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PREFACE 

The task of furnishing an account of Chrysostom' s understanding of t-l1e 

Eucharist in its relation to the christian life, ,,'as rrore easily 

accepted than carried out. In undertaking this task I felt sure that 

~10ugh literature on the subject "uuld be avail able to permit writing 

the thesis without diffi culty . Such optimism was without foundation. 

P. glance at the early church revealed that apart from occasional 

ccrrments the historical literature consulted dealLTJg \.,ith the church, 

its laws, doctrLTJes and liturgies, was practically unproductive . They 

~iere either so brief or so technical to be totally futile. 

Consequ~tly most of the conversation has be~ between Chrysostom and 

myself with Chrysostorn doing ITDst of the talking. 

The conversation has included a number of other church fathers , both 

Eastern a."1d ~'~estern , but their contributions are limited to stat.e .. rents 

of agreerrent or disagreement with Chrysostom . I have not developed 

their theologies , but only introduced their thoughts to indicate 

Chrysostorn's theological standing i;1 its historical and theological 

context . 

Al l translations of Chrysostorn ' s 'nOrk ccme from the Library of the 

Fathers , except where otherwise stated . Where the 'nOrd ' alter ed ' has 

b2en added[ the referensc is to the t:::a.nslation. 

I 'nOuld like to thank Daphne Muller for revealing the obvious to Ire, 

viz . that the body of Christ also consist of wcrnen and that my 

language sl'ould e:-.-press it. Finding terrs such as perso:-J100d 2"",d 

hlS".JJ1};:ir:c. rather cl.:-ru:e~::c:r~ I ha"\"e chossn to use the term !.~ , 
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the capital indicating the inclusion of men and women , instead. 

I would like to express my grateful appreciation to Prof. John N. 

Suggit for his patience and valuable suggestions , without which the 

work would have been a great deal poorer . 

Also to my rrother , IIrrs . M. C. van Dyk, a big word of thanks for her 

diligent and meticulous typir.g , retyping and proof reading. 

GRAHAMSTOiIN 

1987 
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ABSTRACT 

The aim of this thesis is to reveal the intimate relationship between 

John Chrysostom's Eucharistic theology and the christian life, and 

that at the Eucharist Man's true being is derronstrated. 

I t investigates Chrysostom's exegetical and oratorical method in order 

to ascertain how he approached a text and hOI, he de livered his ~~der­

standing of it. He is a representative of the Antiochene School of 

Exegesis and his fame as a preacher was a result not so ITalch of his 

oratorical construction, but of the lmderlying spiritual unity within 

t.lle oration. The ];>.ll:pOse of all his preaching and exegesis was to 

evoke a rroral response from his hearers. 

In the consecration of the elements , Chrysostcm displayed a remarkable 

openness to the varying traditions. He sal, reciting the words of 

institution and invoking the Spirit as effecting consecration. Not 

only this, but also the moral life of the congregation played its part 

in effecting consecration. Once the elements had been consecrated , 

Christ was sacrificed, symbolically a~d literally, not again but in 
, , 

memory ( <<';"'>" v ,y~ '-.:) ) of the Passion , Ivhich thereby becomes a 

present reality. 

In Chrysostom' s understanding of the real prese."lce he displays yet 

again an openness to the traditions. Christ is both present 

symbolically through the elernents and literally through the 

transforwation of the elements. 'The real prese."lce demanded of the 

communicant a high degree of morality. 

'Ib approach the Table C!1 I·ihich Christ lay derr,anded a life of virtue, 

not only fran the individual com:;ul1iciL--:t but fr= the I,hole conmuni ty . 

viz. Christ. Those who partook unworthily imitatc..(! Judas and shared 

his fate. 



- v -

The canmunity had to approach the Table in unity. At the Table , 

however, the cannnunity received its unity from Christ , the community 

becarre the l:xJdy of Christ.. Through participati on and becoming the 

l:xJdy of Christ, the canmunity was united with the Godhead . Schism, 

therefore, was a very serious sin for it tore the l:xJdy of Christ 

apart. 

For Chrysostan, Christ \,-as also present in and intimately united with 

the pcor. The church had to be able to be aware of Christ ' s presence 

in the pcor a'1d be r espcnsibl e tmv"ard Hi.'11 . In giving to the pocr, the 

corrrmmicant acknowlE:-::1ged v.:"at he/she had received at the Table a'1d 

also received his/her salvation from Christ through the pcor . 

The whole Eucharistic feast not only fed the christian Hith spi.ritual 

food, but called L~e communicant away from gross materi alism to a 

l ife-giving dependance on God . It called the canmunicant t o give t o 

others as he/she had received from Christ. 
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INrRODUcrION 

Chrysostan was born about 347 AD at Antioch, where he acquired fame as 

a student and speaker in the school of the pagan rhetorician, 

Libanius . He was baptized in 370 AD and abandoned the world to take 

up the study of the scriptures as both rronk and hermit, but the 

rigours of his ascetic behaviour undermined his health and forced his 

return to Antioch. On his return in 381 AD, he was ordained deacon by 

~1eletius, Bishop of Antioch, and served in this capacity until 386 AD 

when he was ordained priest by Bishop Flavius. As priest , his 

outstandir.g career as an exegete, preacher and rroralist began. 

In 397 AD he was elevated t o the patriarchate of Constantinople and 

was immediately brought into a miry mass of intrigue, both political 

and ecclesiastical. Always standing finn on principle , but often 

lacking the prudence of the ";Qrldly-~lise , Chrysostan did much to 

alleviate the plight of the downtrodden masses, to reform the clergy 

and to ll'ake enemies in high places. lIl1lOng the ecclesiastical 

hierarchy, Theophilus , Bishop of Ale"andria , was his sworn enemy, At 

court the e.'l'press Eudoxia dedicated herself to bring about his 

dm·mfall. Theophilus ' s longstanding resentrrent towards him exploded 

when Chrysostan offered hospitality to the rronks of Nitria , whar, 

Theophilus had excormrunicated . In 403 AD Theophilus sumroned CL, 

illegal syr.od , the Synod of the Oak, packed it Vlith his m·m Egyptie.TI 

bishops and demanded that Chrysostan appear before it. Chrysostcm 

refused to appear 2r.d \·iC.S C.:2iXlSCC f YO:1 his see in a~scntia on t r ... :r:;:Ed-

up charges. Theophilus pressed for his exile and Eudoxia agreed , 
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Chrysostom vlaS irmediately recalled fran exile when the people of 

Constantinople threatened to riot . Chrysostan s=n dem::mstrated his 

lack of worldly wisdom when he criticized Eudoxia, allegedly calling 

her a Jezebel. He was subsequently sent intc exile again for the last 

t.Ure in 404 AD. 

In a desperate bid to have himself reinstated, Chrysostom appeal ed to 

Rane, and Innocent I, with the co--operation of Honorius , the Western 

err-...,eror , ord~red that a ;:e,;; Syr:cd be held. The papal envoys, hc.',Bver , 

on fu.'Tival at Constantinople, ,·:er:e throlm into prison, with the result 

that the Syncd never convened a~d Innocent broke off communion with 

Constantinople. 'TIl(! rift was not healed until after Clu"1sostom ' s 

death, when his name was restored to honour by being included in the 

Diptychs . 

Even in exile , Chrysostom maintained contact with his flock througr. 

correspondence and over 200 letters have come down to us. Friends 

also visited him at his first place of exile, Cucusus in Armenia. He 

was deprived of this consolation ,;hen he was ordered to ITOve to the 

remote place of Pityus, six hundred sea miles across the Black Sea 

from Cons~a~tL~ople, but L~e trip into exile had to be made over land 

across three rrountain ranges and numerous rivers. The ageing 

Chrysostan did not survive the rigours of the marches of his military 

escort c:.d t .. rrr22 years 2.':ts:!:' l eexi..r:g Consta..f1tincple , he died cr: 14 

SepteI\'l:er 407 AD. In the chapel of the ma..rtyr, Saint Basiliu5, the 

last words to come fran the 'golden mouth ' were : 'Glory to God from 

'mom all blessings corne . ' 
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Chrysostom's theology has a constant practical outworking. He refuses 

to let it remain only L~ the realm of abstract ideas, but constantly 

expounds the theological dogma and then i.rrrrediately seeks ways in 

which the dogma shoul d influence the rroral life of the christi an. For 

him all of God ' s actions demanded a response from 11an. God has acted, 

therefore Han must respcnd accordingly . This is particularly true in 

his treatment of the holy Eucharist. Here the doctrines of the 

consecration of the elerents, the r<ea l presence, the sac:::-ifice of 

Christ, and unity in Cl">.rist have a profound influence on the lives of 

the communicants; f or Christ has given himself to nourish , sustain 

and unite the ccmnunicants , also to call them by example to give 

themselves to each other , and particularly to the poor. Al l the 

actions of the communicants should be rrotivated by the action of God, 

God has given Christ to the church , the church receives Him at the 

Eucharist , the church is called to share Him ,vith the viDrld. By 

receiving Chri st and sharing Him with others , Chrysostom believes Man 

becomes truly hUffi3.11. This is the goal of the Eucharist , to bring !'Jan 

into being one vlith Christ. This is wi1at Chrysostom continually tried 

t o rrske Man see . 



I. EXEGETICAL AND ORATORICAL MEI'HOD. 



JOM of Constantinople was grven t-l1e nicJmame Chrusostcxnos , !lEaning 

"golden-rrout.'l" , in the seventh century which was universally accepted 

in the eighth century. It has now becare a SlLmarne. In a sense the 

name has its ill effects as well as good, for i t has stereotyped JOM 

of Constantinople as a preacher , often at the expense of his 

exegetical reputation . For the man with the "golden-!!'Outh" was also 

gifted \lith a keen eye to fathan the depths of Scripture. J araslov 

Pelikan was correct in conrnenting that ' Chrysostom ' s hanilies deserve 

a place alongside those of Augustine and Luther.' (1967: 28-29) . 

ThCffi3.S l'.quinas V.-as quoted as claiming that' he v,,:>ulc1 exchange the city 

of Paris for ClLl'sostom's conmentary on ~:atthew ' . (Quinn 1962:140). 

wnat influences played important rol es in the developnent of 

ChrJsostom's exegesis? The earliest L~fluence on Chrysostan ' s thought 

was his !!'Other , Anthusa. She was widolved soon after his birth and 

spared no effort to train JOM in the Christi an faith . Anthusa was to 

Chrysostan what Monica was to St. Augustine , although Chrysostan , 

unlike Augustine, had a religiolls disposition fran his youth. 

The "golden-mouth" received formal instruction fran Libanius , who \"las 

the chief rhetor ician and sophist of the day. Under the careful eye 

of LiliJ1ius, CITcysostan learnt and F€r:ected the art of rhetoric. To 

the Greeks the quality of a speech was not determined by the content, 

but by the manner in which it was spoken. Chrysostcmus Baur states: 

liTo be able to uuke a geed sp.;:;ech \o.'US Illuch rrore important in the 

fourth centur-y arn::1g the sreech-ha~i)Y Greeks than the \mole Sln:i of 

their hard-earned intellectual training ." (1959: 10). For Chrysostan, 

however , the ' preaching is not meant for just amusement ' . (Han in Act 

~XIII; PG 60:179) . His p;.eaching \';as airred prirrarily at 
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replacing the hearer's vice with virtue. Al L'1ough Chrysostan was v.=ll 

schooled in the art of rhetoric , he was not an orator in the vein of 

Derrosthenes, Cicero and Bourdaloue . Their speeches were v.=ll 

constructed theses that worked towards an ultimate goal. Chrysostom's 

sermons do not demonstrate this type of sLructural unity. They 

consist of a number of more or less completed parts with the flimsiest 

Ixmds between the parts. Sc:metimes his treatrrent of a point is 

extremely sketchy, sometimes his repetitions become tedious ; sometimes 

he announces a topic and then proceeds t o abandon it for some other . 

Yet his sermons, L'1ough l acking L~ structural ~~ity, always have an 

intellectual a~d spiritual unity. There is never a digression, never 

a detail v7hich sv.'erves away from the ultimate goal; that of changing a 

moral standing of his hearers and confirming their faith. His 

excellent preaching, however , did not always have the desired effect . 

He would often complain that the congregation never paid attention to 

the content. 'Well ', he said, ' I know that I say these things in 

vain, yet I \-lill not cease to sa~' the:a'. (Han in 1 Cor XXVII; PG 

61:232 ; Hom in I Cor XXXVI; PG 61 : 314). Yet not always was the 

congregation's attention poor . ' On the subject of attenti on in 

hearkening , it is superfluous to exhort you a~y more , so quickly have 

you shown by your actions the effects of my advi ce. ' (Hom in J oh III; 

PG 59: 37). It ,vas through the traini"" of Li!:Jar,.ius that Cf1I"'Jsostom ' s 

ability was developed to the extent that he beccure one of the most 

accomplished orators of his day. Sozomen tells us : 'When Libanius 

was app~c :i:'hing C~~thl his fric:r'.c!s e.s~ .::C: hi.'T'. \o;:-tom he \\uuld prefer to 

have as his successor, he cmsHered: "Job."" if the Christians had not 

stolen him" . ' (HE 8,2; PG 6: 1513) . 

h'hile Lil:xmius taught John rhetoric, the =nks south of Antioch, 
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taught him the true philosophy. In one of the latest of his letters, 

he a lludes to a young student of Theology entrusted t o his care as 

' pr actising the true philosophy.' (Epist . LXVII; PG 52 : 646). 

Philosophy, for Chrysostem, consists in disregard of worl dly things, 

in l ove of mankind, and giving alms. This true philosophy was acquired 

through meditation on the scriptures . While a monk, Chrysostem 

committed large portions of Scripture to memory , which accounts for 

his sometimes rather free quotation frem Scripture . 

Fran the influ'Once of his mother and fran his years as a rronk , 

ChIysostom r eceived hiO invaluable contributions as an interpreter of 

Scripture: l ove for the Bible and familiarity with every part of it. 

Through his knowledge of Scripture, Chrysostom r eceived his 

theological training, particularly frem St. Paul. He developed an 

intimate r elat ionship with the writings of Paul and encouraged others 

to share in this r e lationship. 

As I keep hearing the Epistles of the blessed Paul read, ... , 

gladly do I enjoy the spiritual tnnnpet, and get roused and 

\rcrrmed with desire at recognising the voice so dear to me, and 

seem t o imagine him all but present to my sight , and behold him 

conversing with me. But I grieve and am pained, that all people 

do not knO\',' this mm , as I:nlch as L':ey ought to knO\'; hi1:l; but 

some are so far ignorant of him, as not even to know for 

certainty the nurrber of his epistles . (Hom in Rom I; PG 60: 

391 ; altel:ec .) 

'Indeed' states Hersch , ' John \v"aS impressed by the Apostle ' s vigorous 

inculcation of his truth. He re!1'drks how Paul is always on the alert 

for the strongest a'1G rest decisive e"Pressions , hOH he shrinks from 
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no formula , even though it may make his audience shudder , and how his 

constant thought is to shOlv that Christians have all things in comnon 

with the Saviour.' (1938:324) . Chrysostan was so impressed with Paul ' s 

insistence that he could not refrain fran imitating him. A good 

example is to be found in his treat:rrent of Galatians 3: 28. 

What an insatiable soul ! He has just said, 'You have all become 

sons of God by faith.' But he does not stop at this, he wishes 

to say more, to express more clearly the intimacy of our ~~ion 

~lith Christ . Even after he has said, ' you have put on Christ , ' 

he is not satisfied with t.l1e ph=ase; he explains it, and in 

doing so describes a closer union still: 'You are all one person 

i n Christ Jesus.' All of you have but one form, one likeness , 

which is Christ's. Could one find a more astounding declaration? 

(In Gal comment , cap 3; PG 61:656; Mersch 1938:325) . 

Chrysostom, as seen above , has appropriated Paul's thought and style. 

Through his rrethod of progressive repetition , he manages to home in on 

the truth and drive it to its ultirr.c.te conclusion. This is 

characteristic of Chrysostom as it is characteristic of all effect ive 

eloquence. 

J .R . McIndoe has cla:iJned that the chief rrerit of Chrysostom was that 

he did not tlLrrl fran the simple sense of Scripture to the use of 

allegory. (1965:23) . The primary reason for Chrysostom's method of 

exegesis was the instruction of Diodore, .;ho supervised his study at 

the rronastery. Diodore was t,".e ::clL,ce::- 0:: the Antiochcne schC'ol of 

exegesis, although not its initiator . It is generally agreed that 

Eustathius , Bishop of Antioch and predecessor of Meletius, was the 

initiator of the school. It is !TOre likely , however , that it \'las 

Lucian of Antioch . Lucian '·.'as k;-,o,,"7) for his exegetical skill, 
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particularly his passion for a literal interpretation of the text and 

his aversion to high flown exegesis. Eustathius was rrore than likely 

influenced by him. Be that as it rray , Diodore tCDk the principle from 

Eustathius and he and his two pupils (Chrysostom and Theodorus) 

carried it out rrore fully and systematically . The SchCDI of Antioch's 

chief distinction lay not so much in its tenets, as in its mode of 

interpreting Scripture, ",mch was opposed to the mystical or 

allegorical method adopted by the earlier Fathers, and recommended by 

the high authority of Origen. 

Allegory and typology vp-re the two rrajor rrethods in which Scripture 

was approached during the Fourth Century. In allegorical exegesis, 

Scripture was treated as a symbol, or allegory, of spiritual truths. 

The literal, historical sense, if it was regarded at all, played a 

very limited role, and the aim of the exegete was to elicit a moral or 

spiritual meaning which each passage, indeed each phrase and every 

1,'Ord, was presumed to contain. A classical exa.mple is found in 

Augustine's treatment of the parable of the Good Sarrari tan. (Quaest. 

Evang ; 2:19; PL 35:1327; Kelly 1977:70) . According to Augustine the 

traveller represents Adam, Jerusalemn the heave.'lly city from which he 

fell, Jericho stands for his r esulting rrortality, the thieves for the 

devil and his 2.."'.gels, the priest and the Levite for the failing 

ministrations of the Old Covenant, the Sarraritan is Christ and the Inn 

is the church. 

Godfrey Ashby has noted that differe..,t approaches to Scr ipture \-.~re 

determined by different understandings of Christ. 'A SChCD1 of 

thought', he states, 'which was prepared to fight for the one ' nature 

in Christ, in Ivmch rna.r. vlaS rescued a:cd almJst forcibly divinised is 
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going to be prepared to accept Scripture as having been expressly 

written in order to be jerked out of its context and given a spiritual 

meaning that has escaped fram the trammels of its ordinary obvious 

meaning.' (1977: 21) . This was generally the l'~exandrian approach. 

Antioch, on the other hand, stressed the humanity of Christ. The 

theologians of Antioch thoroughly and realistically acknowledged the 

human life and eA~rience of the Incarnate Lord. They also realised 

the theological significance of Christ's human soul. l'ntioch was 

basically responsible for bringing back the historical Jesus. ~7ith 

this stress on the hummity of Christ, Antioch naturally reacted 

vigorously against the allegorisms of l'~exandria. Its chief 

theol ogians concerned in this were Diodore of Tarsus (c330- 390) , and 

Theodoret (c393-c460), the chief protagonist being Diodore. Socrates 

writes of his hermeneutical method saying that he wrote =y treatises 

in which he l imited his exposition to the literal sense of Scripture, 

I-lithout attempting to explain that which was mystical.' (Socr. VI:3). 

It is not said that he 'denied', but 'shrank fram their 

mysterious significations. ' (Socr . VI:3) . For this school 'the true 

key to the deeper spiritual message where this was not already fully 

explicit , as in genuine prophecy , was what they called insight 

By this they meant the power of perceiving, in 

addition to the historial facts set out in the text, a spiritual 
, / 

reali ty to which they were designed to point .. . . For esc..-) P L:<. to 

operate they considered it necessa~ 

(a) that the literal sense of the sacred narrat ive should not be 

abolished , 
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(b) that there should be a real correspondence between the historical 

fact and the further spiritual object discerned , and 

(c) that these two objects should be apprehended together, though of 

course in different ways. (Kelly 1977 : 76) . 

Adhering to the literal meaning definitely did not mean remaining on a 

superficial level. Chrysostom points out that one had to dig deep to 

discover the meaning of Scripture . (De /<Jut Nom II ; PG 51 ; 125- 6) . 

The emphasis on the literal meaning of Scripture was to safeguard the 

text from being tom out of context. Although Chrysostom, like the 

other Fathers, saw Christ in many of the Old Testament texts, he never 

lost sight of the fact that a text spoke from a definite context. 

Stephens notes that 'one of his principles is that sound doctrine 

could not be extracted from holy Scripture, but by a careful 

comparison of many passages not isolated from their context . 

Allegorical interpretations were by no means to be rejected , but to be 

used with caution ; men too often rrade the mistake of dictating I'.nat 

Scripture should rrean instead of submitting to be taught by it : they 

introduced a meaning instead of eliciting it . ' (1883:423) . 

In his excitement Chrysostom falls into the error, less common in him 

than in other patristic interpreters, of seeing direct references to 

the Messiah ar,d the Messianic Kingdom, to the total excl usion of any 

other meaning. For instance, such passages as , ' Their sound is gone 

out into all lands ', he sees exclusi'.'el~' as the prediction of the 

propagation of the Christian gos~el. I~ other passages he is misled 

by his ignorance of Hebrew, ar.d a too literal adherence to the 

Septuagint translation . In the passage , ' I ~Iill make them officers 

in peace and your overseers (~ ",~,-·' r,.:, '-' :' ,' 0 in righteousness. ' (Isaiah 
J 

60 : 17). 
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Thine 'extractors' being rendered in the Septuagint bishops or 

overseer s , he extracts from this \>,Qrd a direct reference to the 

Christian priesthood. 

The Antiochenes were not bound strictly to a literal interpretation, 

but were cautious when it carre to s]C€culation. ' We do not forbid ', 

Diodore writes, 'the higher interpretat ion and theoria , for the 

historical narrative does not exclude it, but is on the contrary the 

basis and substructure of lof tier insights . ... We must , however , be 

on our guard against l ett ing the theoria do away with the hist orical 

basis, for the result \vill not be theoria but allegory.' (Kelly 

1977:76f) . 

The practical illustrations of the Antiochene method are to be fOlli,d 

in the senrons of John Chrysostan. He rmkes extensive use of 

typology. In his senrons taken fran the Gos]C€ls of Matthew and John , 

for example, Chr.!sostom used tYIXllogy at least thirteen ti11ES, five 

t imes in John and eight tirres in ~!atthew (1). In one senron , a fter 

explaining that "Joshua" and "Jesus" were the same names , he 

represents Joshua as a ty]c€ of Jesus: 'Thus he is called Jesus , who , 

after Hoses , brought the ]C€ople into the l and of pr omise. Have you 

seen the type? Be.r,old the truth that led into t.lle l and of pranise , 

this into heaven .. . ; that , after ~bses was dead , this aft er the l aw 

had ceased, that a s a l eader , this as a king ." (Han in Matt II ; PG 57 

: 26) . Jor ... '! 's atti tude tcwa::-d t :.,rpolC'<]}' is der.c:1strQted in his 

paraphrasing of John 8: 32. He states: ' You shall knO\-l the t..ruth , 

that is, shall knOH ~le, for I aD the truth. l'~l the JeHish IlBtters 

were tY]C€s, but you shall knOVl the truth fran me , and it shall rrake 

you free frcm your sins .' (Hom in Joh VIII; LIV PG 59: 297). All 
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that had gone before Christ were shadovls of the truth, they were only 

types of the real. In Christ the truth was added to all the types. 

