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The Eucharist and the Life of Christ in the
Preaching of John Chrysostom

KENNETH J. HOWELL
Pontifical Studies Foundation

WHEN JEAN DANIELOU penned an article on the symbolism of
baptismal rites in early Christianity in a rather obscure and short-lived
French journal, he could not foresee how ubiquitously the opening sentence
would be quoted. The content of this quotation, however, stands on its own
merits as a succinct yet insightful unification of diverse aspects of the Chris-
tian faith:

The Christian faith has only one object, the mystery of Christ died
and risen. But this unique mystery subsists under different modes. It
is prefigured in the Old Testament; it is accomplished historically in
the earthly life of Christ, it is contained in mystery in the sacraments,
it is lived mystically in souls, it is accomplished socially in the Church,
it is consummated eschatologically in the heavenly kingdom. Thus,
the Christian has at his disposal several registers, a multi-dimensional
symbolism, to express this unique reality. The whole of Christian
culture consists in grasping the links that exist between Bible and
liturgy, Gospel and eschatology, mysticism and liturgy. The applica-
tion of this method to Scripture is called spiritual exegesis, applied
to liturgy it is called mystagogy. This consists in reading in the rites
the mystery of Christ, and in contemplating beneath the symbols
the invisible reality.!

I Jean Daniélou, “Le symbolisme des rites baptismaux,” Diex vivant 1 (1945): 15-43,
at 17. I have slightly modified the translation as found in quotations by others. All
translations from ancient and modern languages are my own unless otherwise noted.
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In speaking of a method, Daniélou brought to the fore an approach to
the Church Fathers which sought to capture the diverse aspects of a
given figure’s theology by showing, such as how scriptural interpreta-
tion related to sacramental theology and liturgy. Daniélou himself was
deeply immersed in the writings of Gregory of Nyssa and possessed a
wide acquaintance with the Greek-speaking East.> Years later, Daniélou
would again turn his attention to liturgical details in his introduction to
John Chrysostom’s homilies on the incomprehensibility of God, where
he explicated Chrysostom’s invocation of the liturgy to argue against the
Anomeans.” Both his programmatic and descriptive work suggests wide
possibilities of demonstrating significant linkages between scriptural
exegesis and sacramental theology.

Eastern authors, both ancient and modern, acknowledge the liturgy
of the Church as the centerpiece of the Christian faith.* The Eucharist
naturally holds pride of place in that centerpiece because it establishes the
existence of the Church. Without the Eucharist, the Church could not be
what it is or is intended to be.> Accordingly, one would expect numerous
discussions of the Eucharistic mystery in the Greek Fathers, especially in
the large corpora of figures like John Chrysostom and Cyril of Alexandria.

2 See, for instance, From Glory to Glory: Texts from Gregory of Nyssa’s Mystical Writ-
ings, selections and introduction by Jean Daniélou, ed. Herbert Musurillo (New
York: Charles Scribner, 1961).

3 Jean Daniélou, introduction to French translation of Oz the Incomprebensibility
of the Divine Nature, in vol. 28/2 of Sources Chretiennes [SC] (Paris: Cerf, 1970),
51-61.

4 For an Eastern perspective, see Alexander Schmemann, For the Life of the World
(Crestwood, NY: St. Vladimir’s Press, 1973) 8 and 121, and Archmandrite Vasile-
ios, Hymn of Entry (Crestwood, NY: St. Vladimir’s Seminary Press, 1984), esp. 11,
13, and 18. Among the voluminous work of Robert Taft, S.J., special insight on
liturgy may be gleaned from “The Spirit of Eastern Christian Worship,” in Beyond
East and West: Problems in Liturgical Understanding, 2nd enlarged revision
(Rome: Edizioni Orientalia Christiana, 2001), 143-60.

