him father of the elect people of God,
out of whom the Saviour of the world was to proceed.(24)
The epigrammatic statement of Habakkuk 2:4, [The righteous
shall live by faith] repeated by St Paul in Gal. 3:11, reveals
that no one ever fulfilled the regulations of the Law and that

only Grace through faith has the potency to justify.(25) This

(23) [6 8t morBoywydc OVK EVaVTioDTol 1§ B15x0KéAG, AN
kol ovumpdrtetl, nadong kok{ag OMoAAGTTOVIOV véov kol HetTd
T&ong oyxoAfig T& MHabAuoTa Topk ToD  S1dookdhov  Séyeobai
TopaokeV&fav:- 0AN' Otav £€v £€e1 yévntor, &plotaofol AoLTOV
0 matdaywydg, MPG 61: 656.]

(24) [MPG 61:644.]
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prophetic verse along with Chrysostom's scholia shows not
only that justification is from faith, but also that the Law is
ontologically impotent to supply salvation. Chrysostom goes
deeper into the meaning of this when he says, that the Law
"does not only seek faith but also, works; whereas Grace
saves and justifies by faith";(26) and that, because "the Law
was impotent for leading man to righteousness, faith was
found to be the remedy, and not a small one, turning the
impotencé of the Law into potency through itself".(27) What
we need to clarify in this connection is the meaning of the
term "works" (&pya) which is mentioned above. The
opposition of works to faith in the above statement in no way
implies that Chrysostom negates the particular participation
of each person in the work of Grace through

particular works. This is seen in another Chrysostomian text

(25) [tov vopov ovdeic émAhpwoev, kal 6t1 A m{oti¢ Stkaiof,
MPG 61: 652.]

(26) [o0 ydp miotiv émifntel poévov GAANX kol Epyar © SE
xépi¢ omd miotewg odfer kai dikatoi, MPG 61: 65294.75.]

(27) [6 vOuog 100évn TpOC SikartocdvVNVIov avdpa dyayeiv,
€VPEDN @ApUOKOV 0V HikpOV fy TioTig, 1O &dVvotov 1ol VvéuUou

notoboa duvatdv di1' avtihic, MPG 61:652.]
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which stresses that, "it is not only by Grace that we are
saved, but there is also need of faith and of virtue which
follows after faith".(28)  There is no contradiction here
because the "saving" works of this statement are not the same
with the "works" of the previous statement which refer to the
ordinances of the Law. In other words there is no contradict-
ion between the rejection of the works of the Law as means
of salvation and the acceptance of the works of the faith, as
fruit of the faith, or expressions of the real involvement and
responsibility of each human being in the salvation which is
offered in Christ by Grace.

In this light one can understand the emphasis on the
redemptive work of Christ and especially his crucifixion and
resurrection as the fulfilment of the prophecy which goes
beyond the Law. "Christ, then, redeemed us from the curse
of the Law, becoming himself a curse (Gal. 3:13), and as a
result we can now "enjoy Grace and Truth (ibid.).(29) There
are many Chrysostomian texts which explain how this actually

takes place through baptism.(30)

(28) [00 ydp €k Y&p1TOC €0t OCwBRvar ovov, GAAE Ypelo kol

niotewg koi petd thHv miotiv kol apetiic, MPG 55: 199.]

(29) [cf. MPG 59: 96.]
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On the whole there are 55 occurrences of the term vépog
and 10 of the term y&pic in this chapter. Yet we observe
that these occurrences are in reverse analogy to the value or
importance which is attributed to them! We may conjecture
various reasons that seem to govern this: a) There is the
reason that he may be simply imitating Paul who follows a
similar pattern in the third chapter of his Epistle to the
Galatians. He makes explicit mention of the "Law" some 16
times and no explicit reference to "Grace" at all. b) There is
the reason that the notion of y&pi¢ is closely associated with
other notions which do appear in chapter three -- e.g. the
"cross" (about 8 times), the "faith" (about 60 times, although
only some of these have the sense of "Grace"), etc. c) There
is the reason that Chrysostom’s heightened sense of piety and
humility make him less ready to talk about the divine
energies which are connected with God's Grace, i.e. the
"spiritual things" of the faith, than about the "corporeal
things" of the Law. d) Finally there is the reason that
Chrysostom, like Paul, deliberately chooses to concentrate

more on the Law, because there lies the problem with the

(30) [Cf. MPG 52: 769 and the reference to Gal. 3:27; or the
following cases: MPG 61: 65641.44, MPG 49: 225 and MPG 50: 438.]
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Galatians. The point is, however, that there is clear teaching
about both Law and Grace in this chapter which can be
summarized as follows:

Both the Law and Grace have a common source, namely
Jesus Christ. Since Christ is the mediator between God and
men, Law and Grace are ultimately derived from God the
Father through the mediator.

In the case of the Law it is Christ himself who delivered
it to men in order to keep them aware of the necessity of
virtue and to make them turn to him for justification, after
realizing the impossibility of fulfiling the entire Law. This
means that the main function of the Law was preventative,
diagnostic and propaedeutic.

The origin and the function of the Law lead to the
conclusion that the Law is a sort of Grace! Thus both Paul
and Chrysostom make the unequivocal statement that the Law
was given "for the sake of (x&piv) human beings". The fact,
however, is that for both, the Apostle and the Father, the
positive evaluation of the Law depends on the exact
specification of its temporal framework. As long as this
framework is observed Chrysostom would not hesitate to use
the term [Law] to denote the evangelical love for the

neighbour which was taught by Christ, i.e. to speak about the
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"Law of Christ".(31) As a matter of fact the term "Law"
appears to assume different nuances of meaning or content
according to varying circumstances. In this chapter it denotes
either the "ordinance of circumcision",(32) or the entire
historical period between "four hundred and thirty years after
Abraham" and the coming of Christ.(33)

The term yd&pic also seems to have two main nuances of
meaning: it is either the "Grace of the Son", or the "Grace
of the Holy Spirit". According to Chrysostom's teaching the
Grace of the Son is primarily connected with the redemptive
work of Christ and especially with his self-offering on the
cross whereby the curse of the Law was annulled. This
Grace, flowing from the cross of Christ has an objective
soteriological value and meaning and specifies the free divine
gift of salvation irrespective of any human response. It has to
do with justification, which is primarily the free gift of
Christ, but which is appropriated through faith. When this

appropriation occurs, then man becomes worthy of divine

(31) [cf. MPG 61: 647.]
(32) (MPG 61: 649, 654],

(33) [MPG 61: 654]
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adoption and receives the Grace of the Holy Spirit. As
Chrysostom puts it in a nutshell: "The Cross annulled the
curse; faith introduced righteousness; and righteousness gained
the Grace of the Spirit".(34) All this of course is interrelated
with the notions of repentance and baptism which specify the

concrete steps whereby Grace is given and received.

(34) [6 utv otavpde thv katdpov EAvoevs i 8 miotic ThHV
Sikatoovvny giofyoyev: fi 8¢ Bikaitocvvn ThHv Y&piv  10oD

lvevuotog €neondoato, MPG 61: 65339.32.]



CHAPTER 4

1. Grace as substitute of the natural and the mosaic Law

In the fourth chapter of his Commentary Chrysostom
stresses the point that everyone, Jews as well as Gentiles,
suffer under the weight of slavery and deceit. The universal
sway of this situation becomes obvious, according to the holy
father, when one considers the "idolatry”, or the "observation
of days", or the "fabrication of new gods", which prevailed at
that time.(1) The result of all these was that people were
"living in darkness and were lying on the ground through
deceit".(2) As for the Jews, "they proclaimed the necessity
not only of circumcision, but also of the feasts and the moon

days"(3) and thereby were led to live under the "curse of the

(1) [MPG 61: 65733.3¢.]