Everything had to be re-interpreted in the light of Christ. Thus 

Chrysostom says: 'There was a sanctification , and there is a 

sanctification: there was a baptism , and there is a baptism: there 

was a sacrifice, and there is a sacrifice; . . . and so too there was a 

grace , and there is a grace. But the viDrds in the first case are used 

as t ypes , in the second as realities, preserving the saneness of 

sound, though not of sense. ' (In Joh Hom XIV; PG 59:93). 'Therefore , 

I say , where t.l-te type is, there he puts the truth .' In Matt Hom 

LXXXII ; PG 58:738) . 

Chrysostom 's use of typology is particularly evident when he refers to 

the Eucharist . All the f easts of the Jews, particul arly the passover , 

a r e now superseded by the Christian feast. If the sacrifice of the 

Jewish l amb was powerful , even rrore now is Jesus who is the truth . In 

his "Baptisrral Instructions" he points out how the truth replaces the 

shadow. 

Do you wish t o know the power inherent in this blood? Let us go 

back to what prefigured it , to the ar,cient stories in Egypt. C-od 

was about to bring the tenth plague on the Egyptians. He wished 

to destroy the first- born of the Egyptians , because the Eg'JPtians 

were keeping captive his first- born people. What did he do to 

prevent the Jews from being struck down together with the 

Eg:;ptiarl.s , since they v."e!"e J::c·trl ~I the S2.r.:e place? !..earr. tr,.e 

FC",er of the type, that you may le2.:m the strength of the truth. 

If the type had such strength in the Hebr ew ' s temple and in the 

midst of Egypt when it was smeared on the doorposts, the truth 

has fa!" rrore st!"ength. (STAV 3 : 13, Harkins 1963:60) . 
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Chrysostom continues and argues that the blood of the passover lamb 

has power only because it prefigures Christ. 'Can the brood of an 

irrational animal save Man who has reason? "Yes" , he (Moses) says . 

"Not because it's blood, but because it pre- figures the Master's 

blood".' (STAV III 14 : Harkins 1963:60) . It is Jesus who for 

Chrysostom gives meaning to the ritua ls of the past , who cares and 

gives them greater depth. Apart from the Master, Man still runs in 

the shadows . 

Chrysostom generally steers clear of allegorical interpretations. 

Corrmenting on Ps 149 he says: 'There are some who understand the 

words of Ps 149 - "Let them make music to God Hith drum and harp" - in 

a spiritual sense. For them the drum means bodily rrortification, the 

harp means meditation on heavenly things. But I think the words 

simply mean that God takes account of our hilll'al1 condition and allows 

us tc use those instruments ,men we joyfully sing praises to His 

glory .' (Exposit in Psahn 149; PG 55:494 ; Atwater 1959:175). On 

certain occasi ons, however, he seemed to get bogged dmm in allegory . 

The rrost significant reference to allegory comes in the homily 

regarding ~Btthew's version of the healing of the Gac~ene derroniac. 

lfuen he cane t o explain the transfer of the derrons into the swine (Mt 

8 : 30-32), he told his cor.gregation that they could interpret the event 

by allegory if they wished . Chrysostom conceded: ' For the history 

indeed is this, but we are to knw assuredly, that the swinish sort of 

lien are especially liable to the operations of t..'1e delTOns . AI1G as 

long as they are men that suffer such things , they are ofte!l able yet 

to prevail; but if they becOITe altogether swine, they are not only 

pcssessed, but are also cast down the precipice.' (Hom in Matt 

XXVIII; PG 57:355). Here is a clear exa'llple of the fact that even 
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Orrysostom, whan Pelikan called ' an enemy of overly imaginative 

allegorization' , (1967 , 16) could fall into the area of allegorical 

speculation. 

It must be noted that although it is valid and necess~ry to 

distinguish between different schools of patristic exegesis , notably 

the Aley.andrian ~lith its bias toward allegory, and the Antiochene with 

its passion for literalism, it should not be pressed to the extreme 

that one overlooks the underlying unity . At the deeper level of 

typolog'j, they "."'2re united in believing that ~1hat Orige!1 called (r!an . 

in Ierern 10.4; PG 13: 362) 'the Jewish mystery (or dispensation) in its 

entirety" w-as, as it were, a rehearsal of the Christian mystery. 

(Kelly 1977, 72). Both schools borrowed fran each other yet 

maintained their distances and distinctions. It is also dangerous to 

Sf. ~ak of the School of Antioch as already , i.e . in the fourth century , 

having establi shed a systematic Christology and a defini te method of 

exegesis. This was only to corre in the fift.l-t century. It is ir1 t.l-te 

fourth century that the Antiochene Christology and exegetical rret.l-tod 

began to take shape . Until the fifth century so- called Antiochene 

Christology existed side by side \lith Alexandrian Christology in 

Antioch. Thi s i s rrost pr obably why Orrysost cro ' s Christology does not 

raIl into the typical (i.e. fifth caDtury) Antiochene rrould. 

Chrysostcro is noted for his outspoken nature. He never beat around 

the bush but \·;ent straight to the F!:"cblern. This characte:- trait y.O$ 

to cost him his life ,A;en he criticised Eudoxia ar.d allegedly called 

her a Jezebel. This was his attitude towards problems in the New 

Testarrent as well , clearly evident in his treatment of the 

discrepancies in the four gospels. He never ignoreci tr.e differer>ces 
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but faced them squar ely in his sermons. I ndeed , he believed that 

discordance was an indication of the truth of the gospels : , 

'For if they had agreed in all things exactly even to time, and place, 

and to the very words , none of our enemies would have believed , but 

that they had met together and had written what they wrote by sare 

hUffi3I1 ccrnpact (Han in Matt III; PG 57:16) . In facing the 

discrepancies, Chrysostan never got stuck. in the mi~j bog of detail 

but hcrred in on to the greater truth . 

Ch.--ysostan never managed to solve all the difficult passages in the 

Bible . When he came to Matthe'.v 16: 28, he faced a proble.'l\ toe large to 

tackle . He oculd have used Origen ' s interpretation , but did not. In 

fact , he rejected all interpretati ons and completely i gnored the 

passage. He inmediately continued on to the story of the trans figura-

tion. JHan in Matt. LVI ; PG 58 : 549). 

I-mile he was a deacon (c38l-c386) Chrjsostcrn sa,,, the relationship 

between Scripture , worship and Christian charity . The duty of the 

deacons "as to take care of the holy table and its furniture, t o 

administer the cup to the l aity but not to the priests nor the bishop, 

and occasionally read the Gospel. Their particular duty , however, 

within the service was to call the attention of the people to every 

new movement of the liturgy. They proclaimed or bid prayer , they 

announced each part of the service as it unfolded. For example in the 

Li turgy of St. Mark after e-.e c.eacon has called the people to pra:t-er, 

he introduces the topic ( '(,fctCi. ~ S ,,-c' Ct. 

the people responded Hith K0FLZ- '<-~~y"-J and the priest prays for 

the subject introduced. The deacon hl)uld also announce the r eadings 
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and call the congregation to stand (£·r.18",::. I / 

..::><...1<"00(r ~/,\ 'i..v' 

b.r~Ol-1 "-~"'QO,,-'>-:,'J )· Together with this '.-lent the duty of caring 

for the sick , the poor and those who had been bereaved . It is rrost 

probably while a deacon that Chrysostcm developed his great passion 

for the poor and the suffering. In the splendour of the city of 

Antioch, there was great poverty. In worshi p and Scripture the 

believers are called to unity, yet t.lje rich dominated the poor. 

Chrysostcm saw the need to spread the love that one received in 

worship with the brethren, and especially vlith the poor. 

The reading of Scripture was not just to provide a basis for a serrron. 

It called people to hear and t o obey the \Vill of God with good works 

(Si esurierit inimicus ; PG 51:179 ). Christians prayed for God to 

open their hearts, ears and eyes so that they could see the will of 

God and obey it. (Orat II; PG 63:923-4). 

vihile priest and archbishop, ClLrysostan ,,"QuId enploy his eloquence and 

biblical expertise to call the faithful and unfaithful to greater 

virtue. His serrrons are extrerrely practical, always showing how the 

great truths of the faith related to the Christian life. 

So when Chrysostcm speaks of the love of God, he does not speaJc 

of it as a mighty doctrine of the Church which must be held in 

tension with other great doctrines such as the wrath of God, the 

oneness of God , the trinity of the Godhead, and so forth. He 

s::'eaks of it essentially i..'1 practical, fundarr",ntal terms. Ee 

speaks of it , not as something which is asserted by the ChU!:ch, 

and "ttich , because of this , men are compelled to believe . He 

speaks of it rather as something l..nich is known as a result of 

eXV'rience : 'Nen are utterly wicked and sinful, and yet C-cd has 

dee~d to send His beloved Son ir.to the v~rld to die on a cross 
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in order that men might be made worthy of eternal fellowship VIi th 

him - is not this the greatest love that is possible to ShOil?". 

This is the approach of Chrysostom, and with him this always 

leads to exhortation to live according to God's holy law: If this 

is the extent of God's love for us, are we not bound to respond? 

The love of Jesus leaves us no alternative. (ottosson 1965, 

316) . 



II. UNDERSTANDING OF MAN 
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For Chrysostom people are by no means i!1 the state that they are 

called to be. For him the humm race is struggling in Imld instead of 

soaring above like the eagles. This is because people are too 

concerned with temporal rratters and ignore matters of eternal 

significance. 'For the terrible thing and t.loat ,vhich subverts all 

good is this , that \vhile we are fearful about trifles , we care not for 

important matters. ' (Hom in Joh LXXII; PG 59: 394). Being 'fearful 

about trifles ' is as a result of believing that this t emporal life is 

eternal. For Chrysostam hummity can only be r edeemed and brought 

into the fullness of life once ~€Ople realise that they have to face 

death. Salvation could only begin once people realised that they are 

mere rrortals. 'My (Jesus) ,vord to you is , "not only is it hurtful to 

thee, and destructive, to hinder Me and to be displeased at Ny 

Passion, but it will be impossible for you even to be saved , unless 

you yourself too be continually prepared for death". ' (Ham in Matt. 

LV; PG 58:542; altered). It was against this self-sufficient 

arrogance of people that Chrysostom struggled. He continually 

attempted to sho ... , people that there ,vas a great deal rrore to life than 

the present. Palladius quotes him as saying: 'This present life is a 

journey; its joys and its sorrol,s are always passing on. What we see 

before us is a bazaar. We finish our buying and selling and rro'Je 

elsel-lhere.' (Meyer 1985; 53). By fixing one's eyes on the future 

hope rather than on immediate temporal gain , did a person appropriate 

God's salvation. To Chrysostam's disappcintment, however, people were 

not lo,illir.g to take t.l-J.eir E:yes off the b':\pcral. He subsequently in a 

desperate bid to show feople their rrortali ty said: 'Consider, I,hen 

you sleep, of vlhat \VOrth are you. Is not even a little beast able to 

destroy you?'. (Hom in II Thes. I; PG 62:472; altered). The 

realisation that man was to rrove elsel,here, vlaS the beginning of 
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salvation, without it man remained in the mud of self-sufficiency. 

For the person who \VallO'lo'2d in self- sufficient arrogance is less than 

hlll1EJl. This person had lost that quality that made him/her h\.l!l'al1, 

viz. his/her dependence on God. Chrysostom reflects the Greek view of 

, which for the 

Christian is Christ Himself. This is aptly demonstrated in his 

christology which is governed entirely by his defence against the 

Arian denial of Christ's soul . His chief christological concern is 

'the transcendence and the consequent imnutability of t.he divine 

essence' of Christ. (GrillJreier 1975 : 419). Even when he is 

stressing the humanity of our Lord against the Manicheans and the 

docetists his emphasis lies on the divinity of Christ. 'OUr doctrine 

is this, narrely that God has prepared for Himself a holy temple 

( , 
");- Lc'\' ) through which He has transported the life of Heaven 

into our life' (In diem natal 6; PG 49:359. Hay 1959 : 304) . 

Chrysostan is not interested in the h\.l!l'al1ity of Christ. While 

acknowledging the human soul of Christ he does very little to give it 

any theological significance. The h\.l!l'al1 soul of Christ is 

overshadowed by the presence of the I\~!y.s 

particularly true of his hlll1EJl knowledge. 

This is 

dwelt in Christ, there was no need for knowledge to be mediated to 

Christ's human spirit by h\.l!l'al1 sense experience. 'Nowhere in his 

\~itings does Chrysostan give any indication that Christ possessed a 

distinct human knowledge . ' (Hay 1959: 305). This is also true of 

Christ' 5 will. 
\ . 

The I C~F) decide s for Christ. 'The decision to 

accept the redemptive suffering stems fran the divine will of the 

~. In the writings of Chrysostorn, no human act of Christ's will 

is involved here - as in the lHexandrian Athanasius! This 
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interpretation of Christ I s spiritual activity seems to have cane 

easily for him. Knowing and willing are indeed spiritual acts for 

\ 
which there seemed to be an adequate principle in the spiritual Logos. 

(Grillmeier 1975:419) • 

This demination of the human spirit of Christ by the IDgos nade an 

interpretation of the feelings and purely physical experiences of 

Jesus I human nature very difficult. Chrysostom wished to aclmowledge 
) , 

the reality of the C~Kc{c'<-''-A i.e. the incarnation, however much he 

stressed the divinity of Christ. Unfortunately he does not succeed 

very wBll in reconciling his two aims. 

I have never left the assurred humanity unhannonized with the 
) , .~ 

divine operation ( C _-'~\X",,'C-,I 

y 
1,)(,,~<"LJ<....TC.../ 
./ 

(acting) now as nan, now as God, roth indicating the nature, and 

bringing faith to the economy; teaching that the humbler things 

are to be referred to the hUil'.anity , and the nobler to the 

divinity, and by this unequal mixture of actions, interpreting 

the unequal union of the natures ( 

and by (my) power over sufferings, declaring that my own suffer-

ings are voluntary; as God I curbed nature, supporting a fast for 

forty days, but afterwards, as l!BJl, I was hungry and tired; as 

God, I calmed the raging sea, as l!BJl I was tempted by the devil; 

as Gee I I e~,:pelled cevils I as rr.aJ1 I an about to suffer for rren. II 

(In guatrid. Lazarum 1; PG 50:642-3; Hay 1959:310). 

Even though Christ acts as l!BJl, his actions are controlled by the 

Divine Person in such a way that they bring faith to tJ1e economy 

Hi thout overshaelo\·,ing the eli vine nature . The human actions of Christ 
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are limited to the sub-rational sphere. Thus in this picture of 

Christ the purely spiritual divine activity of the Logos a'1d the 

sub-rational activity of the emotions and the senses are set in 

opposition to each other. This is illustrated in Chrysostan' s 

treatment of Christ's prayer in Gethsemane: 

Consequently, in saying, "If it be possible let this cup pass 

fran rre ," and , "Not as I will, but as you will." He indicates 

nothing else than that He is truly clothed with f lesh whi ch fears 

death; for to fear death, and to hesitate and to have horror of 

it , is a property of this (i.e. the flesh). Scrretirres, 

therefore, He leaves it destitute a'1d deprived of His ()\om 

operation ( 
, , J t O/l,,\J -'- '\) CL"-lCC''-,) «'v' "-) )'~'--'-5 

) in order that, having shown its weakness , 

He might bring faith to its nature ; sorretirres He hides this sarre 

weakness in order that you may learn that He is not a rrere man 

..... The~efore He varies and mingles both words and actions, 

that no pretext may be given to the disease and madness of Paul 

of Sarnosata, nor of Marcion nor of Manes : therefore He predicts 

,oihat is to be , as God, and again He trf'..rnbles (before death) as 

man. (In eos qui ... 6 ; PG 48 : 766 : Hay 1959:310). 

As Christ depended on and was controlled by the >'<f'~ so too no,,, the 

Christian is t o rely on and be controlled by Christ . This depending 

on the divine i s that elerrent which makes a person truly human. Those 

"no turr. a deaf ear to the cilll of God beccm= less tha.'1 tt-.e cur..b 

beasts L~at roam the fields . 

Let us therefore take heed that it not be said of us , that our 

ears are those of a deaf adder. For t ell me , in what does a 
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hearer of this kind differ fran a beast? and how could he be 

otherwise than rrore irrational than any irrational animal, who 

does not attend when God is speaking? And if to be well pleasing 

t o God is really to be a nan , what else but a beast can he be who 

will not even hear how he may succeed in this?.. For to serve 

the belly, to be possessed by the desire of riches, to be given 

to anger, to bite, to kick, become not men, but beasts. Nay, 

even the beasts have each, as one may say, one single passion, 

and that by nature. But nan, when he has cast away the dominion 

of reason, and tom himself fran the cc:mr.onwealth of C-ad' s 

devising, gives himself up to all the passions, is no longer 

merely a beast , but a kind of nany formed rrotley rronster ; nor 

has he even the excuse fran nature , for all his wickedness 

proceeds fran deliberate choice and determination." (Horn in 

Joh II; PG 59:35) 

For ctuc1sostan people only behave rationally when they hear and obey 

the call of God. Those who ignore the call are irrational for they do 

not follow the >";r') of God. 

The factor that distinguishes Man from animals is not only Man's 

abili ty to reason. The practice of virtue (the response to God's 

call) is that which rrakes a person hunan. Only once a person becanes 

a virtuous and responsible agent does he/she become a true hunan 

being. By dominating and being cruel a person loses his/her hunanity. 

' As the.'1 a stone ca"mot yield oil, so neither can cruelty produce 

human ity.' (Horn in Joh III ; PG 59:91) By exercising virtue a person 

becomes hunan, he/she becanes a holy being , an angel. 'Knowing then 

tbBt without virtue we are inferior to the very irrational animals , 
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let us exercise ourselves therein, th,at we may become rren, yea rather 

angels, and that we may enjoy the promised blessings, through the 

grace and lovingkindness of our Lord Jesus Christ, n (Han in Col III; 

PG 62 : 321). The practice of virtue is vitally important because 

there is a great deal IlDre to a person than flesh and blCXld. 

Chrysostan states that a person is 'not simply one who has the hands 

and feet of a man, nor only one who is rational, but one who is 

confident in the practice of piety and virtue.' (Montf. 2 : 5 ; 

Harkins 1963 : 174). Without charity a person ' s reasoning ability i s 

of no avail, it drags him/her further away fran God ar.d hunBni ty , 

'Knowledge puffs up, but charity edifies: so that without charity, it 

lifts men up to absolute arrogance.' (Hom in I Cor XX; PG 61:161; 

altered). It is this arrogance that Chrysostorn found particularly in 

the rich. 

'There is but one kind of place that is sharreful, I mean the 

possession of great wealth , and that is sharrefu1 indeed, It brings 

the man the reputation of cruelty, effeminacy, lazy arrogance, 

vainglory and brutality.' (An address on Vainglory and the Right Way 

for Parents to Bring Up Their Children, Laistner 1951 : 93). In 

Antioch as well as Constantinople, Chrysostan had the opportunity 'to 

observe the manner of the rich. Anti=h was the second residential 

city of the Raran empire for many years. It stCXld not far behind 

ancient Rome in its splendour and brilliance. Whoever had money =uld 

buy freely at L"e shops and bazaars. C-01d, silver and je,.;els, 

precious carpets and silks, ivory inlaid beds and tables, oriental 

wines, wild game 2Jld choice fCXld of every kind. It was a place where 

the "leak ~uld live in absolute poverty and the strong souls might be 

great or very Q~fortunate. ' (Baur 1959 : 37-8). Josephus (BJ 3.2.4.) 

without ar..y scruple f r.akes it the third city for greatness I 
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pleasure and plenty, in the whole Reman world intending, I suppose, by 

the other two Rare and Alexandria. Chrysostan spoke of the 

extravagance of the rich in a manner that displayed its stupidity. 

'If it were in their power, I verily believe that sane men would have 

the ground they walk on, the walls of their houses , and perhaps even 

the sky and the air , nade of gold.' (Han in Col VII; PG 62: ). 

His anger with the ~Iealthy sprang fran his realisation that the 

fullness of life carne only fran the living God and not from temporal 

treasures. They who fixed their eyes on the dull shine of wealth were 

blind to the splendour of C-od' s abundant premises. 'He (Paul) also 

wishes to inst-ruct us never to cling to the visible things, but to 

believe and trust only those things premised by God.' (Stav. VIII:14; 

Harkins 1963: 125) Those who were wealthy in naterial goods and 

lacked the love of God could not lead fulfilled lives. Though his 

belly be full and their possessions nany, their souls waste away 

Hithin them and their ~;ealth can do nothing to alleviate their agony. 

'For all things in us the soul is chief, this prosperity is nothing to 

you.' (Hom in Matt LV, PG 58:544) 

The evil thing about wealth, for Chrysostan, was that it often arose 

out of someone else's misfortune . The wealthy often remained rich at 

the expense of the poor. 'That you nay wear a single ruby, countless 

poor are starved and crushed. What defense will you find against 

this charge?' (~bnt£. 2 : 41; Harki.ns 1963:185). The Lord caE·3d a 

person to simplicity of life and not to the oppression of others in 

order to ornill11EI1t his/her appearance. A person was called to 

'philosophy' and wealth was more often a hindrance than a help. 'In 

the matter of piety , pcverty serves us better than ealth , and work 
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better than idle.!1.ess, especially since wealth becanes an obstacle even 

for those who do not devote themselves to it.' (Montf. 2 : 39; 

Harkins 1963 : 84). The true adornment is virtue. (Mont. 2 : 44 -

45: Harkins 1963: 186 - 7). 

The real problem was not being wealthy but being a slave to wealth. 

Wealth was a gift and the wealthy were called to be responsible 

ste\vards of that wealth. 'You received gold, not to bind your body 

with it , but to help and feed the poor. ' (llontf. 2 48; Harkins 1963 

: 188)). It is in giving that one receives. I'lhy store riches on 

ear-JJ.?, rather in the se=ity of heaven. 'Do you \lish to possess 

pearls and never to lay aside this wealth? Then strip off your 

adorrunent and put it into Christ's hands through the hands of His 

poor. ' (Montf. 2 : 46; Harkins 1963 : 187). The poor are not 

necessarily only those who lack materially. 

For Chrysostan there are two types of poor . Firstly and IlDst 

obviously are t.hose who lack materially. These pecp1e are the ones 

who demanded the IlDst of Chrysostan's attention . The second type are 

those who are materially blessed yet refuse to share their wealth. 

For it is in giving that a person receives. He/she who refuses to 

give does not receive and so remains poor within themselves. They 

remain starving and naked in the sight of Gcd . ' vlhat then can be more 

hard-hearted than if we , after such premises, cannot make up our minds 

to lend to Him? Yes, it is for this that we go before Him destitute 

and naked and poor, not having the thir.gs ccmni tted to our charge, 

because we do not dep::lsit them \lith Him \,nO keeps them IlDre exactly 

than any. And for this we shall be IlDst severely punished .' (Han in 

Ran VII; PG 60 : 451) 

Chrysostan Has appalled at the insens itivity of the rich tOvlard the 

poor . While the rich Eve luxuriously, the poor live in extreme 
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poverty. The rich continue to spend on superfluities, while the poor 

remain hungry. 'And your dog is well attended to, while men, or rather 

Christ, for the sake of the hound, goes hungry He that was made 

in the inage of God stands in unseemly plight _and is straitened with 

extrerre hunger. What can re worse than such plight, through your 

inhurrani ty, but the faces of the mules that draw your wife glisten 

with gold in abundance, as do the skins and V>DOds that =npose that 

canopy.' (Hom in Rom. XI; PG 60:492) What he pleaded for was that 

the rich would recome more sensitive to his/her neighbour's need. He 

did not expect the rich to sell everything and give it all to the 

poor. ' I do not debar you fran your enjoyment of wealth. No, but 

from covetousness and rapacity. I do not oblige you to empty out all 

ycur coffers. No, but to give some srre.ll matter according to your 

means to them that lack, your superfluities to their need and not even 

this is unrewarded. ' (Han in, Acts XXIII; PG 60) 

Charity was not limited to the handing out of money. It involved the 

whole person and not only his/her material assets. 