5 Theologians, East and West, have emphasized this point, often independently of
one another. John Zizioulas says, “the celebration of the Eucharist by the primitive
Church was, above all, the gathering of the people of God &mi 16 076, that is both
the manifestation and the realization of the Church” and “the Eucharist consti-
tuted the Church’s being” (Being as Communion [Crestwood, NY: St. Vladimir’s
Press, 1985], 21). John Paul II, without any reference to Zizioulas, made this point
in his Ecclesia de Eucharistia (2003), §1: “Ecclesia de Eucharistia vivit” and “in the
Holy Eucharist, through the changing of bread and wine into the body and blood
of the Lord, she rejoices in this presence with unique intensity [sacra in Eucharistia
propter panis vinique conversionem in Corpus ac Sanguinem Domini gaudet ipsa
[ecclesia] singulari quadam vehementia de hac praesentia].”
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And yet, as Jaroslav Pelikan pointed out, there was no treatise devoted to
the Eucharist in the ancient Church in a manner similar to the various
Trinitarian or baptismal treatises. The fact that the Eucharist was never
controversial in the same way that the Trinity or the Incarnation was may
account for this lacuna.® It would be misguided, however, to conclude that
the Greek Fathers did not have much to say about the Eucharist. John
Chrysostom, for example, wrote more about the Eucharist than any other
Eastern Father” While the Antiochean Father never devoted a treatise
to the Eucharist as he did to the priesthood, his voluminous sermons are
filled with discussions of the sacrament. He is rightly celebrated as one of
the great three hierarchs in the Eastern churches, not the least because he
never tired of placing the Eucharist front and center.

There has been scant Anglophone attention paid to the theology of the
Eucharist in the writings of John Chrysostom over the last one hundred
years.® Although Chrysostom’s Eucharistic doctrine has received some
recent attention,” many modern Western authors continue to focus on
his rhetoric and biblical interpretations.” A second possibility is the sheer

¢ Jaroslav Pelikan rightly points out that the doctrine of the Eucharist did not
become a matter of controversy until the ninth century, which would explain the
absence of any treatise devoted to it in earlier centures (Zhe Christian Tradition:
A History of the Development of Doctrine, vol. 1 [Chicago: University of Chicago,
1971], 166-67). His comments apply to the West and the rise of the Berengar
controversy; there seems to have been even less controversy in the medieval East.

7 To date there have been only two works which give the Eucharistic texts of the
Fathers with facing-page translations. For Spanish, see Jesus Solano, Zextos Euca-
risticos Primitivos: Edicion Bilingue de los contenidos en la Sagrada Escritura y los
Santos Padres, vol 1. Hasta Fines del Siglo IV (Madrid: Biblioteca de Autores Cris-
tianos, 1952), and vol. 2, Hasta el Fin de la Epoca Patristica (s. VII-VIII) (Madrid:
Biblioteca de Autores Cristianos, 1954); citions of Solano are by paragraph rather
than page. For Italian, see Gerardo di Nola, Bibliotheca Patristica Eucharistica,
vol. 3, La Dottrina Eucharistica de Giovanni Crisostomo (Vatican City: Libreria
Editrice Vaticana, 1997). There is no comparable work in English.

8 Wendy Mayer, Chrysostom’s preeminent bibliographer, pointed out that the twen-
tieth century did not serve John particularly well, but that the twenty-first has seen
a veritable explosion of Chrysostom studies. See her monumental bibliography of
Chrystomica at the website of the Centre for Early Christian Studies (www.cecs.
acu.edu.au/chrysostombibliography.html#).

9 Tworecentdoctoral dissertations are of particular interest in regard to Chrysostom’s
Eucharistic teaching: Jacky Marsaux, “La Théologie de I'Eucharistie selon Jean
Chrysostome: étude du schéma sacrificiel” (PhD diss., Paris-Sorbonne University,
2008), and Pierre Molinié, “Jean Chrysostome, exégéte et pasteur: les homélies
sur la Deuxi¢me épitre aux Corinthiens” (PhD diss., Paris-Sorbonne University,
2017).

10 See: Wendy Mayer and Pauline Allen, John Chrysostom, ed. Carol Harrison,
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difficulty of accessing his ideas because his discussions of the Eucharist
are scattered throughout a wide-ranging variety of his homilies."" A third
factor is more telling. Most histories of Eucharistic doctrine, at least in the
West, have focused largely on the problems of the Real Presence of Christ
and the sacrificial nature of the Eucharistic liturgy." John of Antioch,
however, rarely addressed these two issues directly. Most of his references
to Christ’s presence and sacrifice are made in passing while he addresses
other concerns. His references to the Eucharist are usually tied to moral
concerns and to a wide variety of scriptural texts. In this paper, I will
follow one stream of his biblical interpretation as I expound how he ties
the events in the earthly life of Christ to the Eucharist. Although here I
focus on texts and events in the Gospels, John invoked Eucharistic ideas
and associations on a much wider scale.”® In the process we will observe
his ingenuity in applying Gospel texts and events to his contemporary
audience.