(2) [Eokotiouévor kol €v Tf) mAGvy Yoo, MPG 61:6883 4.]
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Law". This is why the holy father commenting on Gal. 4:28
in his Commentary on the Epistle to Titus regards "both
Greeks and Jews as wild and deceitful®(4) and thus reaffirms
his views that both of them were in a terrible situation. What
Chrysostom has in mind here is that both of them were slaves
to the Law, the Greeks to the "weak and poor elements" (t&
&o0eviy kel mtaxd ototyeio)(5) of the natural Law and the
Jews to the mosaic one. Indeed, in a statement addressed to
both directly, he says, "for you will not find God through
your labours, since you live in deceit; rather he has removed
you from it".(6) The conclusion, then, is clear: neither the
natural Law of the Greeks nor the mosaic Law of the Jews

"has any power"(7) any longer, since, that is, the time when

(3) [00 uévov TmEpLTOURV.. EXAPUTTOV, OAAX kol T&g £opTdC
kol tag veounviog, MPG 61:68813.15.]

(4) [Hom. V, ch. 3, MPG 62: 691.]

(3) [MPG 61:6581¢.]

(6) [o08E yip Vpelg xoudvieg eVpete 1OV Oedv, GAN' vueig €v
1] mAGvn BratpiBete, oOTOg O VUdG €Emeondoato, MPG 61:

6687 9.1

(7) [MPG 61: 6581¢.11-1
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God revealed himself to them and made them communicants
of his glory.(8) This last text suggests the importance of the
revelation of God in Christ which replaces everything that
went before and which was brought about through the
incarnation. In this connection Chrysostom speaks about the
incarnation as having "two causes and two achievements, i.e.
deliverance from slavery and donation of goods, something
which could not possibly have been achieved by anyone else
except by him alone".(9) In other words the incarnation had
had both negative and positive results; negatively, it negated
sin and redeemed man who was under the slavery of sin;
positively, it gave man the gift of the Holy Spirit or the
Spirit of sonship through which all kinds of other gifts were
added, depending on man's appropriation of this gift or

positive response to it.

(8) [VOv B¢, Eyvate tOV Oedv, uddhov 8¢ €yvaotnte mop' ovToD,
MPG 61: 6584_5.]

9) [800 éviobbo oitiog kol kotopbduoto Tiig COPKOOEWS, Kol
aroAAaynv, xoi ayo8dv yopnylov, &mep oUdevi duvatov Av, H

aUty katopbaoor uévy, MPG 61: 65774.27.]
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2. Grace as adoption to divine sonship and emancipation

from the slavery of the natural and mosaic Law

Chrysostom stresses here the redemptive work of Christ
and the results of the gift of Christ's Grace on human beings.
As he puts it, "Grace turned us from being slaves to being
freemen, from being infants to being perfect, from being
aliens to being inheritors and sons".(10) In view of this it is
curious that the Galatians who had been pagans and who had
been welcomed into the freedom of Christ's Grace, were so
readily prepared to move back to the slavery of the Law.
Thus Chrysostom confronts them with the question: "Who
deceived you and persuéded you to be differently disposed
towards us?"(11) Whereas in the beginning they were so
excited by the Gospel that even their eyes they were
prepared to pluck out for the sake of it (Gal. 4:15), now
they were easily disposed towards accepting the partial

suggestions of the Judaizers which led them away from Grace

(10) [avti SovAwv &AevBépoug, &vii vnmiev tehefove, Gvti
oANoTpi@V KAnpovopoug £moinoev kol viovg 7 X&prg, MPG
61:65743.45.]

(11) [ti¢ y&p OVuag eEnmdtnoe, kol €meroev £1épac SrotedHval

npdg NuGg, MPG 61; 65947-49.1
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and brought them back to the slavery of the Law.(12) The
sad result of all this, says Chrysostom, is that they corrupted
the "image", lost the "congeniality", changed the "form" and
from being "children" they were transformed into "abortive
distortions" (cuBAwOpidio. éK‘tpé)u(xt(x).(13)

Whereas they were in an advantageous position they
became worthy of punishment because "their sin was not a
casual one".(14) They were filled with benefits and, besides,
they had the very image of Christ inside them, so that they
enjoyed the status of sons of God by virtue of divine
adoption. The consequences of their return to the status quo
of the Law were quite tragic, because this meant separation
from God and return to a condition of slavery. Most
important, however, in this connection, was the point that the
second corruption of the image of God implied greater
responsibility and incurred greater consequences, because it
was a sin against greater benefits since those bearing it were

not simply human beings but divine sons by adoption.

(12) [MPG 61:6571¢.17-]
(13) [MPG 61: 66034_37.]

(14) [1d uopTnBEY 0O 1O TUXOY, MPG 61: 66045.]
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3. Demonstration of the superiority of Grace over the Law

Dealing next with the superiority of the Grace of Christ in
comparison with the Law, Chrysostom makes use of two
particular devices. In the first instance he puts forward the
personal example of St Paul who, being first an "excessive"
(1e6' vnepBoric) defender of Judaism,(15) had no hesitation
at all in turning away "from that way of life".(16) In the
second instance he draws attention to the witness of the Law
itself about the transitory character of its authority,(17)
Indeed, by claiming that "even the present state of affairs was
prefigured in it",(18) he reflects upon the Old
Testament story of Abraham's wives Hagar and Sarah as a
way of exposing, by some sort of typological methodology,

the impotency of the Law and the infinite potency of the

(15) (MPG 61 166838.39.]
(16) [ex thc moAiteiog ékeivng, MPG 61: 66837.]

(17) [it is all epitomized in the following statement: oOTOC & VOHOC

oV BoVAeton EauTdV @UAGTTEGBOL, MPG 61: 66126.97.]

(18) [koi t& mopévta év o0ty ECwypapeito, MPG 61: 66145.46.]
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Grace of Christ. St Paul calls this story "an allegory”, but
Chrysostom notes that "it is by convention that he uses here
the name of allegory instead of the name of type".(lg) More
specifically Chrysostom claims that Paul made reference to
this story in order to suggest that the whole matter
concerning Christ's Grace and the Law was not "a recent
event, but had been outlined from above many years
earlier"(20) and rested on God's eternal character and his
providence for mankind’s salvation.

In his comments on the same biblical story Chrysostom
identifies Ishmael and Isaac, the sons of Hagar and Sarah,
with the sons who are under the Law and the sons who are
under the Grace of Christ and are saved by faith. He also
emphasizes the superiority of the latter over the former: "The
sons of the Patriarch did not enjoy the same value, since the
one was from a slave and the other from a free woman, and
thus it is indicated that they were not just sons, but such and

such sons, one of them being free and noble. This is indeed

(19) [kotaxpnotikdg TOV TURMOV GAANyopiav £kéAeoev, MPG
61:66290.21-1]

(20) [611 10 yevouevov ov Tpbdogatov fiv, GAN' &Gvabev kai Tpd

TIOAAGY S1eTunolTo Ypévev, MPG 61: 6643¢.37.]
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the power of the faith".(21)

It is clear that the reference to this story was intentionally
made in order to bring out the impotence of those who
remained under the Law for achieving righteousness and
becoming God's sons, as it happened with Hagar's son "who
was born in accordance with the bonds of nature and with
the custom of marriage"(22) and was firstborn, and yet "was
thrown out of his father's house",(23) and the potentiality of
those who stood on the ground of Grace, like "Isaac, who
was born according to the promise",(24) and was made "son"
and "free" and "lord of all".(25)

The conclusion drawn from all this is that the election of

(21) [ov the ot &Efag ficay o viel 1ol urpidpycy, N O
HEV £k Thg S0o0ANng, O 8¢ £€x THC éAevbfpag, Seixvugiv Aoimov,
6Tt o0 pbévov vioi, GAAX oVtwg viol, &g O £AevBepog kai

evyevig. Tooadtn A dOvourg tiic niotewg, MPG 61: 66147._51.]

(22) [toig¢ 1fic @Oocwg Beopoi¢ kal 1tf) tod yduov ovvndefg
tiktetor, MPG 61: 662¢.g.]

(23) [EZeBdAreTo ThG Tatpog oikiag, MPG 61: 66217.1g.]
(24) [kot' énayyeriav texfeic ' loadk, MPG 61: 66213g.]

(25) [MPG 61:66219]
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the Jews, or -- to put it differently -- of "that Israel who is
according to the flesh"(26) did not imply any exclusiveness,
l.e. any rejection of the other nations. The value of
Abraham's faith in God's promises could not be revoked by
the Law of Moses which was brought in much later. Even
Isaac's election to be "lord of all", including Hagars son
Isrmael, expresses the priority of the God's will and Grace for

the salvation of human beings.