But alms may re done not only with money, but by acts. For 

exarrple , one may kindly stand by a person (to suc=ur and defend 

him), one may reach to him a helping ha'1d: the service rendered 

by acts has often done more good even than money. (He continues 

showing that relievers are responsible for one another) . 

For example, do you see one possessed by love of money? Pity the 

man. Is he in danger of suffocation? Quench his fire. 'What if 

he will not re persuaded?' [)::) your part, and re not remiss. 

Have you seen him il1 bonds? For wealth is indeed bonds. Go to 

him, visit him, console hire" try to release him of his bof'ds. 

Have you seen him naked and a stranger? - for he is indeed na1(ed, 

and a stranger to heaven. Bring him to your own inn, clothe him 

with the ganrent of virtue, give him the city ,-;hich is in 

heaven.' (Hom in Act XXV; PG 60:196; altered). 
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This mutual responsibility arises from Christians living in community 

with one another. Through the effect of baptism, the Christian is 

brought into an intimate relationship with his/her fellow believer. 

'For baptism renders a man a brother , and the partaking of the divine 

mysteries. ' (Han in Matt. LXXIX; PG 58: 718) The brotherhocd that 

exists exists only because the people have been baptized into the body 

of Christ. W. Elert states that both ' the ccrnnon bond of the ethos of 

an organised congregation, by which the church separates itself fran 

its unholy surroundings , and specifically also its brotherhocd rests 
I 

on the fact that its 1.01 ,'i--,~,J loi. is a baptismal fello\o!ship.' (1966 
I 

: 78). The 1«\1-\1 •. "" U . of baptism rests on the fact that the 

believers are baptized into the body of Christ. It is in Him that 
I 

they have their union and fellowship. The KfX,vwVt:A. of baptism as a 
I 

result cannot be separated from the j<DU'WV J..d. .. of the Eucharist. 

Elert states: 'The koinonia of baptism is undoubtedly bound up with 

the koinonia of the Eucharist . Koinonia as used by Paul in I 

Corinthians 10: 1 includes the fello\o!ship of those who partake 

together. As here the participants are bound to one another not by 

what they do with one another but by the COllIllOn partaking of the body 

of Christ, so also the koinonia of Baptism rests on their being 

"baptised into the body of Christ. '" (1966: 78) . Because of this 
/ 

unity between the KL ...... -.},,,jl! L-;-.. of baptism and the K Dl. II w \J L,.-j.., of 

the Eucharist, the believer is brought to the table of our Lord 

immediately after baptism. They come to the table with joy for they 
; 

have been freed fran their sin and accepted into the /-OL'J /,0')1..), of 

Christ . Chrysostom states: 

wnat follO\.s suffices to show us from .mat those .mo have been 

judged worthy of this mystic rite have been set free , and what 

they have gained . As soon as they come forth from t.l)ose sacred 
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waters, all who are present embrace them, greet them, kiss them, 

rejoice with them and congratulate them, because those who v,ere 

heretofore slaves and captives have suddenly become free men and 

sons and have been invited t o the royal table. For straightway 

afte r they cane up frcrn the waters , they are led to the awesane 

table' heavy laden with countless favours , where they taste of the 

Master ' s body and blood , and becorre a dwelling place for the Holy 

Spirit. Since they have put on Christ Himself, wherever they go 

they are l ike angels on earth , rivalling the brilliance of the 

rays of the sun. (Stav 2:27; Harkins 1963:53) . 

Because baptism was such a joyous and liberating experience , 

Chrysostcrn spoke against the practice of delaying baptism until death 

carre knocking at the door. Baptism was not rrerely a qualification t o 

enter into heaven. I t was the beginning of a person ' s walk with the 

Lord , the beginning of the process of becoming human, of bearing the 

fruits of the Spirit . 

Let us rid ourselves of this disgrace (baptism just before 

death); let us live as Christ has enjoined . He gave us baptism 

not that we should receive and depart , but that we should show 

the fruits of it in our after life. How can we say to him who is 

departing and broken down , Bear fruit? Have you not heard that 

"the fruit of the Spirit i s love, joy , peace?" How comes it 

that the very contrary takes place here? For the wife stands 

there rrourning "men she ought to rejoice; the children weeping, 

when they ought to be glad together; the sick man himself lies 

there in darkness, and SurrOU11ded by noise and tumult , ",nen he 

ought to be keeping high festival; full of exceeding despondency 

at the thought of leaving His children orphans, his wife a widow , 
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his house desolate. Is this a state in which to draw near unto 

mysteries? Is this a state in which to approach the sa=ed 

table? Are such scenes to be tolerated? Should the Emperor send 

letters and release the prisoners in the gaol s , there is a joy 

and gladness: God sends down the Holy Glost fran Heaven to remit 

not arrears in money , but a whole ITBSS of sins , and do you all 

bewail and lament? Why, how grossly unsuitable is this!" (Han 

in Act 1 ,8; PG 60:25- 26; altered) 

Those who undergo baptism just before death do not appreciate the full 

implications of the act, they merely eo it to still their fear of the 

unknown. Chrysostan did not want the rite of baptism to degenerate 

into being a mere panacea . It was a joyful entry into a new life in 

the Spirit. It was a decision made to begin to live in Christ, to 

live according to the will of C.oo. The decision to accept baptism 

meant that one accepted the respcnsibility it brought with it. 

It was this fear of accepting the resFC!1sibility that baptism brO\:ght 

that caused many to delay baptism until just before death. Once a 

person was baptized , he/she became a respcnsible agent accountable to 

God and to Man . Reckless living coule no longer be tolerated for one 

was now respcnsible to others , one ~BS now a member of the body of 

Christ . The christian's life had no" tc be war-chy of the gift he/she 

had received. ' Listen, you who this day in the course of the night 

were enrolled as citizens in the heavenly Jerusalem, show yourselves 

\vorthy guardians of His great gifts, t:-at you may win for yourselves 

even a richer grace. For a soul that is grateful for gifts already 

received , invites the Master to honour it. ' (In Sancto Pasch, PG 

52 : 771) . 
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This grateful living begins within the carmunity of Christ. Here the 

believer forgets about himself and looks continually to his 

neighbour ' s good. ' He (Jesus) teaches, moreover, to make our prayer, 

on behalf of our brothers also . For he says not 'my father, who is in 

heaven'; but 'our Father '. offering up His supplications for the body 

in comron and nowhere looking to His own, but every\Yhere to his 

neighbour ' s good.' (Hom in Matt XIX; PG 57:278; altered) . "The 

survival of the carmunity depends on mutual love. The believers must 

be aware that they do not live only for themselves , but for each 

other . This is shown particularly in the believer's readiness to 

forgive those that do injury to him/her. For it is this r eadiness t o 

forgive that makes the believer more like God . 

And nothing makes us so like God, as bei ng ready to forgive the 

\vicked and the wrongdoers; even as indeed He had taught before 

when He spoke of making the sun to shine on the evil and the bad 

. . .. For this same cause again in every one of the clauses He 

commends us to make our prayers common, saying, Our Father, and 

Thy will be done on eaLrth as it is in heaven, and give ~ the 

bread , and forgive us our debts; everywhere comnanding us to use 

this plural v.Grd , that we llBy not retain so much as a vesti ge of 

anger against our neighbour. 

altered) . 

(Han in Matt XIX: PG 57:283; 

By being baptized into the body of Christ bel ievers are united to each 

other. Ivithin the comnunity the believers d\->211 in Christ and in each 

other so an injury t o one is an injury to the other . If a believer 

puts a brother/sister to shame , not only is he/she and the community 

injured , but chiefly the guilty believer injures himself/herself. 

~-ysostom emphasises the injury the believer does to himself/herself 
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and when he/she injures another saying: 'If you perceive that it is a 

member of Christ that you are slandering, that you are eating up your 

awn flesh, that you are making judgement set for you more bitter. ' 

(Hom i.TJ. Rom VIII; PG 60:465; altered). In the body of Christ all are 

equal for all have been redeemed by the grace of God. No-one deserves 

better treatment than another, the members of the body are 

interdependant. 

Why do you put your brother to shame? For he is a member of you, 

so you also of him. For he (Paul) has stated t= things that 

might take dawn t-l-teir haughty spirit; one that we are members one 

of another , not the SIlBll of the great only, but also the great 

of the small; and another, that we are all one body. Or rather 

that there are three points , since he shows that the gift was 

also one. Therefore be not high-minded. For it was given to you 

of God, you did not take it, nor find it even. (Hom in Rom XXI; 

PG 60:601; altered). 

All that the believer has i s given to him/her by God. He has nothing 

apart from the grace of God. Chrysostom, however, never failed t o 

remind his hearers that the grace of God did not free them from their 

moral responsibility. The Christian had to lead a life of virtue. 

'Not courage then only is wanted, nor wisdom, but this virtue also, 

humility, I mean and simplicity' (Hom in Matt LVIII; PG 58:573). 

Moral responsibility was by no means an easy task especially in a 

society that turned a blind eye to or even openly accepted, evil 

practices. 'But now this above all is a =rthy subject for many 

tears, that because the bad are many , bad things are not even esteemed 

as a disgrace.' (Hom in Matt L.XXXI; PG 58:735) Chrysostom had to 

continually revea l to his hearers the vices of society that 
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reduced them to beings less than beasts. W. Stephens states that 

Chrysostan was 'ever larouring with indefatigable industry and 

earnestness to lift Christians arove the frivolity and vices of the 

rest of the population.' (1883; 92). 

TI1e frivolity and vice of the population posed a threat to the 

ccmnuni ty because vice was the true enemy of Man. To follow t.l-je 

desires of the flesh would lead !1an further away fran God and his/her 

h1.lm3.I1ity. As vice is the enemy so virtue is the true friend. 

And fran many things it is evident, how vice is at enmity w-ith 

us, and virtue friendly toward us. And if you will, let us 

consider this first, from one of the opposites, i.e. fornication. 

Fornication nakes ID2n subject to reproach, poor, objects of 

ridicule, despicable to all, treating them as an enemy does. 

Often it has involved ID2n iII disease and danger; many ID2n have 

perished or been wounded, by reason of their mistresses; but if 

fornication produces these t.l1ings, even more does adultery. But 

does almsgiving so? By no means. It brings good order and gives 

him leisure to engage in necessa..ry work , thus almsgiving does not 

let us go, nor lead us away fran our necessary work, but even 

renders the soul mere wise. For nothing is mere foolish t.harl a 

mistress. ' (Hom in Phil XIV; FG 62 : 285; altered) 

Vice destroys the soul sending it into utter confusion and despair 

where virtue brings order and hope. Without virtue the soul stands 

naked but Hith virtue the soul i s clothed in Christ. (cf Hom in Act 

XXVII; FG 60:196) . 

While a person was to be a responsible agent, he/she could not earn 

his/her salvation, he/she VIas dependant on the grace of C-<Jd. Man is 
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saved through the grace of God. Yet without his/her life of virtue, 

he/she would remain in his/her sickly state. Grace and virtue went 

hand in hand. Chrysostem illustrates this point with a comparison 

between Judas and Peter. 

Hence we learn a great doctrine, that a rr>an' s willingness is not 

sufficient, unless anyone receive the succour frem above; and 

that again we shall receive nothing by the succour frem above, if 

there be not a willingness. And both these things Judas and 

Peter show; for the one though he had received much help , was 

profited nothing , because he was not "illing, neither contributed 

his part; but this one, though he ;"'as ready in mind, because he 

received no assistance , fell. For indeed of these two things is 

virtue's web woven ." (Hem in Matt LXXXII; PG 58:742, altered.) 

For Chrysostem people could not survive in a state of self-sufficiency 

gaping at superficialities , but only in the community of Christ could 

they find forgiveness and life. Only in receiving the grace of God 

and sharing that love could they become t-ruly human. 



III. CONSECRATION OF THE ELEMENI'S 
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In the early church and even in the fourth and fifth centuries, little 

effort was made tc work out a systematic sacrarrental theology. This 

is particularly true of the Eucharist. The rite of baptism received 

its f air share of theological attention. The early Church, because of 

its missionary situation, concentrated on the sacrarrent of conversion , 

the mystery of rebirth to eternal life. Little theological attention 

was paid t o the Eucharist in the pre- Nicene period and references to 

the Eucharist , thpugh frequent , are relatively scattered, unsystsratic 

and allusive. There is nothing that corresponds t o Tertullian' s 

treatment on Baptism, and it is only in the fourth century that we 

find detailed info:rnl3.tion on what the catechumens were taught 

concerning the Eucharist. G.W. Lampe suggests a reason: 

The chief reason for paucity of theological expositions of the 

Eucharist in the early period, and the reason why the Christian 

writers' occasional allusions to it are difficult tc analyse 

systematically, is that the Eucharist stands at the heart of the 

early church's fait.':t and life; it embodies, and proclaims in a 

single rite, the entire richness of the gospel ; and for this very 

reason it does not l end itself tc a precise definition or the 

clear- cut theories about presence , sacrifice , consecration, and 

the relation of the sacrarrental act and of the visible elements 

to the reality which they signify . (1968: 34- 35). 

It must not be assumed , however , that thought about the sacrarrents was 

entirely lacking in a systematic form. It was in this period that the 

seed of ideas began to germinate fran which the tree of sacramental 

theology would bud in rr.edieval doctrine. 

In this period it is taken as axianatic that in the administration of 

the sacraments, C~ or Jesus Christ is the principul agent, the priest 
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being rrerely His instrurrent. Chrysostan states that: 

God's gifts are not such to be the result of any virtue of the 

priests; they are "'TIolly the \\Qrk of grace . The priest's 

function is simply to open his rrouth, and it is God who 

accomplishes what is done • . .. The eucharistic oblation remains 

the sarre , whether Paul or Peter offers it . The oblation which 

Christ gave to His disciples is identical with the one now 

offered by the priests. The latter is no whit inferior to the 

forrrer , for it is not rren who consecrate i t , but He who 

consecrated the original oblation . (Horn in II Tim II, 4 ; PG 

62:613) 

In baptism (as well) it is not the priest who baptizes, but it is C-cd 

who covers t.l-Je believer "with His invisible pcwer". (Han in Hatt L, 

3; PG 58:507). This is derronstrated in the Eucharist where it is God 

who consecrat es. One cannot rely on sinful man to change the gifts to 

the body of Christ , if one did then the reci pient \\Quld suffer loss. 

The priest's virtue does not add to the sacrarrent nor does his vice 

detract fran the sacrarrent for it is God who acts. Chrysostan states: 

But as it is, God chooses to \\Qrk even with unworthy ]C€rsons, and 

in no res]C€ct is the grace of baptism damaged by the conduct of 

the priest , else \\QuId the receiver suffer loss. Accordingly, 

though such things happen rarely, still, it must be owned , they 

do hap]C€n. Now the things I say, lest anyone of the bystanders, 

busying himse l f about the life of the priest, should be offended 

concerning the things solemnized . For man introduces nothing 

into the things which are set before us, but the whole is a ,;ark 

of the pc,ver of God, and He it is who initiates you into the 

mysteries. (Hom in I Cor VIII , 1; PG 61:69 ; altered) 
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The priest is also the one through whom the believer was given access 

t o heavenly things . It is through the labour of the priest that the 

faithful begin tc see the light of the dawning kingc1om. The priest is 

the one who has the key to admit people intc the palace of God . 

He who loves Christ whatever the priest may be, will love him, 

because through him he has obtained the a~ful Mysteries. Tell 

ITE , if wishing to see a palace resplendent with nruch gold, and 

radiant with the brightness of precious stones , you could firn 

him who had the key, and he being called upon immediately opened 

it, and admitted you within, ~~uld you not have preferred him 

above all ITEn? Would you not have loved him as dearly as your 

eyes? Would you not have kissed him? This rran has opened heaven 

to you, a'ld you do not kiss him, nor pay him court. If you have 

a wife , do you not love him above all , who procured her for you? 

So if you love Christ, if you l ove the kingdan of heaven , 

acknowledge through whom you obtained it. (Han in 1 Thes. X; 

PG 62 456) . 

Although the priest officiates at the feast he is no greater than the 

other participants . Chrysostom errphasises this point showing that the 

priest shares in the SaJre Lamb, that he is a fellow brother in Christ. 

I\~en ctLrysostan states that he partakes of the SaJre Lamb , he is rrore 

than likely referring to the eucharistic bread. At the tiITE of 

Chrysostom, the technical term for the eucharistic bread was 'Lamb'. 

The eucharistic loaf was a round leavened cake, five by ~ inches , 

stamped with 2. square (b-.D inches), itself divided by a cross into 

four squares ir1 which are severally inscribed IC, XC, NI, KA 

( ::.; 'l:;:;~ ~lG'1:5 J (;~,~ ). (Brightrran 1896:511 ). It was formally 

called IO.~ ),"0":,,, and was given by the corrmunicants themselves 
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as an oblation. Once the square was detached fran the bread and 

placed on the paten, it was called G In the 

prothesis of St. Chrysostan' s liturgy, the Lamb is symbolically 

sacrificed. 

And the Priest: "Blessed i s our God, always, now, and always and 

unto the ages of ages. ArlEn." 

Then he takes in his l eft hru,d the Prosphora, and in his right 

hand the Holy Lance; and the deacon having said, "Let us beseech 

the Lord", he signs with it three tilres over the seal of the 

Prosphor a , saying each time: "In merrory of our Lord, and God , 

and Saviour Jesus Christ. " 

And he immediatel y thrusts the La~ce into the right side o f the 

seal , and says as he cuts : "As a sheep he was led t o the 

slaughter" . 

And into the left: "And as a spotless lamb ( ~,,;.j ~'~~ L .) 

dumb before his shearer, so he opens not his rrouth." 

And into the upper part of the sea l: "In his lowliness his 

j udgement was taken away ." 

And into the l ower: "And his generation who shall declare?" And 

the Deacon , looking r everently upon this rite , says at each 

pier c ing: "Let us beseech the Lord", holding his Orarion in his 

hand. 

After these things , he says: "Take up , Master. "And the Priest, 

thrusting the holy Lance sideways into the right side of the 

Prosphora, takes up the holy Bread, saying: "Because his life is 

taken away fran the earth. " 

And l aying it inverted upon the holy Diskos , the Deacon having 

said: "Sacrifice , Master , " he sacrifices it in the form of a 

cross, saying : "The Lamb of God i s sacrificed ( ( ",,'/oL ,; 

t ,, : ) 
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who takes away the sins of the world, for the life and salvation 

of the world." (Brightman 1896:356 : 25 - 357:15). 

Partaking of the same Lamb rreans both partaking of the sarre eucharis-:­

tic loaf and of the same Christ. Christ is sacrificed equally for the 

laity and for the priest. 

I do not partake of the holy Table with greater abundance , and 

you with less, but both equally participate of the same. And if 

I take it first, it is no great privilege~ since even arrong 

children, the elder extends his hand first to the feast, but 

nevertheless no superior advantage is gained thereby. But with 

us all things are equal. The saving life that sustains our souls 

is given with equal honour to both. I do not indeed partake of 

one Lamb and you of another, but w"e all partake of the same .... 

We are alike brethren of Christ, we have all things 

in c=n. (Hom in II Thes IV; PG 62 : 492 ; altered) 

In this sense the priest is no different from the laity. He is a 

fellow believer who shares in the same Life of the Church. 

Yet in another sense he is called apart fran the laity . He carries a 

great responsibility. He is accountable in a greater way for he is 

the leader, it is he who invokes the Spirit. The priest's grandeur 

appears when he calls the Holy Spirit and perfects the sacrifice . 

Without doubt Chrysostan rreans that the priest at the moment of the 

epiclesis renders the sacrifice perfect or accomplished by calling 

down the Spirit. 

the fact that he 

A further manifestation of the priest's dignity is 

touches 'the ccmnon Lord o f the 

universe. ' (Sac VI; 4; PG 48:681) . The priest continuously touches 

the body in the administration of the sacrament. It is this 
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administering of the gifts which distinguishes the priest fram the 

laity who passively receive the bread, albeit on their hands. 

Chrysostam warns the priest: 

But when he invokes even the Holy Spirit and performs the 

sacrifice that inspires the greatest awe and continuously touches 

the ccmron Lord of the universe, where, tell Ire, shall v..= rank 

him? What degree of purity shall w""8 require fram him, and what 

measure of piety? For consider how the hands must be which 

administer these substances, of what quality the tongue that 

utters those words , how the soul that has rece ived such a Spirit 

should be more powerful and holier than anyone else. Eve.'1 angels 

surround the priest at that moment and the whole order of 

heave.'1ly powers shout and the space around the altar i s crowded 

(with them) in honour of him who lies upon it. (Sac VI, 4; PG 48 

: 681) . 

In Eastern orthodox liturgies , the epiclesis forms the climax of the 

service. But according to Chrysostom, the distribution of the gifts 

at communion is an activity which requires even greater sanctity and 

purity than the anaphoral intercessions . The rrention of both the 

epiclesis and the distribution of the gifts forms the climax. The 

epiclesis and the distribution have in ccmmon the fact that at their 

performance angels surround the priest. This presence shows that they 

are even loftier than the anophoral intercessions, when the angels are 

not prese.'1t (Paverd 1983: 307). It is '-ihen one considers the a,-;escrr:e 

holiness of the sacrament that one realises that the person who 

administers needs t o take account of his /her own holiness . 

It vias because Chrysostam was so a,;are of the responsibilities of the 
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priest that he was so harsh in his refonns at Constantinople . How 

could those who 'const antl y touched the body' of Christ be constantly 

touching their ' spiritual sisters? ' How could those who administered 

the body and bl ood of Christ to the pocr only associate with the rich? 

For Chrysostom the aweful sacrifice call ed the priest and l aity to 

holiness, to a life of virtue. He could not tolerate the hypocrisy 

wi thin the Church and nor could the hypocrisy in the church tolerate 

him. 

In this period much thought was given to the efficient cause linking 

the spiritual gift .lith the outward , perceptible sign. For Cyril of 
) ,. 

Jerusalem once the Trinity has been invoked ( .;;. T<'-- K.. l\ "\ "' '- :) ) , 

the water of baptism possesses sanctifying power , for it i s now not 

mere water, but water united with the Holy Spirit who acts in and 

through it (Cat 3,3 f; PG 33:428). So too Gregory Nazianzen (Or . 

39 , 17 ; PG 45 : 99 )) bases the e f ficacy of baptism on the Spiri t, and 

Basil declares that "if baptismal waters have any grace , they derive 

it, not from their own nature, but from the presence of the Holy 

Spirit . " (De spiro sanct. 35 ; PG 32 : 129) 

As r egards the Eucharist , the eucharistic pr ayer had previously been 

conceived as effecting the consecration, but attempts were now made to 

define the causal efficacy !TOre precisely. One widespread practice 

was that consecratory power l ay in the repetition by the priest , 

standing in the Lord ' s place , of the I-'Jrds used by Christ at the Last 

Supper. This I-JaS the predominant practice of the viest with Ambrose as 

its !TOst note~rthy exponent . (De ~~st. 50 , 52 , 54; PL 16 : 405- 407; de 

sacram. 4; 14- 23; PL 16 : 439-444) ) . (Kelly 1977: 426 ) 
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Chrysostam states that the priest, acting in Christ's stead, repeats 

the sentence, "This is my b::xly", and its effect is to transform the 

elerrents on the altar. (De prod. Judae Hom 1,6; PG 49:380). For 

Chryscstom it is Christ who speaks these .cords through his priest. 