Condescension (cvyxatafacic) in John Chrysostom

To understand John Chrysostom’s Eucharistic teachings it is first necessary
to take notice of the overall context of his theology. Several authors point
out how central the concept of condescension is in his thought, among
them Bertrand de Margerie.'* For Chrysostom, the condescension of God

Early Church Fathers (New York: Routledge, 2000); David Rylaarsdam, John
Chrysostom on Divine Pedagogy: The Coberence of his Theology and Preaching
(Oxford: Oxford University Press, 2014); Bradley Nassif, Zheoria in St. Jobn
Chrysostom’s Exegesis: A Study in Biblical Hermeneutics and the Spiritual Life
(PhD diss., Fordham University, 1991). The most comprehensive biography of
Chrysostom in English to date is still J. N. D. Kelly, Golden Mouth: The Story of
John Chrysostom, Asectic, Preacher, Bishop (London: Duckworth, 1995). Consid-
erable historical work was done by Allen and Mayer in the 1990s and early 2000s
in an attempt to place John’s homilies in their proper historical context; see Wendy
Mayer, “The Biography of John Chrysostom and the Chronology of His Works”
(academia.edu/6448810).

11 This obstacle has been largely removed by the advent of electronic access to
Chrysostom’s corpus in the excellent Thesaurus Linguae Graecae (stephanus.tlg.
uci.edu/).

12 Pierre Battifol, L'’Eucharistie: la presence réele et la transubstantiation, Sth ed.
(Paris: Libraire Victor Lecoffre, 1913). For a slight departure from this pattern, see
Johannes Betz, Eucharistie in der Schrift und Patristik (Freiburg: Herder, 1979).

13 A striking example is introducing the Eucharist in his Homilies on Ephesians, no. 3,
where he aligns the Eucharistic body with the ecclesial body in an exhortation to
live out the life of Christ in daily life. I return to this locus at the end of the article.

14 Bertrand de Margerie, Introduction a Ihistoire de lexégése les péres grecque et orien-

taux (Paris : Editions du Cerf, 1980), 1:214.
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can be seen in the gradual revelation of his plan of salvation (oixovopia).
This gradual unfolding of God’s plan of salvation in the old covenant
prepared the world for the ultimate manifestation of himself in Christ.
This assumption makes sense of John’s use of typology in his expositions
of Scripture. As Bradley Nassif pointed out, John Chrysostom’s method of
contrasting the old and new is predicated on a prior continuity between
the revelation to Israel and the culmination of that revelation in the Incar-
nation.” De Margerie takes this arrangement a step further by connecting
history, Scripture, and liturgy: “We will catch a glimpse that Scripture is for
Chrysostom a prolonging of the Incarnation. Scripture paved the way for
it and also manifests it in the liturgy which is the place of the divine Word
being received and effective par excellence”*¢

The condescension of God presupposes the inability of creatures to
comprehend the Creator. The infinite distance between God and human-
ity forms the necessary background for understanding the love which
motivated the Incarnation and the necessary condescension entailed by it.
John argued vigorously against the Anomeans who claimed that human
beings could attain to a direct knowledge of God. In his lectures on the
incomprehensibility of God John claimed, “it is for God to appear and
show himself, not as he is in himself, but such as he can be seen by those
who are capable of such a vision as he proportioned his presentation of
himself to the weakness of those who look for him.””” However, God in
his goodness has not remained aloof and so his condescension to humanity
should evoke an appropriate response: “Let us glorify the God who was
made flesh for such great condescension [tov gapxwBévta Oedv]. Accord-
ing to our ability, let us render him worthy honor and recompense. Now
there can be no repayment to God from us other than the salvation of our
souls and our care for [living a life of] virtue.”® Daniélou argued that, in

15 See Nassif, Theoria, 230—48, where Nassif explains typology and the unity of the
Testaments. Of course, John is by no means unique in this regard. The extensive
use of typology reaches back to second-century figures like Melito of Sardis in his
Paschal homilies.