4. Man's incorporation into the Church

through the grace of Baptism

In line with the above, Chrysostom reassures those who
deny the Law and the earthly Jerusalem for the sake of that
other Jerusalem which is "above" by insisting that "no one
should be disturbed for not having being born according to
the flesh; since it is for this reason that they are in fact
regarded to be his relatives, because they were not born
according to the flesh".(27) The reason which Chrysostom
gives for this claim is expressly stated in the following text:

"because the birth which is not according to the flesh and is

(26) [toD xotd odpkoa ' lopahih, MPG 61: 662161
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more spiritual is far more wonderful, as it appears from what
was said above".(28) Isaac was born from a "frozen"
(xateyvynévnv) womb (i.e. physically, or fleshly, impotent),
but in a spiritual manner. Or, as he puts it elsewhere, "For
just as the Grace operated there, likewise he came forth here
from a frozen womb. You came up from frozen waters- thus,
as the womb in his case, so the font of waters in yours. Did
you see the congeniality of birth? did you see the harmony
of Grace?(29)

In this connection Chysostom’s words have an obvious

ecclesiastical reference. This is particularly seen in his

(27) [uh GopuBeite TOlvuv TO WM kotd OGpKa yeyeviioBoi: S1&
yp 1T0o0TO0 MHAALOTO O0OTOD OLYyeVeig, 0611 00 KotX Odpko

eyevvibnte, MPG 61: 6629._17.]

(28) [Bavpaoidtepoc ydp O to6KoC O Wi KaT& OhGpKe Kl
TVEVMOT1IKOTEPOG Kol Shhov £k thv Gvwbev Aeybéviav, MPG

61: 66213.15-]

(29) ["Qonep y&p €xel f yépig €ipydootor oUtw Koi £viadbo
TPOoRABEV EKETVOC MO UATPOC KOTEWYOYHEVNG. “AVERNG oL Gnod
V&tV wuyphyv: Omep oUV €Keivg N uAtpa, 1TO0TO 0Ool, 1
KOANUUBNBpa  £yéveto tTav LVd&twv. Eideg 1t6k0oL oOvyyEverav;
eideg Yydpritog ouvupwviav;, Gal. 4:28 "[Ipdg 1TOUC E£YKOALOUVTOG
ONEP TOU MAKOLE TAV Tpoolpiwv.. kol €i¢ TO HNTOV ZoDAe
Zoohe, ti pe di1okel; MPG 51: 131.]
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statement that those who enter into the "font of the waters"
become members of the Church by freely accepting the
Grace of Christ through which salvation is obtained. The
"formation" (8ié4maoig) and "regeneration" (&voyévvnoig)
which takes place in baptism, is common to all people, Jews
and Gentiles, who "as though passing through a womb",(30)
are purified from their previous condition and thus enter into
that other Jerusalem which is "above", the "mother of us all",

the Church.(31)

In this chapter Chrysostom uses the terms vépog and the
éprc 8 and 4 times respectively. Népoc is associated with the
following nuances: a) the sense of the "natural Law", which
was given to the nations and which appears only once;(32) b)
the sense of certain Jewish religious practices, including

circumcision, religious festivals, moon days and marriage;(33)

(30) [kaxBdmep €v vnd0i 11vi, MPG 61: 66374.28.]

(31) [eimdv yap © Gva " Iepovoohh MATNP fubv £oti, kod THY

ExkAnotiav o0tw koAécag, MPG 61: 66254.55.]

(32) [MPG 61: 657, 658.]

(33) [MPG 61: 661, 668.]
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c) the sense of the entire collection of the books of the Old
Testament;(34) d) the sense of the new epoch of freedom
and Grace in Christ, 1i.e. the epoch of the New
Testament.(35)

Since this chapter, like chapters 1 and 2, is devoted to
Paul's views on the false teachers of Galatia,(36) who were
trying to restore Judaism, Chrysostom restricts himself to the
task of exposing the weakness of the Law and its negative
consequences in the whole affair of man's redemption. These
consequences comprise the loss of sonship and the darkening
of the Grace of being in God's image and likeness.(37) In the
course of doing this, Chrysostom points to the inner witness
of the Law itself,(38) to the example of Paul's transposition
from Judaism to Christianity,(39) ¢) to the biblical example of

Abraham’'s two women, Sarah and Hagar, and their two sons,

(34) [MPG 61: 661.]
(35) [MPG 61: 662.]
(36) [MPG 61: 659-660.]
(37) [MPG 61: 660.]

(38) [MPG 61: 661.]
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Isaac and Ishmael, which is taken to symbolize those who are

free by God's Grace and those who are slaves under the
Law.(40)

As regards the exposition of yépi¢ in this chapter, it is
linked with the sacrifice of Christ and is said to constitute the
presupposition for the divine adoption of humanity. This
divine adoption is achieved through the Grace of the Spirit of
adoption, namely, the Holy Spirit,(41) and is sealed and

confirmed, as it were, through the mystery of Baptism.(42)

*kk

(39) [MPG 61: 668.]
(40) [MPG 61: 661, 662, 664.]
(41) [MPG 61: 657.]

(42) (MPG 51: 131.]
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CHAPTER 5

1. The internal coherence of the different parts of the Law

The Law ceases to be enforced from the moment when
humanity enters into the state of Grace because its application
becomes outmoded and untimely.(1)

Had the Law remained necessary for salvation even after
the introduction of Grace, it would have been necessary in its
entirety(z) and not only in one or more parts of it. This is
because in Chrysostom's observation the Law presents an
internal organic unity and coherence(3) which does not leave
any room for radical distinctions among the various
regulations.

To present his doctrine on this point more vividly

Chrysostom uses certain similitudes. The first one has to do

(1)' [Gal. 5:4, Cf. also Chrysostom's treatise Against the Jews II:7,
MPG 48: 914.]

(2) [uh wépog mANpGOn GAAE TO TEV, MPG 61: 66551.57-]

(3) [eaAAAav ydp Exetan t& VoMo, MPG 61: 6533s.]
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with a person who, being in a state of freedom, passes to a
state of slavery, as a result of which he cannot decide freely,
but is bound up by all the regulations of s1avery.(4) The
second similitude is the case of an inheritance, from all the
obligations of which one is free as long as he does not accept
it, whereas he who accepts it is bound to observe every
minute point of it, including the necessary responsibilities.
There is something similar that takes place in the case of the
Law, because of the internal cohesion of all its parts, e.g. of
the circumcision, the sacrifices, the observance of days, the
innumerable purifications, etc, etc.(5)

Consequently, it is both the total demand of the Law and
the weakness of man to respond to it fully, that exposed
man's weakness and sinfulness and thereby made his life more

tyrannical and cursed.

(4) [xkal koB&mep & dmoypoyduevog eivor SoUAog €€ £€hevBépov,
ovkétt mortel O PBoVAetol, GAANG T&or Ttoig ThHg SovAeiog
KOTEYETOL VOHolg oUTw kol €ni 1toD vououv dtoav avadéEn
H1kpOV 11 100 vépov, kol Undyng osowtoOv TOV Luydv, OAnv

£0e1AkO00 thy deonoteiav, MPG 61: 66573.2g.]

(5) [00t0 kol éni g &Zwbev  xkAnpovopiog.. oV  Toig
Tpoonkovol 8e Beouoig kabapbeig, mdvio oiyetor, e£xkeiva...,
MPG 61: 66578.49.]
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2. The freedom of Grace is incompatible with the slavery of
the Law

In view of the above it is clear that the Law does not
have any power, contrary to Christ who does through the
"scandal of the Cross", to "redeem" and "free" humanity
from the curse of the Law.(6) Freedom, as a product of the
Grace of the Cross constitutes the pivotal gift of the divine
revelation. Those, however who, according to Chrysostom, are
not in a position to appreciate the value of this gift on
account of their unbelief, are both removed from the realm
of Grace and deprived of the freedom which flows out of
it.(7)

The unbeliever who returns to the Law, is not only
deprived of any gain, but by this attitude "places himself
once more under the curse, imposing this curse on himself

and rejecting the freedom which is derived from faith".(8)

(6) [MPG 61: 66637.33.]