The v;ords have the consecrating ~~er only because it is Christ who 

says it at every altar. 

The oblation", he says, "is the sarre, whoever offers .... it is 

the same which Christ gave to his disciples and which now priests 

make .... For just as the v;ords which God spoke are the sarre 

which the priest now speaks, so the oblation is the same .. . .. . 

And therefore this is the bcxly of Christ, as that; indeed, 

whoever thinks that this is less than that, he does not know that 

also Christ is now present and WOrks. (Hom in II Tim. 11,4; PG 

62:612) . 

In another place he says: 'The v;ork before us is not of human po\·.er. 

He who did it then at that meal, this one accomplishes it now' (Hom in 

Matt LXXXII, 5; PG 58:744). But nownere is he so explicit about the 

activity of Christ in the Eucharist as ir. the Homily on the Betrayal 

of Judas: 'For it is not men who makes the oblations become the b::xly 

and blood of Christ, but this one, the Christ crucified for us. 

Supplying the outward appearances, the priest stands upright, 

proclaiming those words 'This is my b::xly', he says. This v;ord 

refashions the oblations. (de prod. Judae. Hom 2; PG 49, 380). 

At the same time we see the errerger:ce of the theoI"./, a lready 

adumbrated in the Didascalia (6, 22, 2 Funk, 1, 376), that the 

transformation of the elements is the v;ork of the Holy Spirit. Cyril 

of Jerusalem, for example, envisages a liturgy in I-.>hich 'we entreat 
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God •• . to send forth the Holy Spirit upon the offerings that He I!'ay 

make the bread of the body of Christ and the wine the blood of Christ; 

for whatsoever canes into contact with the Holy Spirit is hallowed and 

changed.' (Cat. 23 , 7; PG 33:113). Chrysostan too attributes the 

role of =nsecr ating to the Spirit. It is Christ and the Spirit that 

consecrate. As Elijah called down fire fran heaven so the priest 

calls down the Spirit to consecrate the offering. 

Imagine in your mind's eye Elijah and the vast crowd standing 

around him and the sacrifice lying upon the stone altar . All the 

rest are still, hushed in deep silence , the prophet alone is 

praying. Suddenly fire falls fran the skies on the offering. It 

is rrarvellous; it is charged with bewildenrent . Turn , then , fran 

that scene to our present rites , and you will see not only 

rrarvellous things , but things that transcend all te=or. The 

priest stands bringing down, not fire, but the Holy Spirit. And 

he offers prayer at length, not that a fire I!'ay be kindled above 

and destroy the offering , but that grace I!'ay fall on the 

sacrifice through that prayer, and kindle the souls of all , 

making them appear brighter than silver refined in the fire. 

(sac, III, 4; PG 48 : 642; cf Hom in Eph 3 ; PG 62:30 ; de 

Poenitentia Han 9; PG 49:345) . 

'For tDBt flesh of the Lord through God the ~~rd is bread (In 6 : 51), 

so this bread also , through the Spirit descending upon it, becomes 

heavenly bread (Hom in Joh XLV.2; PG 59 :253: cf Hom in 1 Cor. XXIV, 8 ; 

PG 61:204). The consecration is perfm:med by both Christ and t.~e Holy 

Spirit. Theodore of l'bpsuestia =bines the hiD conceptions ;;ell , 

stating that 'when the priest declares them (L e . the bread and wine) 

to be · Christ's body and blood, he clearly reveals that they have 

becCIre such by the descent of the Holy Spirit. ' (Hom . Cat. 16 , 12; PG 
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66:1569). Throughout the consecration it is God who acts. As in 

penance, when the Church's minister absolves sinners with the p:>v.er of 

the keys l:estowed by Christ, it is really God Himself who acts. 

'These two ideas, that the grace contained in sacraments is God's gift 

and has nothing to do with the priest as such, and that its production 

is tied to a divinely prescril:ed formula rehearsed by the minister, go 

a long "my tovmrds the so-called ~ opere operato doctrine of 

sacraments, i.e. that they are signs which actually and automatically 

realize the grace they signify.' (Kelly 1977, 427). 

Chrysostam realised the significance and extreme holiness of 

the Eucharist. It called Man to l:e still in the presence of the Lord 

and His Spirit. 'What are you doing, Oh Man? When the priest stands 

l:efore the table, stretching his hands tovmrd heaven, calling on the 

Holy Spirit to l:e present, and to touch the oblations, there is a 

great stillness, a great silence. ~lhen the Spirit gives the grace, 

"hen He descends , when He t ouches the oblations, when you see the lamb 

slain and prepared, then do you bring in as well a noise or disorder, 

or contentiousness, or railing?' (De coemet. appel. 3; PG 49:397-8). 

The invocation is not only the duty of the priest. The ccmm.mity 

plays a vital role in calling on the Holy Spirit. The ever practical 

Chrysostam states: 'And as the priest stands (at the altar) calling on 

the Holy Spirit, so do you also call on the Spirit: not by speech but 

by deeds.' (Ham in II Cor. XX,3; PG 61:540). The invocation is not 

divorced from the life of the ccmnuni ty. Their whole life is a call 

on the Spirit to COITe dOlvn and to fill their lives. Through their 

life of virtue they called on the Spirit to sanctify the elements. 
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Fran the writings of Chrysostan one cannot conclude that he rroved fran 

an earlier exclusive attribution of the sanctification of the elements 

to Christ to a later exclusive attribution of the sanctification to 

the Holy Spirit. In the heat of the controversy over the divinity of 

the Spirit, Chrysostom, like many others, confessed the equality of 

the Spirit with Father and Son by stressing the sanctifying activity 

of the Spirit in the Eucharist. It is also important to note that the 

pre-Nicene theology of the incarnation as a rule regarded it, not as 

we do, as the effect of a conception by the Holy Ghost of the Virgin 

Mary, but as a conception by the ,\~S~) (second Person of the Trinity) 

of the Virgin Mary. The eternal hurd of God Himself, the creative 

' caning down to us' as Athanasius said, 'formed for Himself the Body 

fran the Virgin'. (de Incarnatione 18; PG 25:128). In the second 

century it was assurred that it was the second Person of the Trinity 

that was the 'Power of the M::>st High' which overshadowed Mary (Lk 1: 

35). This understanding was accepted and used by the anti-Arian 

stalwarts Athanasius, Hilary, ]\ll'brose and Gregory of Nazianzus. 

Gregory Dix points out that the 'Spirit = W:lrd' tenuinology is like 

the 'Spirit = Presence' idea in Christian usage, a survival of the New 

Testament conception of the 'presence' of the heavenly Christ as the 

'quickening Spirit' in His members on earth . (Dix 1964:276). I t is 

important, particularly for our purposes, to note that the usage of 

such language was still prevalent in the fourth century. St. Ambrose 

dces not hesitate to say to cateC1...-:1eDS about the sacrament, 'The Body 

o f Christ is the Body of "Divine Spirit", for the Spirit is Christ' 

(de Myst. 58; PL 16: 409). Chrysostan can quite easily therefore 

attribute the effect of consecration to the • .Drk of the Spirit or to 
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Christ. In his tiIre there was not yet a clear demarcation between the 

function of each Person. 

E.S. Kilm3.rtin states that there are 'no solid grounds for the 

assumption that Chrysostorn departed from a balanced approach t o the 

t=fold mission of Christ and the Spirit in the tirre of the Church. 

M::lreover, since he understands that there exists a co=espondence 

between the sanctification of the elerrents of the Eucharist and the 

incarnation, it is reasonable to suppose that he v.Duld ascribe the 

transfonnation of the elements both to an act of Christ, who as Logos 

took flesh, and to the Holy Spirit, who also had an active role in the 

incarnation. ' (1984; 232) . On the Eucharistic table the incarnated 

Lord i s present. 'This table fulfils the place of "the rranger". For 

even here is placed the Lord's body, not indeed "wrapped in swaddling 

clothes", as then, but on all sides clothed about with the Holy 

Spirit.' (In beato Philogono, Hom. 6,4; PG 48 : 753 : cf Hom in 1 

Cor. XXIV, 8; PG 61:204). As Christ was one with the Spirit, so the 

elements are one with the Spirit and the living Christ lies on the 

table, Christ is present. 



IV • THE REAL PRESENCE 
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'Eucharistic teaching, it should be understood at the outset, Vias in 

general unquestioningly realist , i.e. the consecrated bread and wine 

~re taken to be, and were treated and designated as, the Saviour's 

body and blood.' (Kelly 1977:440 ) . Among the theologians the 

identity of the elerrents ViaS interpreted in t= exclusive ViayS. 

Firstly , the elements ~e seen as symbols, but not in the sense that 

they only represented the body and blood. They ~re symbols that 

participated in that which they represented yet also stressed the 

distinction between the visible elements and the realit y they 

represented. Secondly, ho~ver , a ne'" and po~rful tendency ViaS to 

explain the identity ~, t erms of an actual change or conversion in the 

bread and \Vine . 

In the fOIl!ler interpretation the Eucharist \VaS seen as a visible 

out=rking of an invisible grace. Theodore of Mopsuestia expresses 

this understanding "'hen he says that 'every sacrament is an 

indication , by means of signs and symbols, of invisible and ineffable 

realities. ' (Horn cat. 12,2; PG 66:1573). Serapion , while referring 

to the elerrents as the ' body and blood ', speaks of 'offering this 

-bread' and 'a likeness ( "/"~':' .-O,M A ) of the body of the only 

begotten', and 'offering the cup' as 'a likeness ( c/"c,,- y1-<-"- ) "of 

the blood.' (Euchol 13, 12- 14 (Funk, II, 174)) . Eustathius of 

Antioch, commenting on Proverbs 9 : 5, says that ' by bread and ",ine he 

(i. e. the author) refers prophetically to the antitypes of Christ's 

bodily rrembers. ' (Frq. 2; PG 18 : 685) . Even the forerunner of the 

conversion theory, Cyril of Jerusalem, is careful to state that the 

elerrents remain bread and wine to sensibl e perception , and calls them 

'the antitype' of Christ's body and blood: 'the body is given to you 
I 

in the figure -r L",-,~ ) of bread, and the blood is given to you in 
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the figure of wine.' (Cat. 22,3; PG 33:1100). This understanding was 

still prevalent in the late fifth century. Pseudo-Dionysius stated 
I 

that 'the sensible rites ( .,"- "'.Lcr87TJ-

are representations of intelligible things, and conduct and qJide us' 

to them.' (De eccl. hierarch. 2,3,2; PG 3:397). 

The symbol had to be understood in a spiritual sense through the eyes 

of faith. If one took them Ii terall y, then one misunderstood the 

sacrarrent. John Chrysostcm suppcrted the symbolic understanding of 

the identity of the elertEnts . Corrmenting on John 6: 63 he states: 

' His rreaning is, "You must hear spiritually what relates to Me, for he 

who hears carnally is not profited , nor gathers any advantage." It 

was carnal to question how He came down frcm heaven, to deem that he 

was the son of Joseph, to ask , "How can he give us His flesh to eat?". 

All this was carnal, when they ought to have understood the I!'atter in 

a mystical and spiritual sense.' (Han in Joh XLVII, 2; PG 59:265 cf 

Hom in Matt LXXXII, 4; PG 58:742-743) 

Seeing the Eucharist in symbolic terms was very easy for Eastern 

theologians as the entire service was (and to a large extent still is) 

a holy draI!'a taking place in heaven and on earth. In the draTI'a it was 

not onl y the sacrifice of Christ that ,·;as represented, but the whole 

Christ event. The draI!'a begins in heaven and shows the Son of God 

caning to earth, being baptized, crucified and then rising again. The 

sanctuary symbolises heaven and the nave earth. The entral"1CeS 

represent Christ's humanity in laying aside His heavenly privileges to 

care to earth. Bishop Frere expresses the symbolism in Eastern 

Orthodox worship as follows: 
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The entry of the Gospel brought in with great procession and 

preceded with lights, shows the roming of the Saviour into the 

world: the Book is regarded as presenting the presence of the 

incarnate Lord. The trisagion (sanctus) of the congregation 

co=esponds t o the Gloria in excelsis of the angels; the response 

to the prophecies of the Old Testament; the Epistles with the 

Apostolic witness. The Alleluia gives the attestation of David; 

and the reading of the Gospel i s the climax of the first cycle. 

In the second, the Lord is symbolised by the gifts of bread and 

wine . The Holy Table is the sepulcre of Christ; the linen 

corporal i s the cloth enwrapping His body. The veil of the paten 

is the kerchief su=ounding His head. The larger veil or Aer, 

covering I:xJth with chalice and paten, is the stone with which St. 

Joseph closed the sepulchre. The Great Entrance is the way of 

the Cross; the laying of the paten and the chalice on the altar 

is the burial. The consecration co=esponds to the Resu=ection 

.... (Davies 1946:27). 

The West too saw the sacraments in a similar light. st. Ambrose 

similarly distinguished the external ritual fran the unseen grace or 

presence. So in baptism as the water cleanses the body, so the sphi t 

cleanses the soul (Expos cv. Luc. 2, 79; PL 15:1581) in the Eucharist 

what is perceived after the consecration is only a sign of the real 

presence (De Myst. 50, 52, 54; PL 16:405-407; de sacram. 4, 14-16; PL 

16: 439 - 441). Augustine eI!'phasises this contrast as well. He 

writes: 'The sacrament itself is one thing, and the power of the 

sacrament another .' (Tract in ev Joh. 26, 11; PL 35:1611). In one 

of his sermons he writes: 'So they are called sacraments because one 

thing is seen in them, another understood. What is seen has a 
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bodily appearance, but what is understood has spiritual fruit.' 

(Sem. 272; PL 38:1246). 

Yet almost everywhere the symbolic understanding of the elements was 

giving way to the pcpular and vividly rraterialistic thecry of the 

bread and wine being converted into the actual body and blood of 

Christ. A good exarrple is fu.-rnished by a fragment attributed to 

Athanasius : 

You will see the Levites bringing loaves and a cup of wine and 

placing them on the table. So long as the prayers and 

invocations have not yet been rrade , it is rrere bread and a 

rrere cup. But when the great and =ndrous prayers have been 

recited, then the bread be=rres the body and the cup the blood of 

our Lord Jesus Christ .... w"hen the great prayers and holy 

supplications are sent up , the =rd descends on the bread and the 

cup, and it becc:rnes His body." (Frg. ex ser. ad baptiz; PG 

26:1325) . 

Chrysostom, while admitting that the spiritual gift can only be 

apprehended by the eyes of faith, exploits the rraterialist 

implications of the conversion thecry to the full. For him the 

elements have undergone a change, describing them as being refashioned 

~ :" S ;-:"f: :·t: ,c ~ 5o .• v' ) or transforrred (," . "i-~.J/<.C .'·;3,"-cJ) . (De Pred. Judae 

1, 6; PG 49: 380). Many of those holding =nversionist vie\~s rejected 

the symbol thecry. Thecdore of /obpsuesta presented their argument 

w"hen he said: 'He did not say, "This is a syrrbol of my J::x:x:y", a."1d 

"This is a symbol of my blood" , but , "This is my body and blood", 

thereby instructing us not t o look to the nature of the oblations, for 

that has been changed by the eucharistic prayer into flesh and blood. ' 

(Hom in ~latt . XX"\"I, 26; PG 66:716). 
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The conversionist theory was open to exploitation, particularly among 

the rnonophysites . Some of the rnonophysites concluded that the bread 

and wine were changed into different substances after the epiclesis 

just as Christ~s J:xx:ly was changed after his ascension. Theodoret led 

the reaction against this. He stated that after consecration the 

oblations 'rerrein in their former substance, appearance and fonn, 

visible and tangible as before.' (~. 2, PG 83:168). Theodoret, 

however, often used realistic language of the sacrarrent. He was 

=nfronted with the problem of what the consecration effected. His 

explanation was that, while a change (/-c;:, T -"iJ·' \ .-) ) certainly t=k 

place, i t did not consist in the transfonnation of the substance of 

bread and wine into that of Christ 's J:xx:ly and blood, but rather being 

made vehicles of divine grace. (eran 1; PG 82:53-6) (Kelly 1977: 440 

-449) . 

The explanation of this almost crudely 'realistic' language lies in 

two things. First , account ha s to be taken of the clear understanding 

then general in the Greek-speaking church of the word 

The word was llilderstood as meaning a ' re-calling ' or 're-presenting , 

of a thing in such a way that it is not so much regarded as being 

'absent'. This is a sense which the Latin memoria and its cognates" do 

not adequately translate , Chrysostorn e xpresses this understanding 

when he says: 'We offer even now that which was then offered, which 

cannot be exhausted. This i s done for an :x ""0''::)'''''- ) of that which 

was then done l f or "D:J this" said Fie "Fo!:" the 
, 
... < \;"'/ :1.."11" • J t..~ ' l..- ) of t-~. 1I 

We do not offer a different sacrifice like the high priest of old , but 
, . 

we ever offer the sarre . Or rather we offer the .J,. v ~") " J '\ C'L) of the 

sacrifice , ' (Horn in Heb XVII, 3; PG 63:131 ; altered). 
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It must be noted that in the fourth century much of the language was 

traditional. The Eucharist was refe=ed to as the "blexxUess 

sacrifice" celebrated by means of the "symbols of Christ's body and 

blood in cc:mrerroration of His death'. (Ap. Canst. 6, 34, 5 (Funk, 1, 

361; cf Did 14:3). In Cyril of Jerusalem we find an elabcrate 

statement regarding the sacrament . While using the traditional 

language (' the spiritual sacrifice' and 'the unbloody sacrifice') he 

also describes the EUcharist as 'the holy and most aweful sacrifice' 

and 'the sacrifice of propitiation.' (Cat. 23, 8- 10; PG 33:1116-

1117; cf Chrysostam Sac 6,4; PG 48 : 641) . For Chrysostam Christ is 

sacrificed at the table. In t.l1e liturgy of Chrysostam this is aptly 

demonstrated. The celebrants in their ~J;'. ';')':-c) of the sacrifice of 

Christ re-enact t..'1e drama (cf p.34) even to the extent of piercing the 

side of the bread. 

And laying it (the bread) inverted on the holy Diskos having 

,,- < ' said, "Sacrifice, Master", ( cr...'C"';; V O'i-.;"/iO TIJ( ) I he (the 

priest) sacrifices it in the form of a cross, saying: 
. I 

"The Lamb of God is sacrificed (t L:,,-TAL ), who takes away the 

sin of the world, for the life and salvation of the world." And 

he turns t.'1e other s ide upwards, which has the cross; and the 

Deacon having said, 'Pierce, Master', he pierces it on the right 

side with the Lance, imrediately un.der the name I.S. saying: 

'One of the soldiers with a lance pierced his side, and 

immediately there came forth blood and water: and he who saw has 

borne witness, and his I-litness i s Lrc:e .' (Brightman 1896:357 : 

15 - 20) . 

Chrysostam emphasises the fact that Christ is literally sacrificed at 

the table. Speaking of how the love of God calls one fram idols he 

says: 'But here he establishes a more august and more magnificent 
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liturgy; the very sacrifice is charged, and instead of lirnolating 

an.iJra.ls, he bids us sa=ifice Himself. (Han in I Cor, XXIV; PG 61: 

200). Although it is Christ who is sacrificed Chrysostc:m is quick to 

say that it is not a recrucifixion of Christ but a memorial of the 

crucifixion of Christ . Christ is not slain again but the community 

in doing the rite, shares in that one great sacrifice. For Chrysostan 

a paradox exists at the Eucharist. The risen Lord is present in His 

flesh, which is slain by the priest and eaten by the cx:mnunity. At 

the same time, hoI>.Bver, the risen Lord is not slain again for He d ied 

once for all, a victor over death. 

Gregory Dix states that the second, and perhaps the chief explanation 

lies in the universal concentration of pre-Nicene ideas concerning the 

Eucharist upon the whole rite of the Eucharist as a single action , 

rather than upon the rratter of the sacrament in itself , as rrcdern 

Westerns tend to do. Dix in this l engthy quotation illustrates the 

contrast between pre-Nicene teaching and Western teaching: 

In much Western teaching ... there is an exact reversal of the 

whole primitive approach to the question. We (in the West) are 

inclined to say that because of consecration the bread and wine 

-
becoIre in some sense the Body and Blood of Christ, therefore what 

the Church does with them in the Eucharist must be in sorre sense 

,.mat He did with them, namely an offering. And our doctrine 

about the reality of the offering will be found to vary in its 

"realism" or "symbolism" precisely in accordance with the 

"realism" or "symbolism" of our doctrine of the Presence by 

consecration. \\'e make the sacrifice depend on the sacrarrent. 

But the primitive church approached the rratter fran the opposite 

direction. They said that because the Eucharist is essentially 
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an action and the church in doing that action is simply Christ's 

Body performing His will , the Eucharistic action is necessarily 

His action of sacrifice, and what is offered must be what He 

offered. The consequences of His action are what He declared 

they ~:)Uld be: "This is My Body" and "This is My Blood". They 

made the sacrament depend on the sacrifice . (Dix 1964 : 246-7) . 

For Chrysostem whenever the church did the action 'for the Body of 

Christ' , Christ was present in a very real sense . Those who partake 

at the table partake of the very body of the sacrificed and risen 

Lamb. 'Further, since our discourse is concerning this body, as many 

of us as partake of that body and taste of that blood , consider that 

we are partaking of that which is in no wise different fran that Body, 

nor separate , as r egards participation; that we taste of that Body 

that sits above , that is adored by angels, that is next t o the Power 

that is incorruptible. ' (Hem in Eph. III; PG 62:26jaltered) 

The Lord did not just l eave a rite behind. Nor did He only l eave 

bread and wine. The risen Lord left His very body . ChrJsostom 

compares the ascended Lord ' s gift to His disciples to the gift 

Elijah left for his disciple. 

What then if I show you that all am::mg us, who are initiated, 

have received something far greater than he did? For Elijah left 

a mantle to his disciple, but the Son of God ascending left to us 

his own flesh! Eli jah indeed , casting off his mantle , went up; 

but Christ left it behind for ourselves; and yet ascended 

retaining it! (de Stat Horn 9; PG 49:46). 

It is the very body of Christ that lies on the table, not 'mere' 

symbols. Comparing the Eucharistic feast to Jewish rites, Chrysostom 
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emphasises this point. 

I i>Duld have shown you the holy of holies and all therein - a 

vessel holding not rranna but the body of the Master , the bread of 

heaven. I would have shown you not a i>DOden chest holding the 

stone tablets of the law, but one holding the blameless and holy 

flesh of the Lawgiver. I would have shown you wi thin not an 

umblemished lamb slain in sacrifice, but the Lamb of God who is 

offered in the mystic sacrifice upon which the very angels lock 

and tremble. {PK 2:2 ; Harkins 1963:l48} 

I t is the very flesh of Christ that the priest distributes, the very 

body of Christ that the corrmunicant receives. 'I11ose who wish to see 

Christ can see Him on the table. 'I11ere is no need to go back in time, 

He is present on the table in the same way as he was during His 

earthly life, now with more glory than then. The corrrnunicant can now 

enjoy a closer relationship with Christ than his original discipl es 

did , for now the communicant can touch and receive the Lord within 

his . Chrysostcrn believes that Christ left His flesh for people 

because people are not incorporeal beings. The soul is contained in 

a body and the mind can perceiye God's salvation in sensibl e things. 