16 De Margerie, Introduction, 216.

17 John Chrysostom, On the Incomprehensibility of the Divine Nature, discourse 3 (as
quoted in de Margerie, Introduction, 1:217).

18 John Chrysostom, In diem natalem: xel 76v ocopxwBévia Oedv
dokalwuey  dmip Tic ToowdTng ouykataBhosws, kol  kaTd  SUVAULY
TV Nuetépay, &élay  gmoddpey vty kal TRV TV kel TRV
GuoPny- Oe@ 0t apoipn ovdepio wap’ AUAY yévort' &y, &AN | ubvov ¥ cwtnplo Huay
Kol TGV HUeETEPWY VoY@V, kel 1) Tepl TNV dpeTiy éméhewn (Patrologia Graeca [PG),

49:360).



796 Kenneth | Howell

John’s theology, this condescension was not limited to the Incarnation, but
must also be seen in the liturgy of the Church as well.”

The condescension of Christ displays God’s method in the plan of
salvation or oixovopia. God was not only motivated to send his Son out of
his love for humanity; he also structured that plan out of the same love.
One of John’s clearest statements occurs in his Homilies on Colossians
where he explains the divine oixovopia: “God does not do everything all
at the same time but has employed condescension because of his great love
of humanity.”* John borrows Paul’s phrase about “the fullness of time”
(Gal 4:4) to explain why God waited until the right moment, the xa1péc,
to reveal the fullness of life in Christ. All this was part and parcel of his
condescending love to prepare for the reception of his Son. Because love is
not often recognized without proper preparation, God planned to reveal
his love for humanity (dbrhevBpwmia), only at the right moment, the right
xetpdg so that it could be understood and embraced.”

Chrysostom loved to use the prophet Jonah as an example of God’s
love for the nations. In Jonah 4:11 God asks Jonah why he should not
have compassion on the Ninevites if Jonah had such great concern for the
plant that had withered. John comments: “Defending himself to Jonah
because of the plant [that withered], God says, “You felt pity for the plant
for which you did nothing; shall I not spare [them] for the sake of the
great city of Nineveh in which live more than one hundred and twenty
thousand people?” He mentioned the number for a reason, that you might
learn that prayer with unanimity has great power.”? While Chrysostom
is arguing for the superiority of corporate prayer (e.g., in liturgy), he notes
the extent of God’s love as seen in his concern for non-covenantal people.
John expands on the incident of Jonah at the end of his life in his treatise

19 See Danielou, introduction to Oz the Incomprebensibility of the Divine Nature, SC
28/2 :15-63.

20 Homily 4, no. 2 : ‘O yap Oedg ovx &Bpdwg mavtoL motel, dMé kéyprton cuykataBdoret
S Ty moy avtod dhavBpwmiav (PG 62:328). De Margerie quotes only the
second half of this statement (after 42\&) but the temporal reference is crucial. He
translates the second clause as: “Dieu use de condescendance en vertu de sa grande
philanthropie.”

2t QuiavBpwia occurs over seven hundred times in the Chrysostom corpus,
hundreds of which are formulaic at the end of homilies, However, in other
contexts the term carries a profound significance. Interestingly, the Greek fathers
in general use prAavBpwmio more than the favorite term of New Testament authors,
érydary. It is worth further exploraing whether they intend ¢tAavBpuwmio as a means
of explicating the meaning of &ydy.

2 John Chrysostom, On the Incomprehensibility of the Divine Nature, homily 3 (SC
28/2:419-26).
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On the Providence of God. In chapter 6, which treats the love of God, John
again invokes Jonah. The story of Jonah tells of his complaint to God that
he did not bring to pass the threat of destruction upon Nineveh which
he had foretold. Jonah, however, had missed the divine intention; it was
ultimately not to punish but to show mercy if Nineveh repented. So, in
John’s preaching God rebukes Jonah with the example of a gardener who
loves his plant and adds, “he [God] wanted to show in this example his
love for men in the form of a love charm?”*® This divine love, Chrysostom
says, is seen not only in God’s provision, but also in the kind of love God
has. “God loves [¢p@v] with an exceedingly irresistible love, love without
human passions, a love that is very warm, very vigorous, very genuine,
indestructible, and cannot be snubbed out.”**