(7 [0 mepirTeuvéuevog, @g vOov Bedo1KOG MePLTEUVETOL- O OE
dedoikag, amiotel T} duvduer THE YGprTog O BE AMLOTHV

oVdEV Kepdalivel moplk tfig Griotovuévng, MPG 61: 6659 4.]
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According to Chrysostom those who abandon the freedom
which is derived from Grace in order to return to the Law
lose every possibility of being saved.(9)

Thus the notions of Grace and Law cannot fall in line as
regards the entire matter of man's redemption and salvation,
because "he who strives to be justified by works of the Law

has nothing in common with Grace".(10)

3. The freedom of Grace is above the Law

Chrysostom understands freedom specifically in terms of
"free choice", which can be either good or evil,(11) or more

generally in terms of the power of "self-determination"

(8) [méAlv Umd ThHV Gpav touTOV T{BNOLV: VMOBGAGY B £auTOV
) apf, kol Srtokpovoduevog ThHv Sk thg mlotewng eAevdepiav,
MPG 61: 6659.11.]

(9) [unte éxeibev Svvntar obCeoBor, MPG 61: 66556.57.]
(10) [6 ydp £E Epywv voulkdv CwbAval @LAOVIKGY, OUBEV £Yel
KOi1VvOv Tpog Thv y&piv, (Gal. 5:2), Against the Jews 11:2, MPG

48: 858.]

(11) [nepi mpoaipéoewg poxONPdC kai ov torovting, MPG 61:
67335-36-
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(c0teEovorov). He also believes that this freedom has been
restored to mankind through the redemptive work of Christ.
As he puts it, "Christ liberated us from the yoke of slavery
and left it to us to do what we want".(12)

This restoration of human freedom in and by Christ should
not be understood as a beginning of abuses or licentiousness,
but as the beginning of a life which proceeds beyond evil to
higher and more spiritual plains. He liberated us "not in order
that we may use the authority given for evil, but in order
that we may use it as a pretext for receiving a greater
reward, through our rising to a higher phjlosophy".(13) To
explain further this understanding, Chrysostom introduces the
example of two diametrically opposite manners of existence:
the manner of existence of the person who fornicates and the
manner of existence of the person who lives in a state of
virginity. Both of them, says Chrysostom, transcend the limits

of the Law, but in completely different ways. The former

(12) [enAMAaEev huac © Xp1otde ToD Cuyod TG Souieiog,
kupfoug depikev 100 mpdtterv 611 BouAdueda, MPG 61:

66945.46-1

(13) [ovx {va 1f) €Zovoia TpdC xakiav ypnoduedo, AN Tva
peilovog AGBaUeV H1oBo0 Tpbdeaory, £€ni @iiocopiav pe{lova

aviovieg, MPG 61: 66955 5g.]
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does so, by way of falling from a certain evil to another
which is worse, whereas the latter does so by way of
transposing himself from a certain good estate to another
which is higher. "Since it is time and again that he calls the
Law a yoke of slavery and Grace a deliverance from the
curse, and in order that no one may suppose that he
commands a departure from the Law on this account, namely,
in order that one may live in lawlessness from now on, he
corrects the supposition by saying, not in order that life
might become lawless, but in order that philosophy might go
beyond the Law; for the bonds of the Law have been
undone. And 1 say this, not that we may become more
debased, but that we may rise higher. For both, the one who
fornicates and the one who lives in virginity have gone
beyond the limits, but not in the same way, since the one has

transgressed the Law whereas the other has transcended
it".(14)

4. Free acceptance of Grace as presupposition of salvation

It is obvious that since the Grace which is given in Christ

is the basis of human freedom, man's most important task can

be none other than his effort to appropriate and preserve this
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Grace to himself. To remain in the condition of Grace and
not to fall away from it is entirely determined by man and
his free choice. Man's choice must be always courageous and
should never fall into a compromise (&v ué&g),(15) because,
according to Chrysostom "there are two considerations
(hoyrouoi) operating within man, which oppose each other
(6AAANOl1G avtikeivton) and which lead to either "virtue"
(épeth) or "vice" (xoxia).(16)

Chrysostom's primary intention in this connection is to
stress the importance and value of man's will and to specify

the precise role of man vis-a-vis  divine Grace, which

(14) [éne1dh yap &ve kai kGte Cuydv SoVAE{iag KOAET TOV
vouov kol v Yédpiv  xatdpog  anodAayhve fve R T1¢
vnontevorn, 611 S1d toLTOo keEAeVelr amootfivar, {va  €Ef
nopavopeg Civ, Si1opfobtor THV UmOvorav Aéywv, ovy {va
TOPOVOLRE YEVNTolr N ToAtteio, OGAN' {va Unép vouov 1
o1 ooo0@ior €AN0Bn yd&p ToL vououv T& Beoud. Kol £€yd Tovto
AEYw, oUy fva tomeivotepotl, AN {ve VynAdtepor yevaopebo.
Kai ya&p O mopvelwv kol O napfevelwv oauedtepor 1oL vououv Th
pétpa €E€Bnoav, OAN' oUk €ml  1oig¢ oUtoig, OAN' O pEv

nopaBdg, 6 8 UmepPag tOV vouov, MPG 61: 66949.61-]
(15) [MPG 61: 673.]

(16) [MPG 61: 67294.75.]
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Chrysostom calls "alliance" (oumuorxio) and which is essential
to man's salvation.(17) This is why he admonishes "that they
should contribute their own diligence, since we cannot enjoy
even one of the benefits that come from God, unless we also
contribute what it is up to us to provide".(18)

It is the human nature in its entirety that enters into "the
port of Grace" (tod Auévoc thg xézpmog)(lg) after the
accomplishment of the redemptive work of Christ. But for the
particular man's participation in this Grace there is a need of
free affirmative response. Such a response is materialized, as
it were, by faith. "Faith suffices for supplying to us the
Spirit", says Chrysostom.(zo) So what the free affirmation of
faith does is to let the Spirit come in, who, as sanctifying
power, vivifies and justifies the whole man granting him the

many and great benefits of Grace.(21)

(17) [MPG 61:6677.]
(18) [thv mop' eovtdv omoudhv eioceveykelv, O¢ OUK EVOG THV
mopk ToU BOeod TuYeiv, v uh kal T& Top' ARGV eloeEpntor,
MPG 61: 66715_17.]

(19) [MPG 61: 666¢.]

(20) [apxei f miotig fuiv Nvedua mapooyeiv, MPG 61: 66671.]
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5. Love as the gift of Grace and vice versa

Love is one of the greatest benefits which the Spirit
supplies "by the Grace and philanthropy of the Lord Jesus
Christ".(22) 1t is the sanctifying gift of the Spirit which takes
the place of the Law and becomes, as it were, the new
"yoke" of Grace. Love is a lighter and sweeter yoke which
far from depriving, actually confirms human freedom. As
Chrysostom puts it, "In order that the believers might not fall
away, he gives them another yoke, that of love, which is
stronger than the previous one [of the Law], as well as
lighter and much sweeter".(23)

Thus, whoever becomes the recipient of the Grace of the

Holy Spirit and comes under the yoke of love is strengthened

(21) [rapaoyeiv dikoroovvny koi T& TOAE kol MeydAa ayodd,
MPG 61: 66617-13.]

(22) [cf. Homily 10:4 Commentary on the Episile to the Romans,
MPG 60:400.]

(23) [Cf. Matth., 11:30; {va ph &mooktptnowoiv (oi miotof),
£tepov avtoig e€mitionotv Juydv 1OV THg aydmng, i1oyupdtepov

HEV  €xkeivov, «koupdtepov O kol H8{g moAAy, MPG 61
67025.27.1
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in his struggle against evil desire and is led to make good
free choices.(24)

Love draws its spiritual superiority from the power of the
Holy Spirit, because as John Chrysostom pointé out, "nothing
makes them so loving, as their being spiritual".(25) It is by
the Grace of the Holy Spirit that man is strengthened and
becomes worthy of a further endowment of Grace within
him.(26) As Chrysostom puts it elsewhere, it is "because love
supplies the gift of Grace, and Grace the gift of peace, in a
manner of sequencc".(27) Indeed the role of the Holy Spirit
is to revivify and renew the good disposition of human
freedom which is rewarded by the achievement of the final

aim of peace in the future kingdom. "The fruit of the Spirit

(24) [51& 1ovtov OBEévwOLY Gmacav Tovnpdv émibuuiav, O St
T0UTOV OamoAAoyelg, oV Seitar TG amdO toL Vvououv Bonbetlag,
VYNAOTEPOG TOAAR 1TAG éxkefvouv mapayyeAiag yevouevog, MPG
61: 67235.36.]