He states : 

For if you had been incorporeal , He i>Duld have delivered you the 

incorporeal gifts bare; but because the soul has been locked up 

in a body, He delivers you the things that the mind perceives in 

things seIlsible. How Jmny now say, I \\uuld wish to see His fOnTI, 

the mark, His clothes, His shoes . Lo! you see Him, you touch 

Him, you eat Him. And you indeed desire to see His clothes, but 

He gives Himself t o you not to see only, but also to touch and to 

eat and receive within yourself." {Han in Matt. LXXY.II; PG 58 : 

743; altered} 
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The giving of the body of Christ is not only because of man's physical 

state, but because of Christ's great love. Christ gives Himself to 

the Church to have and to hold. 'Oh, the loving-kindness of God to 

men! He who sits above with the Father is at that rroment held in our 

hands, and gives Himself to those who wish to clasp and embrace Him -

which they do, all of them, with their eyes." (Sac. III, 4; PG 48: 

642 cf Hom in I Cor. XXIV; PG 61:200). 

Chrysostom stresses time and again that the Eucharistic feast is an 

extrenEly holy occasion. It is 'the ITOst a"-Bscrne sacrifice ' ("- 'l J 
I fCL iZ',)-.l9r..,r '\I: t.~" L0-J) (Sac VI.4 ; PG 48: 641). It is awesorre because 

the living Lord lies on the table and around Him are the angels of 

heaven, and the choir of the Seraphim. The believer is transported 

from earth to the very presence of the risen Christ. Chrysostom tells 

his hearers to tell others of the feast as follows: 'Teach those who 

are outside that you were partaking in the choir of the Seraphim, that 

you were received into the throng of those above, that you were 

enrolled in the choir of angels , that you have =nversed with the 

Lord, that you were with Christ. ' (Illud, Si Esurierit Inimicus; PG 

51:179). For Chrysostom the oelebration of the Eucharist on earth is 

absorbed into heaven . This is because the feast is worthy of heaven . 

All those who p2-rticipate have been baptized into Christ and now have 

their citizenship in heaven. They are no longer of this earth. He 

illustrates this saying: 

,,'hat are t.'1e hea,,-enly sacrifices 1·.Teich he (the I,Titer to the 

Hebrews) here (Hebrews 10 : 12 ff) speaks of? Spiritual things . 

For though they are celebrated on earth they are worthy of 

heaven. For when our Lord Jesus lies as a slain victim, when the 

Spirit is present, when He "ho sits at the right hand of the 
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Father is here, when we have been rrade sons by baptism and are 

fella.v-citizens with those who are in heaven, when we have our 

fatherland in heaven and our city and citizenship, when we are 

only foreigners am::mg earthly things, how can all this fail to be 

heavenly? What? Are not our hymns heavenly? Is it not true 

that these very songs which God's choir of angels sing in heaven 

are the songs which we on earth utter in harrrony with them? Is 

not the altar heavenly? How? It has nothing carnal. All the 

oblations become spiritual. The sacrifice does not end in ashes 

and srroke and steaming fat. Instead it rrakes the oblations 

glorious and splendid. (Hom in Heb . XIV 1,2 PG 63:111; Dix 1964 

: 252) . 

Everything is in heaven. 'We have our Victim in heaven, our Priest in 

heaven, our sacrifice in heaven.' (Han in Heb. XVII, 3; PG 63:131 

Dix 1964:252; cf Sac II, 3; PG 48:634) 

The holiness of the feast is stressed by the fact that the very angels 

of heaven tremble in its presence. (Hem in Eph. III; PG 62:29) . 

Those who come forward to corrmunicate with the living Lord should 

'think with whom they stand at the time of the mysteries.' (Hem in 

~ XIV; PG 62:104). The comrrunicant not only cernes into the 

presence of the Lord but also into the presence of the whole host of 

heaven, surviving only by the grace of God. 'Can anyone', says 

Chrysostem, 'not quite rrad and deranged, despise this most 

al,e-inspiring rite? D:l you not know t.l1at no htnnan sould could ever 

have stood that sacrificial fire, but all \\Duld have been utterly . 

annihilated, except for the powerful help of God's grace? (Sac III, 

4; PG 48:645). 
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With Christ and the whole canpany of heaven present, the Church brings 

its petitions for the martyrs. By the t:iJre of Chrysostan, the 

Eucharist had long been regarded by many as an effective sacrifice, 

with purchasing ~r for the needs of both the living and the dead. 

J. Houlden states that this was once more a 'feature of Eucharistic 

thinking that was peripheral to the rite's distinctive and central 

significance, for intercession, thanksgiving and penitence can be 

expressed quite apart from the Eucharist.' (1972:90) . The 

Eucharist , however, was the t:iJre and the place when the ccmnunicant 

felt most ccnfident to bring his/her petitions. For it was his/her 

closest approach to the throne of God. Christ, who had JPade the 

perfect sacrifice, would plead its merits, as the ccmnunicant' s 

friendly advocate in the heavenly ccurt. Chrysostan too shared this 

view. 'Not in vain', he states, 'did the Apostles order that 

remembrance should be JPade of the dead in the dreadful Mysteries. 

They know that great gain they receive , and great assistance ; for when 

the whole people stands w~th uplifted hands, a priestly assembly, and 

that aweful sacrifice lies displayed, how shall we not prevail with 

God by our entreaties for them? And this we do for those who have 

departed in the faith.' (Hom in Phil.IV; PG 62:207-208). The ever 

practical Chrysostorn, however , does not stop with prayers and­

oblations. Alms too need to be offered for the departed faithful. 

The catechumens who are not allowed t o attend the Eucharist are 

encouraged to give to the poor on behalf of the dead. Giving to the 

poor, however , is not limited t o the catechumens; all are to give on 

behalf of the dead. This i s not an exercise in futility; by giving to 

the poor the believer rids the person from poverty, makes a prayer for 

the dead and frees himself/herself from the chains of wealth. (Horn in 

Act XXI, 4; PG 60:168-169) . 



- 55 -

All this is done in the faith that Christ is present at the Eucharist. 

It is not for nothing that the deacon cries, "for them that are 

fallen asleep in Christ, and for them that make memorials for 

t.hem". It is not the deacon that utters this voice ; but the Holy 

Ghost: I speak of the Gift. What do you say? There i s the 

sacrifice in hand, and all things laid out duly ordered. Angels 

are there present, Archangels, the Son of God is there. All 

stand there with such awe , and in the general silence those stand 

by, crying aloud: and do you think that what is done is done in 

vain? Then is not the rest also in vain , both the oblations made 

for the church, and those for the priests, and for the wnole 

body? God forbid! but all is done with faith. (Hom in Act XXI; 

PG 60:l70). 

It is with this eye of faith that the believer sees the splendour of 

the occasion, the honour of being rrentioned in the presence of heaven. 

It is a great honour to be named in the presence of the Lord, 

when that memorial is celebrated , the dead sacrificed, the 

unutterable mysteries. For just as , so long as the Emperor is 

seated, it is the t ime of the petitioner to effect ,vhat he wishes 

to effect, but when he is risen, say what he will, it is all in 

vain, so at that time while the celebration of the mysteries is 

going on, it is for all rren the greatest honour to be held =riliy 

of rrention. For look: then is declared the dread mystery, that 

God gave himself for the 'MJrld: along "'ith that mystery he 

seasonably puts Him in mind of them that have sinned . , .. Then 

let us not approach indifferently, nor imagine that these things 

are done in any ordinary sort . But it is in another sense that 

,<8 make rrention of martyrs, and this, for assurance that the 



- 56 -

Lord is not dead and this, for a sign that death has 

received its death's blow, that death itself i s dead. (Hom in 

Act XXI; PG 60: 170; altered) 

With the eye of faith the commmicant sees the feebleness of death and 

that the cornrmmity extends beyond this =rld. The 'dead' intercede 

for the living and the living intercede for the dead. The living 

intercede through petition and through alms in the presence of the 

Lord. 

The presence of Christ, (in symbol and in the flesh), at the Eucharist 

is a great blessing to the communicant, but also places a great 

responsibility on him/her. For the communicant must also consider the 

awesomeness of the occasion and see if they are worthy to handle the 

very body and blood of Christ. To approach Christ demanded a life of 

virtue. 

For just as it is unsuitable that, when the Lord is sitting at 

the table, those of the servants who are culpable (of some 

offence) be present, and so they should leave, so too here : when 

the sacrifice is brought out, and Christ has been sacrificed and 

(becomes) the lamb of the Lord , when you hear: 'Let us pray 

together ' , when you see the curtains being opened, believe then 

that the heaven is being opened from above and the angels are 

descending. Now, just as there should be none of the 

uninitiated , neither should there be any of the initiated who are 

filthy. (Hom in Eph III , 5; PG 62:29; altered). 



v. JUDAS AND THE CORRECT APPROACH TO 

AND PARl'ICIPATION IN THE EUCHARIST 
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In the early church Baptism was the basic requirerrent for 

participation in the holy Eucharist. A person baptized is one whose 

life is proven and his/her trustworthiness derronstrated. The baptized 

person has been instructed in the faith and has avcwed his/her 

=nfession. Baptism itself is a prerequisite inasmuch as that which 

is holy is to be received only by those who are holy. (1K. \ltd... -rac; 
~j~j.S ./l,~l~ tg4/, ; 3'13 '(3 ). The baptized have been washed by the 

sanctified waters and have been clothed with Christ. Through this 

action they have becare worthy to participate in the feast. The 

catechumens had to leave before the prothesis for they had not yet 

been initiated into the koinonia of Christ. 

Being baptized was not the only requirerrent for participation. The 

believers had to take account of the state of their souls before 

approaching the rrost awesare sacrifice. It is no trifling matter to 

partake of the body and blood of the Saviour. The believer needs to 

be prepared both within himself/herself and within the cormtunity as a 

whole. As the wise men drew near to the child Christ, so do the 

camrunicants, full of awe and reverence. 

This Body, even lying in a manger the magi reverenced. And rren 

profane and barbarous, leaving their country and their hare, both 

set out on a l ong jou."TJey, and ,vhen they came, with fear and 

great trembling worshipped Him. Behold now, l et us at least 

imitate those Barbarians, we who are citizens of heaven. For 

they indeed when they saw Him but in a manger, and in a shed, and 

no such thing was il1 sight as you now behold , dre,,' near with 

great awe ; but you behold Him not in a manger but en the altar, 

not a woman holding Him in her anns, but the priest standing by, 

and the Spirit ',ith exceeding bounty hovering over the gifts set 
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l::efore us. You do not rrerely see this Body itself, as they did, 

but you lmcw also its power, and the whole economy, and are 

ignorant of none of the holy things which are brought to pass by 

it, having l::een exactly initiated into all." (Hom in 1 Cor. 

XXIV; PG 61 : 204 altered) . 

It is in an attitude of worship that the communicant must approach. 

The l::eliever must l::e aware that the risen Lord lies on the table. 

with this in mind he/she approaches with the reverence that the magi 

displayed. In fact the l::eliever should draw near with greater 

reverence l::ecause he/she is aware of wPBt Christ has done for Man. 

The corrmunicant not only approaches .rith awe and reverence, but also 

with eagerness. The Eucharist is a joyful occasion. Here one cannot 

approach with sorrow and despair for the resurrected Christ gives His 

life to all who come and receive . 'Let then no one approach it with 

indifference, no-one fainthearted, but all with burning hearts, all 

fervent, all aroused.' (Ham in Matt. LXXXII; PG 58 : 743). As a 

child is eager to l::e fed by the rrother so too the corrmunicant should 

desire to l::e fed with the grace of the Spirit. 'Do you not see the 

infants with how much eagerness they lay hold of the breast? with what 
-

earnest desire they fix their lips on the nipple? With like eagerness 

let us also approach this Table, and the nipple of the spiritual Cup. 

Or rather, with much more eagerness let us, as infants at the breast, 

draw out the grace of the Spirit, let it be our one sorrow, not to 

partake of this Foed. ' (Hom in Matt. L'<XXII; PG 58 : 744; altered). 

With this eager joy and spirit of expectation the communicant draws 

near to receive the premised spiritual foed. 

The conrruI1icant should not, however , allow his/her partaking to arise 
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fran custom. Those who partake because of custan do not understand 

the mysteries of the Feast. They do not recognise the presence of 

Christ and the whole host of heaven. Consequently they have no 

consideration for their actions. 'I observe many partaking of 

Christ's lxx:l.y lightly and heedlessly, and rather fran custan and form, 

than consideration and understanding.' (Han in Eph. III; PG 62 : 27 -

28). Another group that is guilty of treating the Feast in an equally 

flippant manner is the group who attend infrequently. Neither does 

this group appropriate the gift to their lives, it remains a mere rite 

t o them. These, Chrysostan states, are those who cause all the 

trouble in the Church, these are generally the schismatics. 'Mark the 

inconsistency', he says, 'for those who belong to this Church, sane 

never approach to communicate at all, or but once in a year, and then 

carelessly and just as it may happen; others more regularly indeed, 

yet they too carelessly, and conversing with indifference and trifling 

about nothing; while those who, on the surface, seem to be in earnest, 

these are the very persons who ,·;ork this mischief (schism).' (Han in 

~. XI; PG 62 : 85; altered) Both groups approach the table 

indifferently without giving the Lord, who is present, due reverence. 

They approach without consideration and in so doing heap condemnation 

upon themselves. For if they knew that Christ was present, they ¥.'::mld 

tremble and reform. 

But why does he eat condemnation to himself? Not discerning the 

Lord's Body, i. e . nor searching, not bearing in mind, as he 

ought, the greatness of the things set before him; not estimating 

the weight of the gift. For i:: you should come to know 

ac=atel y who it is that lies before you, and who He is that 

gives Himself, and to whom, you will need no other argument, but 
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this is enough for you to use all vigilance, unless you are 

altogether fallen. (Han in. I Cor. XXVIII; PG 61 : 233). 

For those who receive indifferently without repenting, are like the 

traitor who betrayed the Lord. They pretend to be a servant of Christ 

by participation but betray Him in the very lives they lead. 

Chrysostan warns those who participate indifferently to take heed lest 

they too beCCJ!1)2 guilty of the body and blood of Christ as Judas and 

those who crucified the Lord '-"'re. 'Think how indignant you feel 

toward the traitor and those wno crucified Him. But take care lest 

you too be guilty of the body and blood of Christ. They slew His 

Sacred Body and you, in return for so many benefits, receive that Body 

into a soul that is defiled.' (Han in Matt. LXXXIII; PG 58 : 743). 

He pushes the point further stating that those who participate and 

remain unrepentant are v.orse than those who are possessed by dem:ms . 

Shall I say sarething rrore fearful. It is not so grievous a 

thing for the Energumens (those vexed with derrons) to be wi thin , 

as far as such as these, whan Paul affirms to trample Christ 

underfoot , and to "account the blood of the covenant unclean, and 

to despite the grace of God." (Heb. 10 : 29) . For He that has 

fallen into sin and draws near, is worse than one possessed with 

a devil. For they, because they are possessed are not punished, 

but those, when they draw near unworthy, are delivered unto 

undying punishrrent. (Han in Matt. LXXXII; PG 58 : 745) 

The conmunicant must be aware that tmworthy participati.on leads to 

destruction of the soul. For those who participate indifferently have 

to bear the consequences of their actions. They have to bear the 

punishment of God for they have disregarded His love for them. 
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Cluysostan states that it is not God who desires to inflict 

punishment, but those who participate unworthily bring judgement upon 

themselves. 'Those who receive irreverently, slay themselves, they 

pass judgement upon themselves' (Hom in I Cor. XXIV; PG 61 : 199) 

For what can be worse than to handle the body of Christ with 

indifference and with irreverence. Such action is worse than that of 

Judas (Han in Matt LXXXIII; PG 58 : 743). They disregard the benefits 

that God has given to people through the \,urk of Christ. The correct 

approach is one of grateful appreciation for the =rk of grace in 

Christ. without this attitude, the ccmmmicants heap judgene.11t upon 

themselves. 'Let us draw near to Him t.l:len with inflamed love, i.tIld let 

us not have to endure punishment. For in participation of the 

greatness of the benefits bestowed on us, so much IlDre exceedingly are 

we chastised , when we show ourselves unY.Drthy of the bountifulness. ' 

(Hom in I Cor. XXIV; PG 61: 201). 

The cOlTI11unicant must then approach the table regularly and with joyful 

reverence. He/she has to be vigilant over the state of his/her being. 

As the Jews of the passover were ready to IlDve, so too must the 

communicant be vigilant over his/her soul . 'For if the Jews standing, 

and having their shoes and staves in their hands, ate with haste, niuch 

IlDre ought you to be watchful. For they indeed were to go forth to 

Palestine, wherefore also they had the garb of pilgrims, but you are 

about to rel!Dve into heaven. Wherefore it is needful in all respects 

to be vigilant, for indeed no small punishment is appointed to them 

that partake um;orthily. ' (Hom in Matt. XXVII; PG 57 : 345). 

The cormrunicant must be worthy of the gift he/she is to receive. The 

person must be striving after virtue and knowledge of God and must 
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have turned their back on the vanities of this world. No one who is 

infatuated with temporal matters may be present at the table nor those 

who are covetous. (Hem in Matt. LXXXII; PG 58 : 7]7). The 

ccmnunicant is called upon to refrain frem evil practices, he/she 

cannot expect the Lord, who is present at the feast, to overlcok 

his/her vice. For Chrysostom a disciplined life of virtue is the 

prerequisite before approaching the table. The cormrunicant literally 

has to labour to be able to enjoy the sacrament with good conscience. 

The whole season of Lent is orientated towards the commmicants making 

the.'1lSelves worthy of the feast. 

For as in the case of those who run the race, all their circuits 

will be of no avail if they fall short of the prize; so neither 

will any advantage result frem these manifold labours and toils 

with regard to the Feast, if we are not able to enjoy the sacred 

table with good conscience. To this end are fasting and Lent 

appointed, and so many days by this earnestness being cleansed in 

every particular way from the sins which we had contracted during 

the whole year, we may with spiritual boldness religiously 

partake of that unblocking sacrifice; so that should this not be 

the result, we shall have sustained so much labour entirely in 

vain, and without any profit .... Let no one rest on the feast 

merely; wnile remaining unreformed from evil practices. (de Stat 

Hom XX; PG 49 : 197). 

The reward of all t,'-le conmunicant' s labour is participation in the 

holy Feast wit.'> good conscience. The labour that brings about this 

revsrd is not primarily fasting but sincerity and purity of soul. If 

the soul was soiled, then the commmicant could not enjoy communion 

'vith Christ. For coming into the presence of Christ with a sullied 
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soul, was worse than handling the l:xxl.y of Christ with soiled hands. 

It is not Lent that makes the carmunicant worthy, but the state of 

his/her soul. 

When, says a Man, the holy season of Lent sets in, whatever a Man 

IPay be, he partakes of the mysteries , or, when the day of the 

Lord's Epiphany cares. And yet this does not rrake a fit tirre for 

approaching. For it is not the Epiphany, nor is it Lent, that 

makes people fit to approach, but it is sincerity and purity of 

soul. With this approach at all tirres; without it , never . ... 

When you draw near to the sacrifice , at which the very Angels 

tremble, do you rreasure the matter by the r evolutions of the 

seasons , and how shall you present yourself before the judgerrent 

seat of Christ, you who presmre upon His l:xxl.y with polluted hands 

and lips? You would not presurre t o kiss a king \vith an unclean 

llOuth , and do you kiss the King of heaven with an unclean soul? 

It is an outrage. Tell rre, would you choose to care to the 

Sacrifice with unwashed hands? No , I suppose not . But you would 

choose not t o come at all, than come with soiled hands. And 

then , as scrupulous as you are in this little IPatter, do you care 

with soiled soul, and thus dare to touch it? And yet the hands 

hold it for but a time, whereas into the soul it is received 

entirely. (Hom in Eph. III, PG 62 : 28; altered). 

Chrysostom stresses the fact that the soul is that which receives the 

elerrents. The soul therefore has to be in order to receive the King . 

In a sermon preached at lmtioch he says: 'You v.Duld not dare to touch 

the holy sacrifice with un\vashed hands, however pressing the extremity 

might be. Approach not then with an unlvashed soul. ' (de Stat Hom XX, 

PG 48 : 208) . Approaching with a washed soul was not only a sign of 
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respect for the sacrifice, but it also indicated that one had 

appropriated the gift to oneself. It meant that one had recognised 

the worth of what one was about to receive. Chrysostan draws the 

anal ogy between the robe of a king and the body of Christ. All knaw 

the worth of the robe and treat it with respect , how much rrore then 

should they r ecognise the worth of the body of the Son of God . 

Through the robe they gain nothing but through the Body they gain life 

and access to heaven. 'One would not receive the robe with soiled 

hands, a robe spun by worms and dyed with the blood of dead fish. 

What then of the body and blood which is associated with the Divine 

nature, the body and blood that gives the cormrunicants their life and 

access to heaven . ' (Hom in I Cor. XXIV; PG 61 : 203). Preparing 

one's soul was an act of appreciation for what Christ had done for 

one. It was in response to the love of God . Without this the 

Eucharistic Feast was of no avail, in fact it only did one harm, not 

because of i tself , but because of the cO!lIl1illlicant' s irreverence . For 

Chrysostan the Feast had its own laws. Those vmo were faithful and 

disciplined in their approach were blessed, those who were indifferent 

brought destruction to themselves . It was not because God desired 

their destruction , but that is how the laws of the system ~.'Orked. 

Not only must the individua l be vigilant but the community as a whole 

must be aware of its moral condition. Chrysostan, like St. Paul, 

could not conceive of a Christian existing outside the Church. The 

Christian is baptized into the he. -i •• , ' ~.', of Christ and finds his/her 

identity within the Church, he/she is nO\v a part of the body of 

Christ. Dix states that the ~c.v . ..;..:~.). of baptism is intimately 

of the Eucharist. I Koinonia I , he 

states , 'as used by Paul in I Corinthians 10 : 16, includes the 
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fellowship of those who partake together. As here the participants 

are roWld to one another not by what they do with one another, but by 

the common partaking of the body of Christ, so also the koinonia of 

Baptism rests on their being "baptized into the body of Christ". I 

(1964 : 78). In roth the baptismal and the eucharistic i«:"L0';"J~ the 

body of Christ cares f i rst. Through baptism the Christian enters into 

the body of Christ and at the Eucharist the Christian partakes of that 

body. It is around the body that the Church congregates and gives 

joyful thanks to God the Saviour. This they do in unity , because they 

are the very body of Christ . w'11enever disunity arises , the Church 

fails to be that which it is called to be. The members, therefore, 

are constantly called to be aware of the rroral condition of the body. 

Unity needs to be preserved . The rrernbers need to be vigilant and root 

out disWlity. When the Church is Wlited, it rises up on wings like 

eagles, in disunity , the Church degenerates into being daws. 

These things therefore knowing, let us also , beloved, consult for 

the good of the brethren and preserve unity with them. For to 

this that fearful and trema~dous sacrifice leads us, warning us 

al::xJut all things to approach it with one mind and fervent l ove, 

and thereby becoming eagles, so to rrount up to the very heaven. 

"For wher esoever the carcass is" , says He, "there will be the 

eagles," (Matt. 24 : 28) calling His body a carcass by reason of 

His death. For unless He had fallen , we should not have risen 

again. But He calls us eagles , implying that he who draws near 

to this Body must be on high , and have nothing in =rnon with the 

earth, nor wind himself downwards and creep along; but must be 

ever soaring heavenwards and look on the Son of Righteousness, 

and have the eye of his mind quick-sighted. For eagles, not 

da,,,s, have a right to the Table. Those also shall meet Him 
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descending fran heaven, who now wrthily have this privilege, 

even as they who do so unwrthily, shall suffer the extremest 

torrrents. (Han in I Cor. XXIV; PG : 61:203; altered). 