Since the Incarnation with its condescension to the human race is so
central to Chrysostom’s preaching, his emphasis on the earthly life of
Jesus as a source of inspiration and grace makes perfect sense. For John,
the believer of his time is able to experience Jesus Christ in his humanity
in the same way that Christ was present on earth. Responding to a desire
deep within the hearts of his hearers, John assures them:

So many say, “I would like to see his form, his distinctive appear-
ance, his clothes, his sandals.” Look, you do see him, you touch
him, you eat him. Yes, you desire to see his garments, but he gives
you himself not only to be seen but to be touched, eaten, and taken
within. Let no one approach this staggering nor dissolute. All
should be enflamed, all full of zeal, all fully awake. If the Jews stood
ready with their sandals and staff in hand, and ate with haste, how
much more should we be sober and disciplined. They were about to
enter Palestine and so they walked with a roadmap; but we are about
to go on a journey to heaven.”

23 John Chrysostom, Providence of God 6.19; translation slightly adapted from On
the Providence of God, trans. Monk Moses [St. Herman of Alaska Brotherhood]
(Platina, CA: Saint Herman Press, 2015), 58 (to my knowledge, the only English
translation of this treatise).

2 John Chrysostom, Providence of God 6.1.

5 John Chrysostom, Homily 82 on the Gospel of Matthew: ITégot viv Aéyovor,
"EBovhéuny adtod v popdiy i8etv, TOV OOV, T& b, oL drrodnperte! 0o adTov
bpac, avtob dmty, avtoy 2obie. Kot ob pev ipdrio dmbupels idev- avtodg 8¢ tavtdy
oot didwaty, ovk i0elv uovo, &g ol dyacBo, kol dayely, kel Aefetv Evoov. Mydeig
Tolyvy VauTI®Y Tpocttw, wdelg ekheAvuévos: dmovteg Temvpwpévol, dmavteg [EovTes kal
deynyepuévor. Ei yap Tovdaiol éotdtes, ko Tt drodnuate kot o Boktnplag Eyovreg
&v ol xepaly, ooy pett omovdi, TG palhov ot viidew del. Exeivor pgv yap eig
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The Christian in late-antique Antioch or Constantinople is no less able to
encounter Jesus than those who lived contemporaneously with him. Not
only does the exercise of faith allows one’s eyes to behold Christ, but the
Eucharist even affords an opportunity not given to those who walked on
earth with Jesus. They could see, hear, and touch him, but at the mystical
table of the Church the faithful can consume Christ, something infinitely
better. This superiority is underscored in two ways by John. Not only does
he contrast the Hebrews ready to leave Egypt with Christians ready for
their journey to heaven, but he highlights the difference between those
who knew Christ on earth and those who take him within (Aafeiv vd0v).
If believing hearts of Jesus’s time could be moved by his presence, later
generations can and should “be enflamed, all full of zeal, all fully awake.”

The context immediately preceding the quotation above from Homily
82 explains Chrysostom’s confidence in the greater position of the faithful
at the table of Christ. All confidence depends upon taking the Son of God
at his word when he said, “this is my body.” To do so, of course, requires
“spiritual eyes” to see metaphysical (vontéc) realities. Our common modern
contrast between the physical and the spiritual parses into a threefold
division in John’s vocabulary. The real world is not physical and spiritual
but physical (dvoixée), metaphysical (vontéds), and spiritual (rvevpaticde).
Because “Christ has delivered nothing to us that can be seen with the
senses but metaphysical realties in observable things,”* then the acts of
seeing, hearing, touching, and even consuming Christ entail a metaphys-
ical reality that is in no way inferior to his earthly existence. Accordingly,
one is not surprised that John Chrysostom ties the Eucharistic experience
of the Church to specific events in the life of Jesus.

The Nativity of Jesus Christ

Many of John Chrysostom’s topical homilies seem to treat quite disparate
subjects, and often they end with a section discussing the Eucharistic
mystery, the table, and the altar.*” His Homily on the Birth of Chris™® is no
different, but closer reading reveals that in fact he weaves his homily around
a common theme, or least that he sees connections between his themes in

[ohouotivyy Euelhov 2Eiévan, Si1d kol 6ot Topwy oyijue elyov- ob 8¢ &g TOV ovpavdy
uéMetg dmodnuelv (PG 58:743; Solano, Textos Eucaristicos Primitivos, 1:799).