(25) [ovSEV o0Ut@ Gyamntikobg molel, &¢ Td IvevuotikoLg
elvai, MPG 61: 6713.]

(26) [0Vt meifer mopopéverv Auiv td IMvedue, &¢ 0 Tig
ayéanng ioxog, MPG 61: 6714.s.]

(27) [Gal. 5:22, MPG 60: 400.]
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is love, joy, peace. Let us therefore increase this fruit among
us, so that we may enjoy the joy of the present and achieve
the future kingdom".(zs)

In this fifth chapter of his Commentary Chrysostom
explicitly refers to the Law about 20 times, without however,
ever referring to its orgin. This is because he has already
discussed this matter in some fullness, especially in his third
chapter. Here he has a lot to say about the content of the
Law and the variety of its content. In some cases it seems to
denote: a) the traditional (lit. "paternal") customs (motpdc
£¢01pa), which include that of "circumcision";(29) b) that of
the decalogue of the ten commandments(30) and, implicitly,
¢) the entire Old Testament.(31)

As regards the place which the Law occupies in God's

(28) [o 5t kopmdg 100 Ilvevuatog, Gydmn, xopd, eipfivn. Todtov
o0V TOV KOPTOV TPEQWUEV Tap' £ovtoig, fva xai tig £viadba
YOPEC GMONGUCOQUEV, Kol TAC MEANOVONG E£TMLTOYWMEV BaoiAelog,
Gal. 5:22, Commentary on the Epistle to the Romans, Hom. 10:4,
MPG 60:400.]

(29) [MPG 61: 66739, and 66578_49.]
(30) [MPG 61: 67236_39.]

(31) [MPG 61: 66727.29.]
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plan for man's salvation, this chapter offers very little positive
teaching. What is rather stressed is the negative character of
the Law in the case of its enforcement after the coming of
Christ.(32)

There are 8 references to the term y&pic in this chapter
and in other places which deal with Gal. 5. Though there is
no explicit differentiation between the notion of the Grace of
Christ and the notion of the Grace of the Spirit, it is not
difficult to discern which of the two notions Chrysostom has
in mind in these cases. Whenever Grace is connected with the
event of the Cross, and is presented in terms either of
undoing the bonds of the Law, or of being related to Christ
and his redemptive offering, this is a case of the Grace of
the Son which has objective soteriological value, irrespectively
of any human response or contribution.(33)  Likewise
whenever man becomes worthy of God's Grace through faith

and love,(34) or of the various charisms of this Grace(35) it

(32) [Cf. Gal. 5:4, MPG 61: 665ff and also Against the Jews 2:2,
MPG 48: 858.]

(33) [MPG 48: 914, 60: 400, 61: 665, 666, 669.]

(34) [MPG 60:400.]
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is said that this has to do with the Grace of the Spirit.(36)
Another important aspect of Chrysostom's doctrine in this
chapter is human freedom and particularly its relation to
Grace. He teaches that through the Grace of the cross and
generally the redemptive work of Christ man's freedom is
restored.(37) This enambles man to make right choices
through faith and love (Gal 5:6) and thereby appropriate to
himself the sanctifying Grace of the Holy Spirit.(38) This
means that Grace both precedes and follows human
freedom.(39) It also means that justification is principally the
work of divine Grace, and that human freedom also plays an
important and, indeed, crucial role as regards the subjective
appropriation of salvation through faith and love.(40)

Although he sees the priority of God's Grace in all this as a

(35) [MPG 60: 400, 61: 666.]

(36) [MPG 61: 666, MPG 61: 671.]

(37) [MPG 61: 666, 669.]

(38) [MPG 61: 665, 666, 671, and 60: 400.]

(39) [For a full discussion of this very point see the thesis of Stoyan

Gosevitch, Divine Grace according to John Chrysostom (in Greek),
Athens 1956, especially p. 61f.]
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matter of objective reality, Chrysostom never underestimates
or undermines the human factor,(41) and, thus, he can speak
of a divine-human alliance (ovupoyica) between divine Grace

and human freedom.(42)

*kk

(40) [MPG 61: 6677, 66715.17, 669.]

(41) [This seems to have been the case with Augustine in his
over-reaction against Pelagius who over-estimated the role of human
freedom to the extent of undermining not only the priority of grace
but also the true character of Christ's redemptive work. Cf. Christos
ANDROUTSOS, Dogmatics (in Greek), Athens 1956, p. 155, 221; I.
GROSS, Die Entstehungsgeschichte des Erbiindendogmas von der Bibel
bis Augustinus, Munchen 1960, p. 319; S. LOLIS, Historical
Introduction to the Problem of Sin (in Greek), Athens 1954, p 59; P.
BRATSIOTIS, "St Paul and the Orthodox Church" (in Greek),
Theologia, vol. 25:1 (Athens 1954), p. 65.]

(42) [MPG 61: 6674.]
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CHAPTER 6

1) The Grace of the cross as expression of God's love

Chrysostom places special emphasis on the event of
Christ's advent into the world and especially on what seems
to be its highest point, Christ's sacrifice on the cross, which,
as he repeatedly points out, was derived from God's love for
sinful humanity. Both Paul and Chrysostom underline the fact
that "Christ took up the form of the servant and suffered
what he suffered" and so much "he loved us that he delivered
himself to the curse".(1) The result of his sacrifice on the
cross, the extremity of his philanthropy and love for mankind,
was the liberation of sinful humanity from the bondage of sin
and slavery to the Law.(2) This incurred the abolition of
death through the Grace of Christ which constitutes God's
greatest demonstration of his love for man. As Chrysostom

puts it, "The Cross tore apart the record of our

(1) [So0Aov  popehv  dvéloBe kol  Emabev  Smep  Emabev..

nyémnoev, ag¢ kol €ovtdov £kdodvar &pd, MPG 61: 6793.5.]

(2) [MPG 61:679;4.]
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condemnation, and rendered useless the prison of death; the
Cross is the demonstration of God's love".(3)

God's love for the world, revealed on the cross,
established a new reality, a sort of new philosophy, the
"philosophy of Grace" (thv Tfic y&pirtoc @rAocopiav), as
Chrysostom calls it, which ultimately implies the duty of the
Christians to pursue a double mortification.(4) He discusses
this matter in connection with the moral teaching of chapter
six of the Epistle to the Galatians, and especially the
command to Christians to keep the Law of Christ which
consists in the pursuit of love and virtue (Gal. 6:2; cf. also I
Cor. 9:21, Rom. 3:27, 8:2). As he explains, to keep the
philosophy of Grace is to imitate the example of the cross as
a sort of demonstration of our love towards God. He bases
his explanation on Gal. 6:14: "Through which [the Cross of
our Lord Jesus Christ] the world is crucified to me and I to
the world]", which seems to be central to Chrysostom's

thought, as he quotes it on 17 occasions in his writings.

(3) [0 otoupdg TO Yerpdypopov NUdV diréppnfe, o0 Bavdtou 1O
Seopwthprov Gypnotov €moinoev, otoupdC THE TOL B0 &ydnng
1 anéder&ng, On Gal. 6:14, MPG 51: 35.]

(4) [MPG 61: 6775,.]
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According to this verse the imitation of the Cross of Christ
implies a double mortification. The Apostle "implies a double
mortification, because these things are dead to me, and I to
them, and neither can they draw me out or lead me astray,
for they are dead for ever, nor can I desire them, for I too

am dead to them".(5)

2) The two mortifications of the philosophy of Grace

The first mortification, which has to do with sins "already
committed" (yeyevnuéva) and the resulting "oldness of sin"
(td> yhpae the duaptiac),(6) is achieved through baptism.
Baptism enables the believer to enter "the body of the
Church" (oduo g éKK)\noiozg),(n or be incorporated into
"Christ's building" (oixodouh Xptotov)(8) and to commence a

new journey which leads to the kingdom of heaven. "For our

(5) [BimAfiv thv vé€kpaoiv aivitidpevog, 611 kal éxkelivo €pol
vekpd, koi £ydh £keivolrg, kol oOte Ot €Aeiv pe dOvaviol
kol xe1phooofol, VeEkpd ybop €0tiv o, oVUTe £yd £mibuufoor

aithv, vekpdC y&p avtoig eipi kol €yd, MPG 61: 67997_31.]
(6) [MPG 61: 67947.]