For Chrysostan the Church's identity is distinctly obvious as it 

celebrates the Eucharist. The Church is fulfilling its calling when 

it gathers around the 'carcass' in unity, 'with one mind and fervent 

love.' For wherever the carcass is, t.l-tere will be the eagles,; 

wherever the Eucharist is celebrated, there the church will be. The 

church too ITRlst be vigilant as it approaches the 'Son of 

Righteousness', she must be ' quick- sighted ' lest she fall and become a 

daw. 

Being 'quick-sighted' meant that the believer wuld notice disunity 

within the body and initiate reconciliation before the Church 

approached t.'1e body of Christ. This the believer did out of reverence 

to the Feast, and out of obedience to the call of the Feast. It was 

unity that the feast required and gave. Discord polluted the feast 

and the cammunity. 

Now since we are conscious of the truth of all this, let us set 

ourselves free fran chastisement and vengeance; and let us show 

our reverence for the present feast by doing all that has be€n 

said, and those same favours which we think to obtain fran the 

El:nperor2 on account of the feast, let us ourselves grant to 

others the enjoyrrent of it. For I hear, indeed, rrany saying that 

the Emperor, out of his reve~~ce for the Holy Passover , will be 

reconciled to the city and will pardon all its offences. How 

absurd then is it, that when we have to depend for our safety 

upon others , we bring forward the feast and its claims; but when 

we are CO!lIT/2Ilded to be reconciled one with another, we treat 
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this sarre feast with disdain, and think nothing of it. No one, 

truly, so pollutes this holy feast, as he does, who, while he is 

keeping it, cherishes malignity. (de Stat Ham. XX; PG 49 : 208). 

The feast cannot be enjoyed if malignity exists between IIEI!1bers of the 

body. He who bears malice cuts himself off fram the carmunity and 

from the grace of God. Chrysostam equates those who bear malice with 

a fornicator in an attempt to illustrate the gravity of the sin. 'For 

as it is not tc be imagined that the fornicator and the blasphemer can 

partake of the Sacred Table, so it is :inpJssible that he who has an 

enemy and bears malice , can enjoy the Holy cormrunion .' (de Stat Hom 

XX; PG 49 : 198; altered). The evil in the corrmunity has to be r ooted 

out, not only superficially covered. 

For Chrysostom, conflicts between members of the Body often arise from 

people's self-sufficient arrogance. Conflict arises when the rrembers 

of the body lose sight of Christ and concentrate on their own self. 

For conflicts t o be resolved , people have to take the humble 

initiative to offer forgiveness to one another as they ~ve received 

it from God. The forgiveness given by God frees the person from 

his/her sin and calls him/her tc forgive others. Commenting on 

Phillipians 4:4 - 7 Chrysostom states: 

. .. nothing so much delights God as to remember no evil. This 

sets you free from your sins , this loosens the charge against 

you: but if ~ are fighting and buffeting, ~ becorre far off 

from C-<Jd; for enmities are produced by contention , and from 

enmi ty spring rancours. Cut out the root and there will be no 

fruit. Thus we shall learn tc despise the things of this life, 

for there is no contention in spiritual things but whatever you 

see, either contention, or en",}, or whatever a Man can mention, 
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all these things spring fran the things of this life . Every 

contention has its beginning, either in covetousness or envy, or 

vainglory. If therefore we are at peace, we shall learrl to 

despise the things of the earth. (Hom in Phil. XIV; PG 62 : 286; 

altered) . 

It is the duty of the priest to turn away those who wish to 

participate while they are at enmity with others , or while they are in 

a sinful state. It is by no rreans an insignificant duty, for the 

priest is responsible for the distribution of the body and the blood 

of Christ. It is the priest I s responsibility not to cast pearls in 

front of swine. If he gives the elerrents to those whom he mows are 

um..orthy of receiving - them, then he brings judgerrent on the 

communicant and on himself. 

Let no inht.men person be present no one who is cruel and 

rrerciless, no one at all who is unclean. These things I say to 

you that :r::eceive, and t o you that minister. For it is necessary 

to address myself to you also, that you rray with much awe, 

distribute the gifts there. There is no SIMll punishrrent for you 

if being conscious of any wickedness in any Man, you allow him to 

partake of this Tabl e . "Hi s blood shall be required at your 

hands" (Ezek . 33 : 8). Though anyone be a general , though a 

deputy, though it be he himself who is invested with the di adem 

and corne un\..orthily, forbid him; the authority you have is 

greater -than his . You, if you .;ere entrusted to keep a spring o f 

water clean for a flock, and the.'1 were to see a sheep having much 

mire on its mouth, you >..ould not suffer to stoop down unto it and 

foul the stream, but now being entrusted with a spring not of 

water, but of Blood and of Spirit, if you see any having on them 
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sin, which is rrore grievous than earth and mire, coming unto it, 

are you not displeased? do you not drive them off? and what 

excuse can you have? (Han in Matt LXXXII; PG 58 : 744 - 745; 

altered) . 

This, for Chrysostom, is the honour of the priest to discern these 

things. He does not, however, expect the priest to be clairvoyant 

seeing to the very depths of people's souls. The priest can only turn 

away those who are notoriously evil. 'And whence know I, you may say, 

this person and that person? I speak not of the unknown , but of the 

notorious. ' (Han in Matt LXXXII; PG 58 : 746) 

The priest should only give to the obedient and faithful disciples of 

Christ. He should not give to a Judas , for the corrmunicant will 

suffer the sarre fate as Judas. He would be giving a sword of 

danmation to the person instead of the bread of life . Witholding the 

eucharistic e l ements fran people is firstly a sign of respect for the 

feast. Chrysostan states: 'I would give up my life rather than 

impart of the Lord's Blocd to the unworthy; and will shed my own blocd 

rather than impart of such aweful blocd contrary t o what is rreet. ' 

(Hom in Matt LXXXII; PG 58 : 746). It was secondly for the benefi t of 

the unworthy. Chrysostom turned away the 'bedizened Jezebels' and 

those who swore oaths at the table. (de Stat Han XX; PG 49 : 211 -

212). Ambrose refused cc:mnunion to the emperor Theodosius after he 

had ordered the massacre at Thessalonica. St. Basil refused the Arian 

emperor, Valens, as well. This refusal to alloH t..l:te unrepe.'ltant 

sinners to communicate, was not because the Church ~Bnted to ignore 

them and cast them out for eternity. It was, on the contrary , aimed 

at restoring the person to his former dignity within the community. 

'But these things I (Chrysostom) say, not that ',e repel them only, nor 
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cut them off, but in order that we may amend them, and bring them 

back, that we take care of them. For thus shall we both have God 

propitious and shall we find many to receive worthily; and for our own 

diligence, and for our care for others, receive great reward. I 

(Han in Matt LXXXII; PG 58 : 745). Thirdly, the whole church 

benefited frc:m it for the body was in this manner healed. 

'Ib participate worthily , the ccmnunicants need to approach with 

reverence the King who lies on the altar. They must have r epented 

fran evil, initiated reconciliation and have accepted the forgiveness 

given by God. To approach the table, the cormrunicants need t o have 

realised what God has done for them through the death and resurrection 

of Christ and to have begun to appropriate the love of God in their 

lives. 



VI • UNITY IN CHRIST 
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Fran the earliest of t:irres in the Church, the Eucharist has been a 

public and not a private affair; the assembly of the children of God 

and not the private devotion of a series of individuals. M. Timiadis 

states that the liturgy is the incarnation of love. 'It stems fran 

love,' he says, 'and invites to love. Vit>rship must reflect commmi ty , 

a communal perichoresis interchange of gifts, communion. By its very 

nature there must be many partakers.' (1984: 25). The Eucharist is 

the place where the whole assembly gathers to worship the Living God 

and to receive His lifegiving food. 

The Eucharist is not celebrated by a number of individuals who are 

strangers to each other. The participants are bound together through 

Christ. The characteristic feature of the Eucharistic feast is unity. 

An ove=iding them= of the Fathers is that the Eucharist is a sign of 

and a means to unity. For Ignatius, the Eucharist is a sign of the 

unity of the people of God - 'there is one Eucharist, as there is one 

flesh of our Lord J esus Christ, one Church, one bishop, one altar.' 

(Phil 1 : 4; Mag. 7; Smyrn 8.2). In the Didache a similar them= is to 

be found. In a passage which alrrost certainly refers to the 

Eucharist, Christians pray 'that the bread now broken and scattered 

upon the IlDuntains' may be reassembled and reunited into one (Did 

9:1). St. Augustine states: '0 symbol of unity! 0 bond of love' (In 

John XXVI, 13; PL 35 : 1613). For many of the Fathers, the Eucharistic 

assembly is an image of the Church, the people of God assembled with 

their Head both r eceiving and awaiting their f inal redemption. 

Through participation in the Eucharist, the communicant incorporates 

Christ into his/her life . Through consuming the elements the 

corrmunicant becomes one with the body and blood of Christ. As the 
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body absorbs the physical elerrents, so the soul absorbs Christ. By 

partaking of the Eucharist, the believer is mingled with Christ. 

He/she beccrnes the very body of Christ. Chrysostan emphasises the 

incorporation of the believer into Christ by using the w::lrd 'mingle' 
) I 

( "\~)U(~PJ,;(w) . Christ first mingled Himself with Man in the 

incarnation. 'He was not satisfied to beccrne Man, to be beaten and to 

be made a sacrifice; He even mingles ( :"v"'-f J F"-'-' ) Himself 

with us, not only through faith, but in all reality; He makes us His 

body. ' (Han in Matt LXXXIII; PG 58 : 743). As the ~;OOS was 

mingled with Man in the person of Christ, so the corrrnunicant is 

mingled with Christ at the Eucharist. The incarnation now takes place 

within the v.Drshipping corrmunity. Chrysostom states: 

We must study this wonderful sacrarrent; we must learn the 

purpose of its institution and the effects which it produces. We 

are one body, says the Scripture, and "rrernbers of His Flesh and 

of His bones" (Eph. 5 : 30); let the initiated follow Ire. He 

wishes that we become His body, not through charity alone, but 

that we be actually mingled (d-..\jc4Z'6('NreZI"-f-V' with His own 

flesh. This union is accanplished by !lEanS of the food which He 

has given us as proof of His love for us. Therefore He has 

) Himself with us, He has implanted His 

body in us, that we may be one, as a body united with its head. 

What ardent l ove this manifests All this has Christ done, 

to bring us into closer friendship with Himself and to show His 

love for us. To those who yearned for Him, He has not only 

appeared, but He has given Himself in the flesh, to be touched , 

to be eaten, to be broken by our teeth, to be mingled ( 

O"':/"TlI\o<.l'-~Vo1.L) with us and thus to satisfy every desire. (Han 

in Joh XLVI; PG 59 : 260). 
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As the water is mingled with the wine, so is Christ mixed with His 

Church. Tne effect of this mingling is unity arrong the Saints. In 

the liturgy of St. Chrysostom, it is stated as follows: 'And the 

deacon pours into the holy chalice wine and water, saying first to the 

priest: 
, 

"Bless, Master, the holy union" ( -1,\,) 
c I 
<X..OLCtJ 

Who blesses them, saying: "Blessed is the union of your saints, 

always, now, and always and unto the ages of ages." (Brigllrran 1896 

357 : 21 - 26). 

Chrysostcrn was in keeping with the general belief of the Church 

Fathers. Hilary, f or exarrple, argues that anyone who partook by faith 

was held to be united to Christ, because he has received Christ's 

veritable flesh, the Saviour now lives in him (De Trin. 8, 13 PL 10 

245 - 246). St. Ambrose emphasises the intimacy of the union stating 

that the ccmnunicant, through participation in the Eucharist, 

participates in Christ's divine substance. 'Forasmuch as one and the 

same Lord J esus Christ possesses Godhead and a human body, you who 

receive His flesh are made t o participate through that nourishment in 

His divine substance. (De sacram. 6, 4; PL 16 : 455). Arrong the 

Fathers, it was also believed that the comnunicants became that which 

they received. St. Lee put it: 'The sharing in the Body and Blood of 

Christ has no other effect than to turn and change us into what we 

receive.' (Serm LXIII, 7; PL 54 : 357). St. Augustine states: 'The 

actual power we find here (in the Eucharist) is unity; it consists 

herein: that incorporated in His Body and beccrne His llElllbers , we are 

what we receive.' (Senn 57,7; PL 38 : 389). 

The unity that results from the Eucharist is due to the members of the 
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Church becoming the I:xrly of Christ. By being that which they receive, 

the I:xrly of Christ, the Church becanes a united I:xrly. 

The unity that results is not due to the ccmnunicant's efforts, 

however important these may be. It is first and forerrost the v.urk of 

Christ. Any unity that does exist in the Church is a result of 

Christ's death and resurrection. For Chrysostan Christ is the 

initiator of unity for Christ wills to be one with Mankind. 'I have 

sought you; I, your God, have entered into you to take p:lssession of 

you, M;m. I have united you to Myself and have cane into direct 

contact with you. I have told you: eat Me and drink Me' (Hom in I 

Tim v, 4; PG 62 : 586) Christ freely gives Himself to the Church 

(and to the world) in order that the Church and the v.urld be united to 

Him. Through participation in the Mysteries, the ccmnunicants are 

totally united to Christ. Christ too is totally united to His Church. 

Christ lives in the Church and the Church lives in Christ. 

Chrysostan, as the Fathers quoted above, sees the church as the flesh 

and blood of Christ and participating in His substance. 
,- , 

,~11at means, "of His flesh ( '<.«. -r,,:) o'CY KDS ) ? • " It 

means, really from Him. And how are we thus members of Christ? 

In that we have been begotten after Him, and how of His Flesh 

I 

( Oi/f i( 0 5 )? You know, as many as partake of the Mysteries. 

For fran Him are we at once created anew. And how? Hear again 

this blessed saint (Paul), where he says, "For as much then as 

the children are partakers of flesh and blood, He also likewise 

took part of the sarre." Only here He imparts to us, not we to 

Him. How then are we of His flesh and bones? Some say that it 

is the blood and the water that are meant, but it is not so, But 

what he means to express is this, that like as, without =njugal 

union, He was begotten of the Holy Glost, so also are we begotten 



- 75 -

in the laver •... But nark, Adam was created, Christ was born. 

Fran Adam's side entered in corruption. Fran the side of Christ 

welled forth life. In Paradise sprang up death, in His cross was 

effected its destruction. As then the Son of God is ·of our 

nature, so are we of His substance; and as He has us in Himself, 

so also have we in Him in us. (Han in Ephes XX; PG 62 : 139; 

altered) . 

All that the Church has and is, is as a result of the life and =rk of 

Christ. Christ continues to unite the Church to Himself through 

baptism and the Eucharist. 

For Chrysostan the essence of the Eucharist is the uniting o f the 

corrmunicants with Christ, and so with one another: 'the union is 

canplete, and eliminates all separation.' (Han in I Tim XV, 4; PG 62 

585) • 

Unity with Christ begins in baptism. In baptism the believer is 

clothed with Christ and taken into Christ. ccmnenting on Galatians 3 

: 27, Chrysostan states: 'Why does he not say, "All of you who were 

baptized into Christ, are born of God?" For this is what he ought to 

say, in order to show that they are sons. But Paul wishes to state 

this truth in a manner IOClre striking. For if Christ is the Son of 

God, and if you have put on Christ, then since you have the Son within 

you and are assimilated unto Him, you are the sanE family and likeness 

as He.' (In Gal. comment. cap. 3 ; PG 61 : 656). He continues to 

stress the intimate union between the believers in his treatment of 

Galatians 3 : 28. 

What an insatiable soul! He has just said, "You have all becane 

the sons or God by faith." But he does not stop at this; he 
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wishes to say IIDre, to express IIDre clearly the intlinacy of our 

union with Christ. Even after he has said. "You have put on 

Christ", he is not satisfied with the phrase; he explains it, 

and in doing so describes a closer union still: "You are all one 

~ 
person ('i.'-,:) in Christ Jesus." Could one find a IIDre outstanding 

declaration? He who before was but a Greek, or a Jew, or a 

slave, new bears the likeness, not of an angel or archangel, but 

of the Lord of all things, in his own person he is the image of 

Christ. (In Gal. ccmnent. cap. 3; PG 61 : 656). 

The Christian not only represents Christ, but in his own person is the 

linage of Christ. Chrysostorn speaks of a similar union as expressed by 

Cyril of Jerusalem who stated that the Christian was a Christ-bearer. 

Cyril states: 'We become Christ-bearers, since His body and blood are 

distributed throughout our limbs. So, as blessed Peter expressed it, 

\ole are made partakers of the divine nature.' (Cat . 22, 3; PG 33 : 

1100). 

For Chrysostorn the Christian does not only bear Christ, but is the 

linage of Christ. Both, hO\olever, stress the fact that through the 

Eucharist, Christ enters the body and the soul and becoIres one with 

the believer. The intimacy attains to the level of a mystical unlon. 

As Christ was one with the Father, so the believer is one with Christ. 

It is not only the individual carrnunicant who is united to Christ, but 

the whole ccmmmity as \oIell. By being united to Christ, the believers 

are united to one another. Theologically the Eucharist has always 

been understood as binding its participants together. The apostle 

Paul used the linage of the grains in the l oaf in I Corinthians 10 : 

16, 17 to denote the unity of the church in Christ. This image was 

picked up by many of the Fathers. St. Augustine uses it as follows: 
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You should lmow what you have received, what you will receive, 

what you should receive daily. The bread which you see on the 

altar, when it has been sanctified by the =rd of God, is the 

body of Christ If you have received it rightly, you are what 

you have received. For the Afostle says: "Because there is one 

loaf, we who are many, are one body." (I Cor. 10 : 17). This is 

heM he explained the sacram=nt of the Lord's Table. (Senn 227; 

PL 38 : 1099 - 1100). 

In Chrysostan, ho","ver "'" have the nost careful =rking out of the 

connection between I Corinthians 10 : 16 and 17. He raises the 

question why in verse 16 Paul does not use 'partaking' (/,,-,,-,oX1 
but K cJ c-v L..: J '-"'- (Han in I Cor XXIV; PG 61 : 2DD). This he 

an~rs by saying that cc:mnunicating ( KDLV',', V '2-~ v' ) involves not 

only partaking (j'L"-,~X'Sc v ""'-<.\ /,-i- Tv< ~,,-p.; ;;'i:..uJ ) but also 

being made one ( ~~OUL,.-e"'L ), for as the body is united with Christ, 

so the ccmnunicants are united with Him through this bread. 

Chrysostan does not speak against 'partaking' but wants to emphasise 
I 

the rreaning of KD'-Ii,J'v' Lo.- • In dealing with this text, his desire 

is to show that it carries even nore rreaning. The deeper rreaning is , 
I 

the concept of the 'koinonia of the body' (~L"l-.j'JL"-1'OU c't"-",o.) }: 

What makes the koinonia ( TO t<OLIi L.) \J OU V } is not the sarre ~as 

that with which the koinonia is made «v ""'-VW,"'"). Even this 

apparently trifling difference he (Paul) sets aside. By speaking 

of the "koinonia of the body" he strives for an even closer 

description, and so adds: "Because it is one bread, we many are 

one body." (Here he proceeds to verse 17). "What do I rrean with 

koinonia?" he says . "We are that self-sarre body." For what is 

the bread? The body of Christ. What do they becane who partake 

}? The body of Christ: 
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not rrany bodies, but one bcdy. Many grains are rrade into one 

bread so that the grains alJFear no rrore at all, though they are 

still there. In their joined state (""-'--Vo( 1 f.. w". ) their 
L. 

diversity is no longer discernible. In the same way we are also 

bound up (<r"V"<'T\1""~f...eo<. ) with one another and with Christ. 

You are not nourished fram one bcdy and the next Man fram a 

different body, but all fram one and the same body. For this 

reason he adds, "We have all partaken of one bread. If of one 

and the same bread, then we are all becorce the same thing." (Hom 

in I Cor. XXIV; PG 61 : 200; Elert 1966 : 27 - 8). 

In partaking the comnunicant approaches as an individual, but by the 

very nature of the feast, the rrany becorce one whole. Those who 

participate in eating fram the same loaf, are together the bcdy of 

Christ. They do not produce this body, for the body of Christ is 

there before they participate. They are rather drawn into it, so that 

they becorce members of it. The fellowship-nature of the Eucharist is 

in this that Christ in=rporates into Himself those who partake of it . 

. ~ 

The body of Christ can only be perfect if the members are united to 

each other. When one member considers himself/herself greater than 

the other members, the bcdy cease s to be whole, for discord reigns. 

In the bcdy each member depends on the other so when disunity arises, 

the fellowship of the ccmmmity is irrp3.ired. 

The complement, he (Paul) says, i.e. the head is, as it were, 

filled up by the bcdy, because the body is composed and rrade up 

of all its several parts, and has need of every one. Observe how 

he introduces Him as having need of all alike; for unless we be 
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liBIlY, and one Ce the hand, and another the foot, and another sarre 

other member, the whole body is not filled up. Then is the head 

filled up, then is the body rendered perfect, when we are all 

together, all knit together and united. (Hom in Ephes III; PG 62 

: 26). 

The fellowship of the community of Christ is weakened when members 

within the body are full of enmity and strife. Chrysostom paints a 

graphic picture when he states that those who are at war with each 

other, end up devouring each other. They end up tearing the body 

apart. The importance of reconciliation is therefore not to Ce 

downplayed. 'Do you not know how great the pleasure after 

reconciliation? For what, though in our en~ty it appears not great? 

For that is sweeter to love him who does us wrong than to hate him, 

after the enmity is done away you shall be able to learn full well. 

Why then do we imitate the IPad, devouring one another, warring against 

our own flesh?' (Hom in Matt. LXXIX; PG 58 : 723). Reconciliation is 

vitally important for the survival of the 'fellowship of the body. ' 

The (Hom in 1 Cor XXIV; PG 61 : 

200) ceases to exist when the body is full of strife and division. The 

body in fact is tortured by those who fail to be reconciled (or 

initiate reconciliation). The whole body suffers, not only the guilty 

parties, when members war against each other, Christ himself is 

injured in the process as \-iell. 

Schism causes the rrost daIPage to the fellowship of the body. Those, 

therefore, who cause division in the Church are worthy of severe 

punishment. They are worthy of punishment for through their action 
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nothing positive is achieved, only negative injury. For Chrysostorn 

not even their numerous glorious acts can redeem them for they are 

just as guilty as those who crucified Christ. 

Nothing so provokes G:xi' s anger as the divisions of the church. 

Yes, though we achieve ten thousand glorious acts, yet shall we, 

if we cut to pieces the fullness of the Church, suffer punish­

ments no l ess sore than they who mangled his l:ody. For that 

indeed was brought to pass for the benefit of the world , even 

though it was done with no such intention; whereas this produces 

no advantage in any case, but the injury is excessive . (Hom in 

~. XI; PG 62 : 85). 

The schismatics are no less guilty than heretics . Chrysostom 

expresses this understanding in the most vivid terms. The schismatics 

tear the l:ody of Christ apart. Such people have no regard for Christ 

and His Church. 

Therefore I assert and protest , that to make a schism in the 

Church is no less an evil than to fall into heresy. Tell lIE , 

suppose a subject of SOlIE king, though he did not join himself t o 

another king, nor lend himself to any other, yet should take and 

keep hold of his king's royal purple, and should t ear it all down 

fran its clasp, and rend it into a number of shreds; would he 

suffer less punishment than those who join themselves to the 

service of another? And what, if withal he were to seize the 

king himself by the throat and slay him and tear him limb from 

limb, what punishment could he undergo, that shall be equal to 

his deserts ? Now if in doing this tmvard a king, his 

f ellol-I- servant , he would be carrnitting an act too great for any 

punishment to reach; of what hell shall not he be worthy who 

slays Christ and plucks Him limb from limb? of this which is 



threatened? No, I think not, but of another far rrore dreadful. 