26 John Chrysostom, Homily 82 on the Gospel of Matthew: Ovd:v yap aiocOyrov
mapédwey Auiv & Xplotée AN év alobyrolg uiv mpdypact. Idvta 68 vontd (PG
58:743; Solano, Textos Eucaristicos Primitivos, 1:799).

27 On the other hand, John’s sequential homilies on books of the Bible generally stay
close to the biblical text.

28 John Chrysostom, Iz diem natalem, in PG 49:351-62.
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a manner easily missed.”” John Chrysostom was nothing if not a man who
loved detail in his exegesis and presentation. That meticulous nature comes
out in this homily when he argues for the celebration of Christmas day.
One can almost hear the objection that the nativity of Christ should not
be celebrated because it cannot boast of great antiquity. We learn here that
the celebration of Christmas had arrived in Constantinople (or Antioch)
only recently from the West.*® John, however, argues that the celebration
of the Savior’s birth is proper because it has been accepted by both East
and West even though it originated in the West. His second argument for
its appropriateness comes from the details of Scripture about the birth of
Christ. It was God’s own plan (oixovopin) being worked out which is cele-
brated. Surely, John argues, celebrating the birth of the Savior is important
and valuable if God revealed so many details about his birth.

The Incarnation is his last and most important reason for celebrating
Christmas, and it is here that he argues against the cultural derision hurled
at God-becoming-man. John turns this criticism on its head by asking, “if
it is shameful for God to dwell in a human body, how much more so is it
that he would dwell in stone and wood? And all the more so since stone
and wood are less honorable than a human being, unless of course our race
seems to them to be cheaper than this senseless matter.” God born as a
man in fact shows the superior dignity of the human race and at the same
times dignifies that nature even more.*> What was the ultimate purpose
of the Incarnation? John says it was for God to prepare a temple so that
he might bring heaven to earth residing in the human soul: “God, once he
prepared a holy temple for himself, introduced into our daily life the citi-
zenship of heaven by that means.” The Incarnation then is the lynchpin

29 John’s attention to detail may account for his reputation as a literal exegete of the
Antiochian school, though Nassif and Rylaarsdam both demonstrate that the
classic categories of literal (Antioch) versus allegorical (Alexandria) must yield to
more subtle descriptions.

30 For an exploration of the origins of Christmas, see Hans Forster, Die Feier der
Geburt Christi in der Alten Kirche (Tubingen: Mohr Siebeck, 2000).

31 John Chrysostom, In diem natalem: Ei yop aioypdv, év avBpwmivey cwpart Oedv
olxfjoau, ToIAG uaMov év MBe kel Ebhey, kol TogodTov, 8aov Mog kot EvAov dTipudTepov
avBpwmov, el i dpo kel TV dvarcbiTwy TobTwY DAY ebTEAETTEPOY TO YEVOG HUGY
avtoig elvat Sokel (PG 49:359). John may have drawn his language from the taunts
against false gods in Isa 44:9-20.

32 John gives a kind of argumentation similar to the medieval West—the argument
from fittingness (convenientia).

33 John Chrysostom, In diem natalem: éxetvo 8¢ doapev, 811 vadv dylov vt
xatookevaong 6 Oede, O Ekelvov TNV TV 0Dpavdv ToiTelny el ToV Biov eiofyarye Tov

nuétepov (PG 49:359).
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which connects the event of Christ’s birth to the celebration of that event
in the liturgy of the Church. That connection naturally leads him to the
Eucharist, but only after he again stresses the condescending love of God:
“Let us glorify the God who was made flesh for such great condescension
[ovykataBéoews]. Now there can be no repayment to God from us other
than the salvation of our souls and our care for [living a life of] virtue.”**
How then does one glorify the God-made-flesh? By properly approaching
the Eucharist: “Inasmuch as you are about to approach this awesome and
divine table and sacred entrance into the mystery, do so with fear and
trembling, with a clean conscience, with fasting and prayer, not causing a
commotion, nor in rebellion, nor fighting your neighbor.”*