(7) [MPG 61: 67455.]
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soul, which had become old through the oldness of sin, was
all at once renewed through Baptism, as if it were recreated
once again; hence it is a new and heavenly manner of life
that is required of us; and this is also the case on account of
what is to happen, for heaven and earth and the whole of
creation will be transposed to immortality, together with our
bodies".(9) Through faith and the seal of Baptism a new life
is inaugurated for the believer, for the baptised is mortified
as to the works of the flesh, which are under the might of
the Law, and is justified through the Grace which is in
Christ. Partaking of Baptism results in renewal for all those
who receive the Grace of the Divine revelation. "Indeed, to
receive the Spirit is not the result of the poverty of the Law,
but of the righteousness which is according to faith- and to
be made worthy to receive is not the result of circumcision,

but, once more, of Grace.(10)

(8) [MPG 61: 6745;.]

9 [6t1 1 woxh fuav meAaiwbeiow 1§ yhpag TAC GHapTioc,
G8powg 1 ToL Boamtiouatog dveveandn, &oavei &vaktiofeioo
ALV 810 xaltviiv kol ovpoviow dmot toOuefo TOALTETOV: S1d
T €odueva S 611 kai O oUpavog kail 1 y# kol nmdoa 1| kTiorg
€1¢ dpbapoiayv HETAOTACETOL MHETH TAV OWUGTOV TAV THULETEPWY,
MPG 61: 67948.54-1
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The second mortification, which comes after the first, is
achieved by the faithful as follows: As Christ was crucified
out of incalculable love for man, likewise man is obliged out
of incalculable love for God to be crucified, i.e. to be
mortified as to sins so that being free from the old [things of
sin] he might now seek only the things of Christ.(11)
Mortification as to sins is actually achieved when one follows
the Law of Christ, as contrasted to the mosaic Law. The Law
of Christ requires of believers that they may bear each
other's weaknesses in a spirit of "charity",(lz) and
"humility".(13) It is by expressing such a love towards his
fellow human beings that a believer demonstrates his faith in
practice, i.e. his love for Christ, and as a result he

participates in Christ's body in common with his fellows.(14)

(10) [16 t& Mvelpo AaBeiv, oV TAC VORLKAC AV TT@YXE{0C, GAAX
TAC Kat& ThY N{oTIV dikotoouvng: TO KATaOoYXeEIv AoBoOvTog, oUK
and TMEPLTOMAC, GAAX G&nO Y&prtog £y€éveto TAALY, MPG 61:
68054.57-1

(11) [MPG 61: 67957.]
(12) [MPG 61: 67753.]

(13) [MPG 61: 676,,.]
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3. The Grace of the Spirit and the Christian love

A life in accordance with Christ's Law of love incurs the
strengthening of the Holy Spirit whose Grace is granted to
such an extent that the works of love are considered to be a
"spiritual charism" (nvevuatikdov xap{ope).(15) Consequently,
the Holy Spirit carries to completion that which the
Only-begotten achieved through the cross out of extreme love
and philanthropy.

Chrysostom likens this contest of the believer to sowing
and reaping. If he sows sins, he will reap punishment, but if
he lives according to the Holy Spirit sowing good works, he
will reap the reward of the kingdom of heaven. "Whoever
sows in the flesh greed, drunkenness, indecent desire, will
reap what will come out of them; And what are these?
Torment, punishment, shame, ridicule, corruption. The things
of the Spirit, however, are not such, but the exact opposites.

Watch then. Did you sow charity? heavens' treasures and

(14) [81" cdOAAAQV K01V} TANPGOOTE TOV VoMoV, MPG 61: 67517.]

(15)  [snmrav 611 kol 1p [lveduott tadta  Sokel, kol 1O
S0voacBar uet'  gmieirkeloag  S1opBodv  TOLVC  UEPTEVOVTOC,

yopiouatog €oti mveuvpatikod, MPG 61: 67350.53.]
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glory shall await you; did you sow prudence? honour and
reward and angels’ praises, as well as the crowns of the
organizer of the contest [shall be yours]".(16) Such a contest
can be undertaken only within the framework of this life and
is, therefore, something urgent which should be done in good
time and without any delay or postponement, because "when
we are led away from here, even if we wished it a thousand

times, we will not be able to carry out anything at all".(17)

4. Recapitulations and conclusions

In this Chapter of his Commentary on Paul's Epistle to the

Galatians, Chrysostom makes six explicit references to wvouog

(16) [6 wkotoBordv £iC THY OGpKa TPLPAV, pEBNY, €mLBupiav
Gtomov, Ta £€x ToOTng opnoer. Tiva &t €oti tolta; KéAoorg,
Tiueplia, aloyovn, yérwg, @Bopd. T& S& toL IIveVuatog ov
To1aDTO, OAN  4an'  evoviiag 6&rovia tTovtolrg. Xkéner  SE.
"Eomeipag €Aenuoovvng, avopévouoiv oe ol TV ovpovav
8noovpoi kai B6Eo aidviog E£omerpog owppoovvVNy, Tiuh kol
BpoBeiov kol ol mop' ayytAwv svpnpfor kai 1B mapd Tod

aywvo8étou otépavol, MPG 61: 67641-677g.]

(17) [6tav €viebBev dmevexBauev, k&v HUPLEKLGC BOUANBGUEV,

oudtv mepavoduey TAEoV, MPG 61: 67737.39.]
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and also as many to y&pic. Here too, as in the previous
chapter, he is not primarily interested in the origin of the
Law, although he does suggest this theme whenever he speaks
of the "Law of Christ". This "Law of Christ", however, has
nothing to do with the Mosaic Law, but refers to a new Law,
the Law of the New Covenant.(18) As already in Chapter
Five, so here, Chrysostom understands this Law of Christ, or
yoke of Grace, expounding it in terms of love, but in this
Sixth Chapter he advances deeper into its meaning. Here he
explains why this Law is lighter and sweeter than that of the
Old Covenant. The OIld one included many and various
ordinances which had to be observed individually. The New
one has only one ordinance which is required of all people

together, the ordinance of love.(19)

(18) [There are actually three instances where this usage of the term
"law" occurs: MPG 61: 67514, 6764, 68014.]

(19) [0o0 mopd TEVTEV TEVIG (NTODMEV.. OAAG.. B1' GAAAAGV
Koivi) TAnpaocote 1TOvV  vopov, MPG 61: 675. This point is
reminiscent of similar ones made by earlier Christian authors, most
notably by Ignatius of Antioch: n&vtag Bé&otole &¢ kxai o0& O
KOprog, xal mavtav 1&g véooug Bdotale (To Polycarp ch. 1). Cf.
also The Letter to Diognetus, ch. 10: 6ot1g¢ 7T0 7100 TANGiov

anodéyetal PBE&pog..]
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As regards the use of the word x&pi¢ in this Chapter, it
is primarily connected with Christ's sacrifice on the Cross for
the sake of humanity and also with the new philosophy, the
"philosophy of Grace" (n thg ¥&pitog @iAocopia) which came
to light through it. This philosophy consists in the imitation
of the Cross of Christ and implies a twofold mortification: the
mortification of the sins of the flesh already achieved through
the bath of Baptismal cleansing and regeneration, and the
mortification of the self-sacrifice of love for God which is the
core as it were of this philosophy. Inasmuch as the inner core
of this philosophy is God's "love" for mankind, y&pig is here
associated, or even equated, with this love.(20) But it is also
connected with man's love for God which is demonstrated
horizontally by what one does for the brethren, i.e. the
Church, the Body of Christ. Lastly it is the Holy Spirit which
brings about the link and completion of God's love for man
and man's love for God and, therefore, Grace is ultimately

the Grace of the Holy Spirit.