(Hem in Ephes XI; PG 62 : 87). 

For Chrysostom unity had to be naintained at virtually any cost. At 

the tilre of his first exile (c403) there was a great division in the 

Church be~en those who sUPFOrted the exile (predcminantly the 

bishops from Alexandria l ed by Thecphilus) and those who sUPFOrted 

Chrysostom (predominantly the bishops from Syria and the laity of 

Constantinople). Chrysostom, not wishing to cause a schism, rather 

went into exile and encouraged his f ollowers to stay within the 

Church. Even after his second and final exile (c404) Chrysostcm 

encouraged his followers (by far the najority, i.e. including t.r,e 

laity) to obey the new archbishop (an opFOnent of Arsacius) as they 

obeyed him for the sake of unity within the Church. 

The greatest union that is effected through the Eucharistic f east is 

the union of Mankind with the GXlhead. Through the incarnation and 

resurrection, the Christian ccmnunity is taken into the very presence 

of God, the commmity in fact becomes a part of the very GXlhead. It 

is only through Christ that this came to be. 
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See my beloved friends, how we are honoured! And yet some 

foolish and thoughtless men will ask: "Why are we free and 

masters of our actions? " But all these actions which we have 

mentioned, all these acts in which we can imitate God, =uld be 

impossible for us without free will. God tells us: "I carrnand 

the angels, and so do you, through the first-fruits (Christ). I 

am seated on the royal throne and so are you , t.l1rough the first 

fruits. He has raised us up with Him, as it is written, and 

seated us with Him at the right hand of the Father. The cherubim 

and seraphim, the \,TIole host of heaven , principalities, FOwers , 
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thrones and dominations adore you because of the first-fruits. 

Accuse not the body that is so honoured and before which the very 

incorporeal Powers tremble. But what am I saying? It is not 

only by these honours that I manifest My l ove , but also by Hy 

passion. For you I was covered with spit and beaten, I stripped 

Myself of My glory, I left My Father and caJre to you, to you who 

hated Me, to you who made ~ flee, who did not wish even to hear 

My name. I followed you, I ran after you; I caught hold of you 

and embraced you. "Eat~", I said, "and drink Me" •••• It is 

not enough that I should possess your first-fruits (the physical 

body of Christ) in heaven; that does not satisfy my l ove. I 

• I 

cane once rrore to the ear+..h, not only to "mingle" ( LVCLIL'<-";"' ) 

Myself with you , but to entwine (c ';\ivl~",-, J'?P':J.. '-- ) Myself in 

you. I am eaten , I am broken into pieces, that this fusion, this 

union, may be rrore intimate. When other things are united, each 

rerraining distinct in itself; but I weave Myself into you. I 

want nothing to corre between us; I wish the two to become one. 

(Han XV in I Tim; PG 62 : 586; altered). 

Christ unites Himself with the communicant in such a manner that the 

two becane inseparable. One party does not rerrain distinct in itself, 

but is only fulfilled in the other. The purpose of Christ is 

fulfilled when the world is united to Him and the v.Drld receives its 

salvation through the union with Christ. 

This t otal union of God the Father, Christ and the believers, take s 

place at the Eucharist. 

St. John the Evangelist, stresses the fact that we must become 

aware of the miracle of the mysteries; what it is and why it is 

given, as well as its advantages. \~ become one body, says the 
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Holy Scripture, as well as members of His own flesh and of His 

own bones. This is achieved through the sup:rnatural 

(extraordinary) food He gave us to show His desire for us. This 

is why He involved His whole p:rson totally with us, and He 

entwined His own body with ours, in order that we might becOlE 

one being, as the body is indissolubly and organically united 

with the head. (Hem in Joh XLVI, 3; PG 59 : 260; altered). 

The union is a voluntary union. The ccmmmicant decides to 

participate in the Feast, in no way is the union forced on him/her. 

St. Chrysostern v;ould agree with St. John Damascene who stated: 'If 

camnmion of the sacraments constitutes the union of Han with Christ, 

it constitutes, at the Satre tirre, the union of the faithful arrong 

themselves. All those who receive Holy Camnmion at the Satre tiJne 

voluntarily unite themselves one with another. ' (De Fide orthod. IV, 

13; PG 94 : 1153). 

Everything, all union, is brought about through Christ. Through Him 

believers are united to each other, through Him the Church to Himself 

and again through Him the Church with the Father. Chrysostern never 

loses sight of the centrality of the Incarnation. The whole mystery 

of union is derronstrated at the Eucharist. Mersch describes 

Chrysostern's rrethod and language to describe the feast. 'The Saint's 

doctrine is realistic throughout, Christ's flesh COlES truly into us, 

our lips , he says, wi t.l-J a force of expression that requires 

explanation, our lips are reddened with His blood, and our flesh 

beccrnes truly the flesh of Christ. At camnmion the v;ord enters into 
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all of us, as He had entered into one at the Incarnation. All blends 

into a single perspective , with the Incarnation ever at its centre. 

(1938 : 329 - 30) • 



VII. CHRIsr AND THE PCOR 
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For Chrysostom Christ is intimately inteJ:W::>ven with the church. 

Christ is present through the sacrament in the church and the church 

through Christ in the Godhead. Christ is also present in a physical 

sense in the p:x:>r. This he takes fran Matthew 25 : 40, 'Inasmuch you 

did it tc one of the least of MtJ brothers, you did it tc Me.' The 

p:x:>r are part of the family of Christ, not only Cecause of their 

faith, but particularly Cecause of their poverty. CClIlYl'enting on 

Matthew 25 : 40, Chrysostom states: 

What are you saying? They are your brothers; and how do you call 

them least? Why, for this r eason they are brothers, Cecause they 

are lowly , Cecause they are p:x:>r, because they are outcast. For 

such does He rrost invite tc brotherhood, the unknown, the 

contemptible, not rreaning by these the rronks only, and those who 

have occupied the rrountains, but every believer; though he be a 

secular person, yet if he is hungry, and famishing and naked, and 

a stranger, His will is he should have the renefit of all this 

care. (Hom in Matt LXXIX: PG 58 : 718; altered). 

The p:x:>r are by their poverty members of the Body of Christ. The 

ccnmuni ty is called to be responsible toward these rnembers because 

they are p:x:>r. The p:x:>r need to experience the renefit of all the 

care that the body of Christ offers. 

The ccmnunity needs to be aware of the needs of the p:x:>r and obey the 

will of God, to care for them. It also needs to be aware of Christ's 

identification with the p:x:>r and Christ's presence in the p:x:>r. The 

ccnmuni ty needs to Ce able to see Christ in the p:x:>r, i t needs t o l ook 

beyond the surface and identify Christ in the p:x:>r and suffering. 

This is done not because of what the christian sees, but Cecause it is 

an injunction of Christ . What the christian sees might not convince 
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him/her of Christ's presence in the poor, but Christ cOIlIl'aIlded him/her 

to care for the poor in the SanE manner he/she VKJuld f or Christ. 

C\J you see the courage of the holy waren , their love for Christ, 

the generosity with which they spend their treasures and risk 

their lives? We ought to imitate these waren; let us not 

abandon Jesus in His hour of need. They gave so generousl y of 

their goods at the risk of their live s f or His dead body. But we 

refuse to feed Him when He is hungry, to clothe Him when He is 

naked, when He asks an alms of us, we pass Him by. Oh, no doubt , 

if you were t o see Christ Himself you VKJuld each give l avishly. 

But this Man is Christ; He tells us: "It is I." Why the.l1 do 

you not give Him all you have? For even now you still hear Him 

say, "You did it to Me", whether you give to Him or to this 

beggar matters not, and what you do is no less noble than the 

deed of the holy waren in ministering to Him then. No, your act 

is even !rore noble. No, do not be sh=ked! To feed the Lord 

when he i s visibly present, and when the very sight of Him I-.Duld 

!rove a heart of stone, is not as meritorious as t o care for the 

poor, the lanE and the deformed because of His I-.Drks. For in the 

first instance, His appearance and the majesty of presence makes 

us feel generous. But here the reward of charity is due solely 

to your good will. Besides it is a greater love for Christ to 

lavish every attention upon a fellow servant simply because of 

His VKJrds. (Hom in Matt LXXXVIII; PG 58 : 778; altered). 

The Christian then, by i gnor ing the poor, ignores Christ who is in the 

poor. Neglecting the poor is tantarrount to neglecting Christ, even 

persecuting the very body of Christ. Chrysostom continually reminds 

his hearers that they are responsible agents and that at the end of 
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tine they will have to give account of their actions. The poor are 

not to be treated lightly. 

He (Jesus) it is whan we despise in the poor; hence the enonnity 

of the crime. Thus, when Paul persecuted Christ's brethren, he 

was persecuting Christ Himself. Wherefore He says: ''Why do you 

persecute Me? " (Acts 9 : 4). Let us then be so disposed in 

giving alms as if we were giving to Christ. For His =rds are 

even rrore trustworthy than the evidence of our eyes. So when you 

see a poor Man, remember the command He has given us to feed Him. 

Even though it be not Christ that we see , still beneath these 

appearances it is really He who begs and receives. Do you blush 

at my saying that Christ begs? Blush rather with shame when He 

begs and you do not give. That is shameful and deserves 

punishment. For that He should beg of us is owing to His 

goodness and we ought to rejoice at it. But if we do not give , 

we are guilty of cruelty. If now you do not believe that when 

you ignore one of the poor faithful, it is Christ Himse lf that 

you ignore, you will believe it when you are summoned to appear 

before Him, and hear Him say: "Inasmuch as you did not to one of 

these least , neither did you do it to Me.' (Han in Matt 

LXXXVIII; PG 58 : 778) 

What often blinded many Christians fran seeing Christ in the poor was 

selfish pride. Self-sufficient arrogance led many to restrict Christ 

to the heavenly realm and expected Him to appear in heavenly things, 

not in the lowly and outcast. Chrysostan was angered by those Iomo 

disdained to associate with the lowly, thinking themselves of greater 

importance. The Eucharistic f east dem::mstrated a different 
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understanding of the matter. At the Eucharist roth rich and pcor 

receive the same benefits fran the hand of God, Christ befriends and 

I 1 I 
'mingles' ( ",,- v-'-'f v p "- L- ) Himself with roth classes of society. 

For Chrysostom Christ comes to Man through the pcor, it is therefore 

wise to associate with the pcor for in so doing the christian is drawn 

closer to Christ. As Christ does not disdain to be associated with 

the pcor , so neither should the christi an . 

For he does not disdain to call them (the pcor) to His spiritual 

table, and llEke them partakers of that Feast. But the maimed and 

the lame and the old and he t.,'1at is clot-l1ed in rags and i s in 

filthy, and sickly, comes to partake of that Table with the young 

and the beautiful , and with him even who is clothed in purple , 

and whose head is encircled with a diadem - and is thought worthy 

of the spiritual Feast, and roth enjoy the same benefits, and 

there is no difference .... Does then Christ not disdain to call 

them to His Table with the King, for roth are called together, 

and you perhaps disdain even to be seen giving to the pcor , or 

even conversing with them? Fie upon your haughtiness and pride! 

. . . For i f we are ashamed of those of whom Christ is not ashamed, 

we are ashamed of Christ, being ashamed of His friends. Let your 

table be filled with the maimed and the lame. Through them 

Christ comes, not through the rich. (Hom in I Thes XI; PG 62 : 

467 - 8; altered). 

Through the pcor Christ comes to Man offering salvation. For 

Chrysostom Christ's Passion and salvific work continues to be offered 

t o Man through the sufferings of the pcor. Christ suffers in the pcor 

in the hope that the christian will stretch out a helping hand and 

relieve the suffering and in so doing work out his/her salvation . 
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Through the poor the sufferings of Christ are re-enacted. Have 

you no regard even for these? yet still for very nature's sake 

J::e softened at seeing Me naked, and rerrernber that nakedness 

wherewith I am now naked on the cross for you; or, if not this, 

yet that wherewith I am naked through the poor. I was then round 

for you, no, still I am round for you, that neither IOClved by the 

f onner ground or the latter, you might J::e minded to show sare 

pity. I fasted for you, again I am hungry for you. I was 

athirst when hanging on the cross, I am athirst also through the 

poor, that by the fonner as also by the latter, I nay draw you to 

Myself, and rrake you charitable t o your own salvation (Hem in Rom 

XV; PG 60: 547 - 8; Mersch 1938 : 334). 

Christ wills to continue suffering in order to bring Man to salvation. 

He earnestly desires Man's salvation. He bears the suffering of the 

poor in order to bring Man to compassion, to free people frem the 

enslaving desires of this world. Chrysostem stresses that Christ was 

not content merely to endure the cross and death. Christ's love for 

Man drives Him on to continue to suffer for Man. 

He willed to become a poor pilgrim, a beggar; He l.Jilled to be 

-naked, to be cast into prison and to be subject to infirmities, 

in order that these at least might IOClve your ~eart. "If you will 

give Me no return for the sufferings I endured for your sake," He 

says , "then take pity on My poverty. If you will not pity my 

poverty, let My infirmity and My chains stir you to canpassion. 

If all this still leaves you unmoved , at least grant My petition 

because it is such a little thing I beg. I ask for nothing 

costly, but for bread , a roof, and words of ccmfort. If you are 

even yet hostile , at least be stimulated by the thought of the 
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Jdngdan of heaven and the rewards I have pranised. Has even this 

no appeal for you? Then shCM at least a natural canpassion when 

you see Me naked and remember the nakedness I endured for you on 

the cross. (Hom in Rom XV; PG 60 : 547 - 8) . 

The reward for acts of canpassion is the association with Christ. 

Chrysostom continues saying: 'I wish to be fed by you, for I love you 

ardently. Like all who l ove , I am happy to be at your table. I am 

proud to be there, and I shall proclaim you before the whole \\Drld. 

"Behold him who fed Me". ' (Hom in Rom XV; PG 60 : 548). 

Chrysostam, in fact, urges his hearers to give to the poor in order to 

make Christ their Debtor. In clothing the poor and satisvJing their 

hunger, Christians not only clothe and satisfy Christ, but also earn 

for themselves the right to wear the r oyal robe. For by caring for 

the poor , C'nristians work out their salvation. (Hom in Rom VII; PG 60 

: 450). Giving to the poor in the belief that Christ is intinately 

united t o them involves the elerrent of risk. The christian does not 

receive the royal r obe immediately, but can only hope for it. The act 

of giving is therefore an act of faith, ht.nnbly trusting in the rrercy 

of God. As the farner sows and waits , so the christian gives and does 

not expect rewards immediately; 'Lock to the sower', says Chrysostam, 

' and consider that he cannot in any other way gather IOC>re together, 

save by scattering what he has, and letting go of what is at hand. ' 

(Ham in Rom VII; PG 60 : 450; altered). Giving to Christ, letting go 

of naterial goods, builds up the spiritual strength of the christian. 

For Chrysostam every action creates a reaction. The action of charity 

to Christ through the hands of the poor , results in Christ building up 

those who provde charity, Christ provides them with His security. 

'Let us not neglect Him here when He hungers, that He nay ever feed 



- 91 -

us there. Here let us clothe Him, that he leave us not bare of the 

safety which is fran Him' (Han in Joh XXV; PG 59 : 152; altered). 

Chrysostan, however, often net Christians whose hands gripped tightly 

the things of this world. These people would not realise the benefits 

they had received fran the hand of Christ and consequently refused to 

let go and risk giving. They rather reinvested their goods in 

themselves and ignored Christ's presence in the pcor. 

All this leaves us Ul1l!Oved; so ungrateful are we that we deck out 

our servants, our mules and our horses with trappings of gold, 

and despise our Lord who goes naked and begging fran door to door 

and who stands with outstretched hand at the street corner. No, 

often we look at Him with distrust . Yet it is for our sake that 

He submits to these miseries. Willingly does He hunger that He 

may feed you; He goes naked to give you a robe of irmortality. 

But you will give Him nothing of your own. Of your robes, sare 

are being eaten by the ooths; the rest, locked away in chests, 

are but useless worry to you. l-I.eanwhile He that has given you 

all this, and everything else beside, goes naked! (Han in Joh 

XXVII; PG 59 : 161; Mersch 1938; 332) 

Chrysostan usually illustrates the violent contrast between the 

sumptuous life of Christians and the absolute degrading poverty of 

Christ. He describes the magnificent rairrent, the lavish use of gold 

and silk, even in the matter of footwear; then abruptly: 'Shall I 

present you Christ hungry, Christ naked, Christ everywhere chained in 

prison?' (Han in Matt XLIX; PG 58 : 502). 

The Christian was given wealth not to omarrent himself/herself, but to 
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aid the PJOr. Giving to the PJOr took priority over giving gifts to 

the church. Of what use are ornarrents to a person dying of hunger. 

For Chrysostan such gifts insult the PJOr person's hurnani ty and put 

the church in a very bad light. The church then loses a lot of its 

significance to society, it l:ecanes nothing IlDre than an opiate for 

the weal thy. 

What is the use of loading Christ's table with vessels of gold if 

He Himself is dying with hilllger? First satisfy His hilllger; then 

adorn His table with what remains .... Tell me, if you saw a Man 

in need of even the ITOst necessary foed and if you should l eave 

him standing there, in order to set the table with dishes of gold 

(but no foed), would he I:e thankful to you? would he not rather 

I:e angry? Or again, if you saw him clothed in rags and shivering 

with cold, but without giving any thought to his r ainment , you 

were to erect columns of gold, telling him it was all in his 

honour, would he not think you were lOClCking him and treating him 

with utmost contempt? But consider well that this is the way you 

treat Christ when He goes about as a pilgrim, a homeless 

vagabond , and when instead of taking Him in, you embellish the 

floors and walls and capitals of columns, and suspend lamps from 

silver chains, but refuse even to visit Him when He is in chains . . 

I am not saying this to criticize the use of such ornaments; we 

must attend to both, but to Christ first. (Hem in Matt L; PG 58 

: 509; Mersch 1938 : 331) 

Being prepared to open the hand and give to the PJOr was also a pre­

requisite for approaching the holy Eucharist. How could the christian 

approach and participate in the Eucharist "nile at the same time 

he/she neglects Christs' s suffering in the pcor. At the table he/ she 
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expects to be fed with the body and blood of Christ yet leaves Christ 

hungry at the street corner. People who approach the table and are 

guilty of this offence do not participate in the sacrifice of Christ, 

but rather in the slaughter of Christ. Their actions do not rratch 

that of the disciples, but of those who crucified the Lord. 

Cornrenting on I Corinthians 11 : 27 Chrysostan states: 

Why so, because he poured it out, and rrakes the thing appear a 

slaughter, and no longer a sacrifice. Much therefore as they 

then pierced Him, pierced Him not that they may drink, but that 

they might shed His blood; so likewise does he that cares forward 

unworthily and reaps no profit thereby .... For how can it be 

other than unworthily , when it is he who neglects the hungry? who 

besides overlooking him, puts him to shame? ... "What ilnpieties? 

say you . wl1y do you say, what ilnpieties? You have partaken of 

such a table and when you ought to be more gentle than any , and 

like the angels , none so cruel as you have become. (Hom in I 

Cor. XXVII; PG 61 : 230; altered). 

Caring for the poor is an act of sacrifice. It is an act in imitation 

of the holy Eucharist. As Christ is offered on the altar so are the 

gifts to the poor sacrificed on Christ, for in the poor Christ lives. 

This altar (the poor) is composed of the very rrembers of Christ, 

and the Lord 0 s body becorres an altar for you. Venerate it; for 

upon it, in the flesh, you offer sacrifice to the Lord. This 

altar is greater than the altar in this church, and hence far 

greater than the altar of the Old Testament. D:> not protest! 

This stone altar is august because of the Victim that rests upon 

it; but the altar of almsgiving is more so because it is rrade of 

this very Victim. The former is august because, though rrade of 
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stone, it is sanctified by contact with the l:xxly of Christ; the 

latter, because it is the body of Christ. Therefore, my brother, 

it i s rrore venerable than the altar beside which you are 

standing. What is Aaron when compared with this? What are the 

crown, the bells, the Holy of holies? But why sr:;eak of the altar 

of the Old Law when the altar of almsgiving is so sublirre in 

comparison with our own altar here? You do honour this altar 

because it receives the l:xxly of Christ. But the other, which is 

the l:xxly of Christ, you treat with ignominy and you look on 

indifferently while it r:;erishes. 

This altar you can see everywhere, in the streets and in the 

market place, and at any hour you may sacrifice thereon; for . it 

too is a place of sacrifice. And, as the priest standing at the 

altar brings down the Spirit, so you too bring down the Spirit, 

like the oil which was poured out in abundance (upon the altar of 

the Old Law) . (Hom in II Cor XX; PG 61 : 540; Mersch 1938 :335) 

The Eucharistic sacrifice was not limited to the breaking of bread at 

the 'stone altar'. For Chrysostom it was r:;eiformed both in the church 

and on the poor. The priest presided over the cererrony in the church, 

the l aity presided over the cererrony in the market place. The 

cererrony in the church was in imitation of the Old Law interpreted 

through Christ, in the market place it was in imitation of the 

cerem:::my of the New Law celebrated in the church. Christ was equally 

present in both instances, present in the flesh. 

The Christian had to be aware that just as Christ was present at the 

Eucharist, so He is present in the poor. Once the christian had 
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recognised the presence of Christ, it was his/her responsibility to 

'free' Christ from suffering, to reach out a hand in loving concern. 

In stretching out a hand, the christian not only gave aid to Christ 

and the poor, but also received salvation from Christ through the 

poor. As in the Eucharist, as the believer brought his/her gift to 

the table and offered them, so he/she also received salvation from 

Christ through the gift. The christian who saw Christ, sa\. also all 

that He had given to him/her and gave out of a grateful heart. For 

Chrysostam the age-old maxim was true: 'As you give so shall you 

receive'. But he also knew that the christian had also received more 

than he/she deserved, consequently he could not r econcile hardness of 

hea..rt with belief in the rrercy of God. Nor could he r econcile the 

fact that the believer received the body and blood of Christ yet 

ignored Him as He stood begging in the poor. 



VIII. RESPONSE 'TO THE EUCHIIRIST 
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Emilianos Timiadis states that 'eucharistic spirituality reflects the 

degree of inner transfo:rmation achieved: The "existential" and 

ontological rret:am:Jrphosis obtained, insofar as is possible, for the 

earthly nature of Man.' (1984 : 179) . For the carrnunicant is touched 

by the Spirit at the Eucharist and refashioned, no longer is he/she 

the sarre for the old is gone and the new is care. The person changed 

by the Spirit does not becorre a perfectionist, unable to relate to the 

condition of rrost people. On the contrary, he/she is sareone human 

and loving, capable of laughte r and independence. The person 

transformed through the Eucharist is he/she of whom it is true to say, 

with Irenaeus, that 'the glory of God is a living Ma.'1.' (contra 

haeres . iv, 20, 7; PG 7 : 1037). The transforming effect of the 

Eucharist should, or rather can be seen in the daily life of the 

carmunicant. He/she is aware of the awesorre gift that he/she has 

received and carries out the injunction to give as he/she has 

received. The Eucharst, it must be noted, does not magically 

transform the ccmnunicant without his/her consent and concerted 

effort. By receiving the body and b lood of Christ, the ccmnunicant 

r eceives the gift of the Spirit and endeavours to work in harmony with 

the Spirit. Those who participate and neglect their responsibility to 

God and Man imitate Judas. Chrysostan states: 'Ah! how great the 

blindness of the traitor! Even partaking of the mysteries, he 

remained the same; and admitted to the rrost holy Table, he changed 

not. ' (Hem in /><.att LXXXII; PG 58 : 743). The influence of the 

Eucharist can can only be felt if the carmunicant realises the 

respons ibility that is required of him/ her. Transfiguration can only 

occur if the ccmnunicant takes his/her faith seriously, and faith has 

no room for apathy. 
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Taking the faith seriously rreant, for Chrysostom, being aware. It 

meant being aware of the condition of one's soul and of the 

sU=o\lI1ding social conditions. The ccmnunicant had tc be alert that 

even though he/she be continually involved with church affairs, he/she 

did not drift away fran the source of the faith and christian life. 