Chrysostom proceeds to contrast our lowly condition with the utmost
dignity of the sacrament: “Even though you are dust and ashes, you partake
of the blood and body of Christ”*¢ But why is the Eucharist so worthy of
these accolades? Perhaps the very union of heaven and earth in the Incar-
nation and its extension in the Eucharist is simultaneously enough to evoke
admiration and purity of approach. Yet, John does not leave the matter
there. Rather, he stresses the saving power of the sacrament: “What lies
before you is the saving medicine [ddpuaxov swtiplov] for our wounds.
His wealth is unfailing; he is the patron of the kingdom of heaven.”” John
adopts the medical metaphor in use since Ignatius of Antioch but makes it
more explicit.’® The “saving medicine” is emphasized in John’s syntax, as he
underscores both its medicinal effect (“for the wounds sustained by sin”) and
its character as a gift from God himself (“patron of the kingdom of heaven”).
What could be more inviting and powerful than the gift of the sacrament?

Let us enfold [it] with our eyes, let our minds be warmed [with it]
that we might not come to judgment or condemnation but to a

3 For the Greek see note 18.

35 John Chrysostom, In diem natalem: MéNovteg mpoaiévar T§) dpixty] kel Oeia Tad Ty
Tpamély xol lepd wwoTaywyle, pete $dBov kal Tpépov TolTo MOLEiTE, peTR KtBopoD
ouvelddtog, petd watelag xal wpooevyie, u BopvBoivreg, undt haxtifovreg, unde
wBodvteg Todg mnaiov (PG 49:360.).

36 John Chrysostom, Iz diem natalem: Evvénoov, & dvBpwe, molag uélelg dmreabat
Buaiog, Tola mpootpyeaBou Tpamély. evBupndnTt kol 811 yi] v kol oToddg, aluer kol
oope Xplotob petahapBaves (PG 49:361). A few lines later he says “So, let us come
as approaching the King of Heaven. After receiving [the sacrament], let us kiss the
blameless and holy sacrifice” (PG 49:362). é¢ 76 Pacthel mpocidvTes T6v 0Dpavay,
ot mpoceMwpev- kel dekduevol T duwpov kal dylay Buolay katadiiiowuey,

37 John Chrysostom, I diem natalem (PG 49:361).

38 Ignatius of Antioch, Letter to the Ephesians 20.2.
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sobriety of the soul, to love, to virtue, and to reconciliation with
God, to confident hope, to the practice [VméBeaic] of a thousand
goods. This is also for us to sanctify ourselves and to edify our

neighbor.”

The dignity of the sacrament derives from the liturgy as a union of heaven
and earth: “When God calls you to his table, and sets before you his own
Son, when the angelic powers attend with fear and trembling as the Cher-
ubim hide their faces and the Seraphim cry out, you too cry out, ‘Holy,
Holy, Holy Lord.”* Chrysostom never tires of repeating the union of the
heaven and earth made possible by the Eucharist. In his Homilies on Isaiah
Chapter 6 he secks to lift the mind of his congregants by reminding them,
“That altar [in the Church] is a type and icon of this altar [heavenly], that
fire a type and icon of spiritual fire.” The means by which a believer can see
that celestial fire on the earthly altar resides in the love of God for human-
ity (¢havBpwmia): “When you fix upon your Master’s love for humanity,
[then you realize that] the grace of the gifts was not reluctant to descend
to our lowliness.”!

The only appropriate preparation for this awesome mystery is silence
and calm: “Will you then attend this spiritual banquet in a confused
state? Don’t you know that your soul must be filled with quiet [yaAyvy]
at that very moment? There is a need for much peace and silence, not
confusion, anger, and disturbance. These things make your soul unclean
as it approaches.”* Confusion, anger, and wrath will only condemn the
communicant because these vices lead to an arrogance unfit for the King.*

3 John Chrysostom, Iz diem natalem: toig d¢Bahuoig mepruEnuedo, dibepudvopey
govt@V TNV Owvolay, tva wi eig xplua 7] eig xotdxpuo cuvepywpedo, 4AN eig
owdpoabyny YuyTis, el dydmny, ig &peTiy, kol katadhoryny Ty Tpdg TOV Oedv, eig
eipnvny BeBaioy, kel popiwy dyabav dmébeory, tva xai tavtods dy1dowuey, kal Todg
Tnotov oikodopnowpey (PG 49:362).