*kk

(20) [Cf. in this connection Ch. ANDROUTSOS, Dogmatics.., op. cit.,
p. 219; and B. IOANNIDES, "The New Testament doctrine of grace",
THEOLOGIA, 1 (1940) 197-257.]
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RECAPITULATION OF CHRYSOSTOM'S POSITION

The topic of Grace and the Law occupies a prominent
position in Chrysostom's Commentary on Paul's Epistle to the
Galatians. It is worth noting that there are 145 explicit
references to the Law and 44 to Grace.

In our study of this Commentary we found out that the
term Law acquires different nuances of meaning according to
each case. Thus, it denotes a) the various Jewish religious
customs (circumcision, moon festivals, sabbaths, fasts), b) the
ten commandments, c¢) the whole of the Old Testament, d)
the period of time from Abraham to the coming of the
God-man and, implicitly, e) the people of Israel. Inspite of
this variety of specific nuances of meaning, Chrysostom
generally uses the term "law" in his interpretation of Paul
synecdochically with reference to the first phase of the plan
of the Divine Economy and to the means given to the people
of Israel by way of preparing them to receive the Revelation
in Christ. It is fair to say here that Chrysostom, at least
implicitly, also includes in the above meaning the notion of

the “unwritten’ natural law of the Nations, which does not
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cease to have the same origin and to serve the same purpose
as the Mosaic law.

Already in the first chapter of his Commentary
Chrysostom clarifies the Trinitarian Divine origin of the Law.
Consequently he teaches that the Law is neither evil, nor
dangerous, nor useless. On the contrary its value, in all its
forms, is considerable and constitutes a gift of the free
initiative of God to sinful humanity.

More specifically, the Law acquires an immense value for
the following three reasons: a) because it was used, as
Chrysostom observes, "instead of a bridle", so that it may
curtail man's engagement with sin; b) because it exposed the
sinful condition of human beings and their inability to be
emancipated from it by their own efforts, inasmuch as the
law reveals and limits human sin but does not supply the
power required for uprooting it -- and it is in this sense and,
especially, on account of human inability to fulfil it, that it
becomes a sort of "curse" and "yoke of slavery"; and c)
because it leads humanity to lay its trust on the one who can
"cure" the curse and condemnation to spiritual and physical
death, namely, the coming Messiah and Saviour, the Lord
Jesus Christ. Thus, it is with good reason that Chrysostom

sees the Law as "co-operator" (ouvepyév) with Grace in the
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salvation of humanity, for he fully expounds both its
preventive-diagnostic function as far as human sin is
concerned and its preparatory-propedeutic function as regards
the coming of the Grace of the Gospel.

It is precisely all this, however, that makes obvious the
passing image and the temporally limited power of the Law,
as it is amply stressed both by St Paul himself and St John
Chrysostom, his great interpreter. Indeed it is the latter who
expounded this point most eloquently by elaborating the full
extent of the double problem which arose in Galatia: a) the
problem, on the one hand, of misunderstanding the real
purpose of the Law and its usefulness on the part of the
Jews, which led to rendering absolute and eternal authority to
it and turning its observance into an end in itself; b) the
problem, on the other hand, of the deliberate propaganda
exercised by the Jews through certain secret agents
(pseudo-teachers and pseudo-brethren) among the Christian
communities newly founded through Paul's missionary efforts,
whereby the necessary obervance of certain regulations of the
Law (circumcision, sabbaths, moon-festivals, etc.) threatened
the integrity of the Gospel and the reality of salvation by
Grace. The Galatian problem was, in the last analysis, a fall

from the condition of Grace to the tyranny of sin and yoke
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of the Law, since the teaching of the false-apostles reduced in
a blasphemous and anti-Christian way the unlimitted saving
power of the death of Christ by linking to it as a necessary
supplement the observance of the "carnal” Law. The manner
of life, however, promoted by Judaism and its followers, in
which the Law is the dominant factor, was doomed with
abolition even by the Law's own witness; for the Law, which
was good and useful as a gift from God granted for a
specific purpose, was to be rendered useless and even hostile
if it continued its function beyond its proper time (dxoipac).
In distinction from the Law, Grace is connected with the
second phase in the divine plan for the salvation of mankind,
which is directly connected with the coming of the God-man
into the world. The Grace which is established by the
God-man constitutes the highest expression of God's love for
mankind because it concerns mankind's salvation. This Grace
of salvation, centred around the crucifixion and resurrection
of Christ, has its origin in the one will of the Father and the
Son. As second phase of the Divine Economy, Grace is the
development and fulfilment of the first phase, the Law. In
Chrysostom's teaching the former is the scope of the latter,
and the latter, the presupposition of the former. Yet, in the

last analysis, it is Grace that supersedes the strict and narrow
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confines of the Law. According to Chrysostom it is the Grace
of Christ which reconciled humanity to the Father since it
delivered it from sin and at the same time created the
objective conditions for its delivery from the "curse" and for
securing for it an eternal future. Chrysostom’s Commentary
shows that: a) Grace is absolutely necessary for salvation,
inasmuch as human beings are not able to fulfil the law by
their own efforts and thereby acquire salvation; b) Grace seen
in the person of Jesus Christ has a catholic (universal) range
and value, but it does not operate irresistibly, since it is
freely offered to all without exception and is freely
appropriated and not by necessity by those who are saved and
who may still freely reject it after appropriating it.

As we noted in our exposition, St Chrysostom was a
"moral" preacher who was concerned with salvation. Thus it is
no surprise that the main purpose of his Homilies was to
exalt the importance of the human volition and the operations
which follow therefrom. This is because human volition, free
will (oOteEoVorov), acquires new dimensions when it is
baptised into the Grace of Christ. Grace strengthens it by
opening to it the options which allow it to appropriate this
Grace freely and to acquire salvation. Thus Grace works both

before and after someone’s free decision; before, as free
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offering, and after, as free companionship with the Holy
Spirit. Grace, then, is not barren. It strengthens human effort
towards faith and virtue. In the case of Paul, it is grace that
led him and strengthened him in his apostolic mission. Hence,
Paul's assurance that what he did and said were according to
God's will. The proper function of human freedom in Christ
is one of the most -characteristic features of Divine
redemption. This is because Redemption entails the restoration
of human volition, through faith and through the seal of
Baptism. All those who believe in Jesus Christ, Jews or
Gentiles, find themselves in a new relation to God, a relation
of divine sonship, which is accomplished through the Grace of
the sacrifice on the Cross of the God-man. The believer is
made worthy by faith of the gifts of the Grace of the Holy
Spirit. The gift of the Holy Spirit appears both during the
birth of faith and at the sealing of it. The sealing of the faith
of the Christians is officially declared through Baptism. The
new life of the believer issuing forth from his/her baptism
means crucifixion and resurrection with Christ, according to
the example of Paul. Thus the believer becomes dead for the
works of the flesh which are performed under the authority
of the Jewish Law and lives as redeemed, as a new creation,

through the Grace of the Risen Christ (Cf. M. Siotis,
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Prolegomena, op. cit., p. 23).

Departure from the world through faith and baptism and
incorporation into the Saviour is always accompanied by love,
i.e. "faith operating through love". Indeed, faith and love are
inseparable, since they are genuine expressions of the good
function of free volition. This is the point in Chrysostom's
teaching which made him a preacher of a Christian Gospel
which is not merely a theological scheme but a manner of
life and action. Thus, for Chrysostom, salvation is the result
of an "alliance", involving the human factor of human
freedom and the Grace of God, on the condition, of course,
that the latter precedes as call and as guide, and the former

freely obeys and follows.
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APPENDIX

OECONOMY

The term oixovouia has been already used in the New
Testament to express the divine plan for the salvation of
mankind.(1) In the present Commentary it occurs about 18
times and carries various nuances of meaning. According to
Professor Theodore Zeses of the University of Thessalonica,
Chrysostom saw God as having nothing in common with the
world as far as his being (oVofca) is concerned, but as being
related with it through his energies, or through his
"oeconomy".(z) Actually Chrysostom often uses the term
oikovouia in the plural,(3) or in the singular but with a
plural meaning,(4) to denote God's energies.(5)

Here, as we have already pointed out, Chrysostom uses
the term oikovopio with reference to the divine plan for the

salvation of mankind, which reached its highest point in the

(1) [1 Cor. 9:17, Eph. 1:10, 3:2,9, Col. 1:25, 1 Tit. 1:4.]