The conrnunicant needed always tc be aware and to keep watch. 

For if when he who was redeemed arrong that holy band, who had 

enjoyed so great a gift, who had wrought miracles, (for he too 

was with the others who were sent tc raise the dead and tc heal 

the lepers ), if when he \-Jas seized by the dreadful disease of 

covetousness and betrayed his Master, neither the favours, nor 

the gifts, nor the being with Christ, nor the attendance on Him, 

nor the washing of the feet, nor the sharing of His table, nor 

the bearing the bag, availed him, if these things rather served 

t o help on his punishrrent, let us also fear lest we ever through 

covetousness imitate Judas. (Han in Joh xlvii, 2; PG 59 : 265; 

altered) . 

Not even if the communicant continually tcuched the awesane body of 

Christ would he/she be changed if he/she did not will tc be changed. 

If the conmunicant did not will to change and partcok of the 

sacrarrent, the feast would bring damnation rather than life. Only by 

being alert and responsible, does the corrmunicant begin to realise the 

power of the Eucharist. 

The corrmunicant s , hmvever, are not left t o labour on their own, they 

are not left without solace. Although Chrysostan stresses human 

responsibility (sanetirres to the extent of minimising the grace of 

God), he does not see the camnmicant struggling without the 

assistance from God. The Eucharist is not only a call to responsible 
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living, but it is also a canfort to the believer, a source of 

nourishrrent for the faithful. It is the spiritual food for the 

communicant which equips and strengthens him/her for spiritual battle. 

The strength of the food lies in the fact that it is the very body and 

blood of Christ the victor (IC XC NIKA). The reception of the body of 

Christ fills the communicant with the energy to love. 

This body He has given to us both to hold and to eat; a thing 

appropriate to intense love. For those whcm we kiss veherrently, 

we often even bite with our t eeth. Wherefore also J ob , 

indicating the love of his servants towards him, said, that they 

often out of their great affections toward him, said, "Oh! that 

we were filled with his flesh!". Even so Christ has given to us 

to be filled with his flesh, drawing us on to greater love. 

(Han in I Cor XXIV; PG 62 : 204; altered). 

By being fed with the body of Christ the soul does not waste away , but 

is enriched by the Body. , "I (Jesus) have willed to become your 

brother, for your sake I shared in flesh and blood by which I became 

your kinsman." This blood causes the image of our King to be fresh 

within us, produces beauty unspeakable, does not permit the nobleness 

of our souls t o waste away, watering it continually and nourishing 

it.' (Han in Joh XLVI, 4; PG 59 : 262 altered). The living force 

behind the christian is the action of God. It is through the 

Eucharist that the believer is renewed so that he/she can continue in 

Christ. 

Christ is both the sustainer and the protector of the church. The 

church has its being fran the side of Christ, i.e. through baptism and 

the Eucharist. 
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It i s fran roth of these that the church is sprung through the 

bath of r egeneration and renewal by the Spirit, through baptism 

and the mysteries. But the syrrrois of baptism and the mysteries 

cane fran the side of Christ. It is fran His side, therefore, 

that Christ formed His church, just as He f ormed Eve fran the 

side of Adam •.. . Just as then He took the rib fran Adam when he 

was in a deep sleep, so now He gave us blood and water after His 

death, first the water and then the blood. (STAV 3 : l7 - 18; 

Harkins 1963 : 62). 

Tha,t which initiated the fonration of the church is also that which 

now sustains the church. 'Have you seen how Christ unites to Himself 

His bride? Have you seen with what food he nurtures us all? It is by 

the same food that W2 have been formed and fed. Just as a woman 

nurtures her offspring with her own blood and milk, so also Christ 

continucusly nurtures with His own blood these whan He has begotten . ' 

(Stav3: 19; Harkins 1963 : 62). For Chrysostan everything is through 

Christ, especially Christ at the table. I t is at the Eucharistic 

table that the corrrrnmicant internalises the blessings of Christ. 'Do 

you wish to know how He also beCOllES your foed? As I live through the 

Father", Christ says, "so he who eats Me, he also shall live because 

of Me." (John 6 : 58). And he also becanes your house: "He who eats 

of my flesh abides in Me and I in him." (ibid). And he shows that He 

is our root and foundation when He says: "I am the vine and you are 

the branches" (John 15:5)' (funtf 2 : 14; Harkins 1963 : l76). 

It was Christ as foed that enabled the corrrrnmicant to resist the 

attacks of the devil. For Chrysostom once the commmicant had 

partaken of the Eucharist, Christ dW2lt within him/her and therefore 

evil would flee fran him/her. 'This Blood , if rightly taken, drives 
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away devils, and keeps them far away fran us, while it calls to us 

angels and the Lord of angels. For wherever they see the Lord's 

Blood, devils flee, and angels run together.' (Han in Joh XLVI.3; PG 

59 : 261; altered; cf STAV 3 : 12; Harkins 1963 : 60). This food that 

God has prepared is stronger than any arrrour. It is not only the 

moral life of the corrmunicant that caused the devil to flee, but it is 

priID'rrily the blood of Christ. It was the blood of Christ that 

stained the tongue giving the Christian victory. 

Chrysostan sa,~ the Eucharist as a blessing that brought peace to 

fellow believers, it brough koinonia to the church. In the fourth 

century, in fact, the Eastern church used the t erm koinonia as the 

simple t erm for the sacrament, as cornrnunio was used in the Western 

church. Chrysostan speaks of the 'tine of koinonia' 

) and says: 'You are about to receive the King 

through koinonia.' (De consubs.; PG 48 755f). There is hardly 

another exegete who has been at such pains as Chrysostan to ascertain 

and differentiate the various meanings of koinonia in the New 

Testament. For example, he refers t o Phillipians 2:1 to the 

relationship of the Philippians to the apostle. He therefore 

I ; 

paraphrases KO<-II,-v"; '-"- 1II1UJr'c) with 
) ) I ('""' 

~'"' U~-rLI/ ~~ '1/ 
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1(0'-""'-'''1'-''« tv rr-,"-,/,,- n and adds <.'- (C"-rl. 
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KeL \.ii 0 V·') cl:A-.L ~').-I.i. J 

(Han in Phil VI; PG 62:213). Koinonia is in 

this instance understood as the fellowship be~ the apostle and his 

readers in their relationship to the Spirit and to the Lord. en the 
") I 

other hand, his comrent on 'i..KC·£..\Jt..~~·~ C-L\/ 

of Philippians 4 : 14 is KC'L-IJ LJ ·v'L.:I.. 0"'(' TC lIf'''O,;i-l oA ", , ·7 L I/. 

The giving and receiving of which Paul speaks are related to one 

another as buying is to selling l C L.'T O 
) 

O ·"J.. ,n t.<.:-i LV' t<CL.v',- .... J wA,.. 

(Hom in Phil XV; PG 62 : 290) . Here koinonia is a reciprocal 
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relationship arrong the parties. (Elert 1966 : 31 - 2). The kiss of 

peace was a symbolic expression of the koinonia that existed in the 

camrunity. It also had the effect of uniting rrernbers. 'Having then 

knit them together by his (Paul) exhor..ation, he naturally bids them 

use the holy kiss also as a rreans of union, for this unites, and 

produces one body.' (Han in I Cor XLIV, 4; PG 61 : 379). The holy 

kiss was a symbolic expression of the reciprocal relationship arrong 

the members, they gave as they received. The fellowship (koinonia) of 

the body depended upon this relationship. Chrysostan noted, ho~ver , 

that =y share the peace IlOre out of custan than out of sincere love 

for the koinonia . This waS nothing less than IlOnstrous hypocrisy. 

How then is it not IlOnstrous, if, while hearing so =y tllreS 

that we are to have peace, ~ are in a state of fuel with each 

other: and receiving peace, and giving it back, are at war with 

him who gives it to us? You say, "And to your spirit". And do 

you defarre him abroad? Woe is rre! that the majestic usages of 

the church are becorre f orms of things merely, and not the truth. 

Woe is me! that the watch=rds of this army proceed no further 

than to be only =rds. (Han in Col III, PG 62 : 323; altered). 

Sharing out of custan and not out of love was dangerous to the 

fellowship of the body. It made the Eucharistic rite into sanething 

shallow and rreaningless. The central therre of the faith, viz. unity 

with God and Man, was rendered into nothing IlOre than a pious 

platitude. 

Within the koinonia the communicants have to give to each other as 

they receive fran Christ. Chrysostan continually reminds his hearers 

t o be IlOre compassionate to each other because of what Christ has done 
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for them. 'If therefore, your Master p::>ured forth His blood for your 

brother, it must be right that each of us give encouragement at least 

by our =rds and that we stretch out our hand to our brothers who by 

their laxity have fallen into the snares of the devil. ' (STAV 6 : 20; 

Harkins 1963 101) . Because Christ has shown canpassion and 

stretched out a saving hand to fallen hurranity, so too the believer is 

responsible to a fallen brother/sister. This is particular I y true of 

those who have partaken of the Eucharist. Once having received the 

body and blood of Christ, the ccmrnunicant is called to live a life 

that is upbuilding of the ccmnunity. His/her actions have to match 

the gift that he/she has received. 'And do you', Chrysostam warns, 

' having taken the bread of life, do an action of death, and do not 

shudder?' (Ham in I Cor XXVII, PG 61 : 231). 

Within the fellowship all are regarded as being equal. This is 

clearly demonstrated in the Eucharist as all the members partake of 

the same body. For Chrysostam equality went hand in hand with unity. 

As in Christ all people are equal so in Christ all believers are 

united. Still there were those who refused to allow Christ to bring 

equality. 

Since Christ for His part gave Himself equally to all, saying, 

"Take, eat". He gave His body equally, but you do not give so 

much as the COllm:::m bread equally. Yes, it was indeed broken for 

all alike and became the body equally for all .... After the same 

manner also the cup, when He had suHJed, saying, "This cup is the 

New Testament in my Blood: this do as often as you drink it in 

rerrernbrance of ~." What are you saying? Are you remembering 

Christ, and you despise the poor, and you tremble not? (Ham in I 

Cor XXVII , 5; PG 61 : 231 - 232; altered). 
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At the table the ccmnunicants are not only reminded of their equality 

before the Lord, but also of their Lord's suffering for them. As the 

Lord suffered for the world, so the believers should suffer for each 

other. As the carmunicants share in the table of the Lord, so they 

are t o share their tables with the poor, 

Your Master counted all worthy of the sarre table, though it be 

very and nost exceedingly aweful , and far exceeding the dignity 

of all : but you consider them (the poor) to be unworthy even of 

your own, small and rrean as we see it is, and while they have no 

advantage over you in spiritual things, you rob them in the 

t emporal things, For neit.'1er are these your own .. ,' Therefore 

he (Paul ) leads us to the rerrEll1brance of all those things, by His 

time, His table, and His betrayal, putting us to shame, and 

saying, "Your Master gave up even Himself for you and you do not 

even share a little food with your brother f or your own sake." 

(Hom in I Cor XXVII, 5; PG 61 : 230; altered). 

Caring for the poor was a respcnse the communicant made to the grace 

of God shown in the Eucharistic feast·, It was a respcnse based on the 

understanding of the equality and unity of all believers. As Christ 

has given so the comnunicant gives . 'Wherefore I beseech you, that we 

do not this to condemnation, let us nourish Christ, let us give Him to 

drink, let us clothe Him, These things are worthy of that table.' 

(Han in I Cor XXVII; PG 61 : 232; altered). 

A respcnse that is worthy of the table is made when the corrmunicant is 

aware of what he/she has received. At the table the commmicant 

receives the very body of Christ and his/her members are glorified 

through contact with the body, To go and harm a neighbour, the very 

hand that has been glorified in contact with Christ, is to profane 
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the sacraIlEl1t. I After you have considered how great was His 

sacrifice, beautify the rrernbers of your body. Think of what you 

received in your hand, and never lift it to strike another and never 

disgrace with the sin of assault the hand which has been honoured with 

so great a gift. Think of what you receive in your hand and keep it 

clean of all greed and theft.' (Mont. 2 : 15; Harkins 1963 : 177). 

The SanE applies to the tongue that i s reddened by the blood of 

Christ. 

Consider that you not only receive this gift in your hand, but 

that you also bring it up to your mouth , and keep your tongue 

clean of all disgraceful and outrageous words, blasphemy, 

perjury, and all other sins of this sort, For it is a deed 

fraught with destruction to take the tongue which serves such 

awesorre mysteries, which has become purpled with a blood so 

precious and which has become a sword of gold, and to change its 

course to abuse, insolence, and ribald jests. Have reverence f or 

the honour of God which has been bestowed on it, and do not lead 

it down to the vileness of sin . (Montf. 2 : 16; Harkins 1963 : 

177; cf Montf 2 : 17; ibid). 

.~ 

Once the cormrunicant had partaken of the Eucharistic feast , there had 

to be a basic change in his/her attitude to the Church, the koinonia 

of Christ, and in the conduct of his/her life. As the ccmnunicants 

prepared themselves to partake in the Feast, so even more should they 

be watchful over their soul after they have consurred Christ. 

Chrysostom points out that all the effort that the ccmnunicants expend 

in order to prepare themselves for the feast is wasted if they return 

to a base ffi3llIler of life after the Feast. For as they needed to be 

worthy before they received, so they need to continue to be worthy of 
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what they have received. 

Consider, when the Apostles partook of that holy Supper, what 

they did: did they not betake themselves to prayers and to 

singing of hymns? to sacred vigils? to that long work of 

teaching, so full of all self-denial? For then He related and 

delivered to then those great and wonderful things, when Judas 

had gone out t o call then who were about to crucify Him. Have 

you not heard how the three thousand also who partook of the 

carmunion, continued ever in prayer and teaching, not in drunken 

feasts and revelings? But you fast before you partake, that in a 

certain way you may appear worthy of the carmunion: but when you 

have partaken, and you ought to increase your temperance, you 

undo all. And yet surely it is not the SanE to fast before this 

and after i t. Since, although it is our duty to be temporate at 

both times , yet most particularly after we have rece ived the 

bridegroom. Before, that you may become worthy of receiving: 

after, that you may not be found unworthy of what you have 

received. (Ham in I Cor XXVII: PG 61 : 231; altered). 

It was primarily in the field of human relationships that the 

Eucharist was to be influential. It was to lead to the forgiveness of 

one another and to the creation of a harmonious carmunity. This was 

illustrated in the dealings Chrysostan had with the chamberlain 

Eutropius. Eutropius had won his position through treachery and 

extortion and had tried to maintain his position through similar 

rreans. Through an unfortunate series of incidents (see note 3 ), his 

evil caught up with him and he f ound himself the victim of his rivals. 

He took refuge in the church and Chrysostam offered him protection. 

In his sermon, with Eutropius clutching the altar f or security, 
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Chrysostan reminded the =ngregation, who were all glad to see the 

fall of the wicked, that the Eucharist called the camrunicant to 

forgive. 'If', he said, 'you ask that this Man be punished for his 

crimes against you, how will you be able presently to draw near to 

take the Body of the Lord? Hem' will you be able to say those words, 

"Forgive us our trespasses as ~ forgive those who trespass against 

us?". He (Eutropius) is guilty of te=ible injustices, but this is a 

time for rrercy, not for passing judgerrents, a m:::rrent not for 

reckoning, but for forgiveness". (Attwater 1959 98) . The 

carmunicant was only forgiven if he/she was ready to offer 

forgiveness . Those who withhold forgiveness towards others , withhold 

forgiveness from themselves. 'HoW' asks Chrysostan, 'can you ask your 

Lord to be mild and rrerciful to you , when you are so hard and 

unforgiving to your fellow-servants?' (de Stat Hom XX; PG 49 : 198 -

199; altered). The ccmnunity was built on recipr=al forgiveness. As 

the Father forgives through the Son, so the believers forgive one 

another through the Son. 

The Eucharist, for Chrysostan, should not only be accompanied by 

forgiveness, but with cc:mpassionate concern for one another. 

Comrenting on I Corinthians 11 : 33, he states: 

Therefore when you corre t ogether to eat, tarry for one another. 

Thus, while their fear was at its height, and the te=or of hell 

remained, he chooses again to bring in the exhortation on behalf 

of the poor, on account of which he set all these things, 

implying if they do not this, they must partake untvorthily. But 

if the not imparting of our goods excludes us fran that table, 

much rrore the violent taking away . And he did not say, 

"Wherefore when you corre together, impart to them that need", 
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but, which has rrore a reverential sound, "tarry for another". 

(Han in I Cor XXVIII, 3; PG 61 : 228; altered). 

It was particularly for the ]XlOr that the carrmmicant had to tarry, 

those who ~re defenceless against exploitation. It was not only at 

the Feast that he/she had to show concern, but rising fran the feast 

he/she had to take his /her concern with him/her and share it with 

those whan he/she met, particularly with the]XlOr. Cluysostan draws 

the communicant's attention to the very first feast. He states: 

This table is the sarre as that, and has nothing less. For it is 

not so that Christ wrought that, and Man this, but He does this 

t= . lhis i s that upper chamber, where they ~re then; and hence 

they went forth to the Mount of Olives. Let us also go out unto 

the herds of the ]XlOr, for this spot is the Mount of Olives. For 

the multitude of the ]XlOr are olive-trees planted on the house of 

God, dropping the oil, which is profitable for us there, which 

the five virgins had, and the others that had not received 

perished thereby. Having received this, let us enter in, that 

with bright lamps we may meet the Bridegroom; having received 

this, let us go forth hence. (Han in Matt LXXXII, 5; PG 58 : 

744; altered). 

If the carmunicants refused to share the love of God which they had 

received with the ]XlOr they, like the five virgins, ViOuld be excluded 

from the final wedding feast . Sharing what was received was the call 

of the Eucharistic feast, it was the r esponse that was expected. 

What the corrrnunicant received is the 'cup of blessing'. lhrough this 

cup Man has been freed fran its e=or and the path of Christ has been 

revealed. lhrough this cup the conrnunicants partake in the 
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'unspeakable m=rcies of God' and are given the right hand of 

fellowship. 

What do you say, 0 blessed Paul? When you w::mld appeal to the 

hearers' reverence, when you are rrentioning the aweful mysteries, 

do you give the title of the "cup of blessing" to that fearful 

and rrost trerrendous cup? "Yes", he says, "and no rrean title is 

that which was spoken. For when I call it 'blessing', I unfold 

all the treasure of God's gocdness, and call to mind those mighty 

gifts. " Since we too, recounting over the cup the unspeakable 

rrercies of God, and all that we have been made partakers of, so 

proceed to offer it, and to corrmunicate; giving Him thanks, that 

He has delivered from error the whole race of mankind; that being 

afar off, He brought them near ; that when they had no hope and 

were without God in the V.Qr Id, He appointed them as His own 

brothers and fellow-heirs. (Hom in I Cor XXIV, PG 61 : 200; 

altered) . 

The communicant has received hope from God, he/she has been given the 

benefits of God. In response to the gifts of God, the corrmunicant 

extends the compassionate hand of charity towards his/her neighbour. 

It is an act of the will to share the blessings of the Eucharist. The 

will, however, is rrotivated by the Spirit and nourished by the body 

and blood of Christ at the Eucharist. 
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CCNCLUSION 

The Eucharist, f or Chrysostan, is the central celebration of the 

christian church. All christian dogrra and life flows towards it and 

fran it. Here the whole drama of the passion and resurrection is 

re-enacted. Here the l:xJdy o f Christ lies slain, surrounded by the 

whole host of heaven, giving life to those who partake v.orthily. 

In participation in the feast, the church offers itself through the 

elements and is sanctified by the Spirit. By receiving the elements, 

she becanes the very l:xJdy and blood of Christ, and at the sarre tirre is 

called to be that which she has received. The whole of the christian 

life i s then, for Chrysostom, a receiving of one 's identity and a 

struggle to be v.orthy of that identity. The christian had to take 

his/her call to be Christ in the v.orld seriously. It was not only the 

m:>nks who needed to be disciplined, but the whole church needed to 

follow Christ seriously. Those who failed to repent, not only damaged 

themselves, but the whole l:xJdy of Christ. 

Chrysostan was an idealist, often overl=king human ~aknesses. 

Although he saw that God accommodated Man's ~aknesses, especially 

when God allowed sacrifices in the Old Testament (Adv Jud PG 48 : 

880), he =uld not tolerate mediocrity within the church. The 

christian had to v.ork out his/her salvation with fear and trembling. 

Chrysostom stressed human responsbility to the extent that he has been 

accused of being a Pelagian. This he certainly was not and Augustine 

capably defends him from this charge (adv. JULIANUM, l.l.x.vi). 

~Jsostan saw Man as a free agent who was to be responsible for 
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his/her actions, partaking of the Eucharist was a voluntary action. 

Those who partook knew the demands that went with the blessings. 

In receiving Christ at the table, the communicant had to let go of all 

that is false, finding security only in the body of Christ. Once 

having received, the ccmnunicant is no longer orientated toward 

himself/herself and can now share the life of God with others. By 

internalising Christ and sharing Christ, the ccmnunicant is what the 

Eucharist calls him/her to be. In this way he/she gives glory to God 

and this, for Chrysostan, is the meaning of life. 'Let all things 

which you undertake and accanplish have its root and foundation', 

viz., that they attend to the glory of God, and let no action of yours 

fail to have this foundation. (STAV. 6: 8, Harkins 1863; 96). 

The Eucharist stood at the centre, calling Man to greater heights and 

enabling Man to reach them. Chrysostom' s Eucharistic theology 

continually relates to the christian life, calling Man out of 

mediocrity into the glory of God. 
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NOT E S 

1. In other sermons Chrysostom used Jacob's flight into Egypt as a 

type of Jesus' flight into Egypt, (Han in Matt VIII, PG 57 : 85); 

the dove sent out of the ark by Noah as a type of dove which 

appeared at His baptism (Han in Matt XII, PG 57 : 204); Jonah's 

three days in the whale as a type of Jesus' three days in the 

tomb (Han in Matt XLIII; PG 57 : 458) and the manna in the desert 

as a 'type and shadow of Jesus' spiritual food.' (Hern in Joh 

XLVI; PG 59 : 262). 

2. In 387 a severe tax was levied on Antioch in order to pay for 

Theodosius's military exploits and for the celebration of his 

' decenalia'. The wealthy people in Antioch objected and lodged a 

canplaint to the governor who refused to listen. The crowd then 

moved to the forum and proceeded to tear down the statues of 

Theodosius, his son and his rother . The fury lasted for three 

hours after which sanity returned . Antioch was to be severely 

punished for her apostasy. Bishop ~Eletius went to Theodosius to 

plead for mercy which he received. 

3. The chamberlain Eutropius had enriched himself unscrupulously. at 

the expense of the Eastern empire, but the revolt of the Gothic 

military governor Tribigild in Phrygia, who terrified the whole 

of Asia minor, brought about his downfall . Tribigild held a 

personal grudge against Eutropius and demanded the chamberlain's 

dismissal. The emperor, Arcadius, in order to maintain peace in 

the Eastern empire, fulfilled Tribigild' swish. Eutropius after 

dismissal ran to the church for protection which he received frern 

Chrysostom. Soon , however , he fled the church for Cyprus where 

he was caught by his enemies and later was judicially convicted 

on a number of charges. He was beheaded at Chalcedon. 
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