(2 [Th. N. ZESES, Man and World in God's QOeconomy according to
St John Chrysostom (in Greek), Thessalonica 1971, p. 66.]
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"incarnate oeconomy" (thv xoté oépka oikovouiow).(6) Thus,
commenting on Gal. 1:1, Chrysostom presents the incarnation
in terms of oixovouie, laying particular stress on the sacrifice
on the cross, as he expounds Paul's attempt to explain to the
Galatians God's beneficence towards them. This incarnate
oeconomy, he says, is concerned with humanity as a whole

and with each human being in particular, and demonstrates

(3) [xkndepovial, mpootaociai, dropbhoerg, ouvuBouvAai, Tapol VE-
oe1g, di1daokoAiol, PLUPIOV oOlkovouial Tpoayudtwyv, On Gal.
1:18.. When Peter came to Antioch and Paul opposed him to his
face, and showed that there was no opposition but what was done

was a matter of oeconomy, MPG 51:377ff.]

(4) [31& yap 10010 TPOOEBNKEY KOl OUTOC TO KATY GIMOKEALWLV,
iva unde mpo THg AVoewe 1ol {NTANOTOC KOTayvHE oUTOD T1Vvd
Gyvoirav, €18hbg O0T1 0oUk G&vBpAOMIvVov AV TO YEVOLEVOVY, OAAX
Bela T1¢C otkovouia, TOAAX TPoopwHévn kol T&OYV TopdvVIev kol
T&V HEANOVTWY, On Galatians ch. 2, MPG 61:633.]

(5) ["Chrysostom, however, stresses the fact that Scripture does not
describe all the oeconomies or energies of God, but the ones that are
necessary", P. N. CHRISTOU, John Chrysostom: On the
Incomprehensibiillity of God (in Greek), Athens 1953, p. 38, ft 1]

(6) [th¢ kotd obdpka oikovopiag HEMVNOOL, OToVPOV €i¢ HEOOV
oépev kai vékpaorv; voai onoilv, On Galatians ch. 1, MPG 61:

615.)
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God's love towards them.(7) Given this general understanding
of the term there are also other particular nuances of
meaning to oeconomy which can be identified as follows:
Oeconomy as God's action is particularly revealed in the
case of Paul. Interpreting Gal. 1:15-16, Chrysostom notes that,
although Paul had been chosen "from his mother's womb", "his
calling to his apostolic office had been postponed for some
unknown oeconomy".(g) It is also revealed in Paul's journey
to Jerusalem which was undertaken by him "according to

divine revelation” ( xot’ omoxéiuyiy, Gal. 2:1).(9)

(7 [xai yepi¢ && 10VT@V Sei1kvug 611 €kooTog NPV TooKUTNVY
dikaiog ogeiAerv 19 Xproty Ydpiv, 6onv v €1 kol d1' aUToOV
povov AABev. OV yop &v mapnthoato kol UNEp £VOG TOoAOTNY
oilkovopiov € deiEuobui: 0LTWG EKUGTOV GvBpawmov ToT0UTYy
HEtpy aydmng @iAei, 60@ Thv oikouvutvny Gmoaocav, On Galatians
ch. 2, MPG 61: 647]

(8) [6pa t1 omouddlel éviodba Seifor, 6t1 ki TOV Ypbdvov, OV
gykateheipdn, di1d Tiva oikovoptav dandppntov apeidn, MPG
61: 627]

(9) [s1& ydp 100T0 TpooEdnke kal aOTOC TO KAT' GIOKGALYLY,
{va und€ mpd TAg AVoewg ToU CNTAMOTOC KOTOyVRG oUTOD T1ivd
dyvotav, £1dhg 011 oUk &vBpamivov fiv 1O yevoUeVoy, GANG T1¢

OolKOVORTO TOAAX TPOoOpWUEVR Kol ThY Topoviev kol THV
peAMOVTOY, MPG 61: 633]
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Chrysostom also employs the same term in connection with
the attitude of the Apostles to the problem of
circumcision.(10) He actually discusses two cases: that of Peter
in Antioch (Gal. 2:11) and that of Paul in Jerusalem (Acts
16:3). As far as the case of Peter is concerned, Chrysostom
says that the latter accepted circumcision in order to give
Paul the opportunity to repudiate it!l(11) This interpretation,
which seems to go back to Origen,(lz) was vigorously
opposed by Augustine in a lively exchange of letters with
Jerome.(13) Chrysostom provided a fuller exposition of it in a
particular Homily.(14) In Lampe's Patristic Greek Lexicon (p.
943) this is called "pious deception", but this is unjustifiable if
evaluated in the light of the following Chrysostomian text:

TOAAT) y&p f TAC OMETNG 10YOC MOVOV UR HETH  SOAEPOC

(10) [611 ouykataB&oeac Evekev kal 0ikoVOpRioc TOUTO £M0Touv
oi andotohror, MPG 61: 636.]

(11) [.. kai 10 uh okavBaAicar touc £8 “lovdaiov, kodl 1O
napaoyxeiv 1§ [lodhy eVAoyov 1Tig €miTinAoewg Tpdeaciyv, MPG
61: 640-641]

(12) [Ep. 75:6, GSEL 34: 289-290]

(13) [P. AUVRAU, in Recherches de Science Religieuse, 29 (1939( pp.
594-610]
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npooayecbw thg mpooipéoswg. MeAAov B 0oUSE  am&tn o
t0100T1OV Bel koAeiv, AN otkovopiov tTiva kai ocopiav koi
TEXYVNV ikaviv TOAMOUE mépoug €v tolg amdpoig evpeiv, kai
TANMUEAE T OC ETOvOpPOLoat Wxﬁg.(ls)

As far as the case of Paul's imposition of circumcision on
Timothy is concerned, Chrysostom says that "it was
purposefully done and purposefully undisclosed with the view
to abolishing circumcision by circumcision"!(16) Particularly
interesting here is the point that the particular application of
oeconomy should be undisclosed to the person who undergoes
it, if it is to produce positive results.(17)

At this point it is important to note that Chrysostom does

not make a radical distinction between the "divine oeconomy"

(14) [MPG 51: 371-388, and REUMANN, J., "Oikovoui{a as Ethical
accommodation in the Fathers and its pagan backgrounds", Studia
Patristica (Berlin), 3 (1961) p. 370]

(15) ["Mepi " lepwovvne Abyog o, keo. n', MPG 48: 631]

(16) [Aei yap tiic oikovopiag Gyvoeiv Thv aitiov ToUg MEA-
AOVTOGC Tl KopTmoLoOBal Tap' qUTAC YPNACLMOV: €1 y&p QOVEIn TOHV
Y1VoUEVeV N Tpdepoolg, TO My oiyhoetor, MPG 61: 636; Cf. also
60: 247, 61: 183f and 62: 46.]

(17) [Cf. here the parallel text of 61: 632]
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exercised by God in Christ and the "apostolic oeconomy"
exercised by the Apostles in their evangelical missionary
activity which is obviously related to the so-called
"ecclesiastical oeconomy"”. Rather, he is prone to emphasize
the inter-related:/ness of these two notions, tracing it to
Christ's will. This is explicitly brought out in the following
text: oUtec nNBEAnoev [(‘) Xptot‘og] avTol aneAfoviog, NUEC
SradéZacbar thv oikovouioav, iva U OC E£YKATOAEAELUHLEVOL
Stakainobe: aOTOC yap £0Tiv O MobLV, aUTOG O npeoBsﬁmv.(lg)

Finally we should point out the close connection, or
identification, of the notion of "condescention" (cuykotdBooic)
-- which aapears 9 times in this Commentary -- with the
notion of "oeconomy" (oikovouia) in the thought of John

Chrysostom.(lg) Sergio Zincone analyses these notions

2.44a

separately, but finally admits that they i élBsely connected and
form s sort of hendiadys.(20)

(18) [MPG 62: 327. Cf. here what Patriarch Nicholas the Mystic says
in his Epistola 32 [MPG 111: 213] about the ecclesiastical oeconomy
being an imitation of the divine oeconomy; also MOURATIDES, K.
D., The Essence and Policy of the Church according to the teaching
of St John Chrysostom (in Greek), Athens, 1958]

(19) [MPG 61: 636, 638. Cf. also Nicholas Mysticus Epistola 32, MPG
111: 212]
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