40 John Chrysostom, Iz diem natalem: 100 ©zod 8¢ xaloTvrog &mi Ty éavtod Tpdmelay,
kel TOY Eavtod TpoTiBévrog Yidv, dyyehk@y Suvauewy TaploTapivey petd dobov Kol
TpopoY, kal 6y Xepovfip kataxalumTévTwy T8 TpdowTe, TAV Zepadiy kpaldvTwy
TpOU®, Aylog, dytog, dylog Kbpiog (PG 49:361).

4 Both quotations come from Homily 6 on Isaiah, nos. 6, 3 (Solano, Textos Eucaris-
ticos Primitivos, 1:764).

#2  John Chrysostom, Iz diem natalem: Otx oidog, 811 yedvng Oel yépery Ty Yoynv
kot éxelvov TOV katpdy; Eiphyng modkijg xal fiovyiag xpeia, odyl Boptfov xat Bupod
Kol Tepay g TabTe Yop dxdBapTov motel Ty mpoatoboay Yuxny (PG 49:361).

4 John Chrysostom, In diem natalem: “Confusion and wrath become arrogance
[UBpi¢] in the presence of the sacrifice lying before us. It is the last [and greatest]
contempt for a defiled man to present himself to God” (PG 49:362).
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Still, the silence and calm urged are not empty or vapid. They consist of
a living humility and self-abnegation which should characterize every
approach to the Eucharist: “Let us then tremble as we approach, let us give
thanks, let us fall down, confessing our faults, let us weep as we mourn
our own evil. Let us offer fervent prayers to God. We will thereby purify
ourselves quietly and with a fitting good order. So, let us come as approach-
ing the King of Heaven. After receiving [the sacrament], let us kiss the
blameless and holy sacrifice.”* With such exhortations one can readily
understand why John would see a deep connection between the birth of
Jesus and the celebration of the Eucharist.

This connection becomes even more evident in a rather unexpected
place. In his Homily on Philogonius, an earlier bishop of Antioch,
Chrysostom takes the occasion to highlight the power and value of the
sacrament.® This homily, preached five days before the nativity of Christ,
contains a variety of themes, but one that stands out at the end is how the
celebration transports the Christian back to the very circumstances in
which Christ was born:

Because of this I greet and love this day [of Christ’s birth] and I put
love front and center that I may make you sharers of this love-charm.
For this reason, I beg and entreat you all to be here with all diligence
and readiness for each should empty his own house that we may see
our Master lying in a manger, wrapped in swaddling clothes, that
awesome and incredible spectacle. What defense can we have, what
excuse when he has come down from heaven for our sake, but we don’t
come out of our house to him? When the Magi, those barbarians
and foreigners, ran from Persia to see him lying in a crib. But you, O
Christian, do not remain a little while so as to enjoy this blessed sight.
For when we approach with faith we too will certainly see him lying
in the manger, for this table fulfills the purpose of the manger.*

4 John Chrysostom, In diem natalem (PG 49:361).

45 Two fine translations of this homily exist, one by Paul W. Harkins in 7he Incom-
prebensible Nature of God, Fathers of the Church 72 (Washington, DC: Catholic
University of America Press, 1984), 164-83, and the other by Wendy Mayer and
Pauline Allen in John Chrysostom, ed. Carol Harrison, The Early Church Fathers
(New York: Routledge, 2000), 184-95. The latter dates the homily to December
20, 386 (in Antioch). There are divergences in the manuscript tradition. This
homily is only tangentially about the incomprehensibility of God but is titled
homily 6 in that series (see the Harkins trans., 164). My translation will differ at
times from both of these otherwise excellent alternatives.

46 John Chrysostom. De beato philogonio: A totto udhota dondlopar Ty Hutpoy
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The “love-charm” (¢tAtpov)*” of which John speaks could be a potion or
any other means by which the recipient is rendered unable to resist the
advances of a lover. The comparison with the Magi is an argument from
the greater to the lesser (2 majore ad minorem), because the effort of Magi
was so much greater than what is required of the Christian in John’s day.
The end result, however, is the same, that is, worshiping the infant Christ
child. To come to the Eucharist is to place oneself at the manger and to
adore Christ in his humble condition. What is striking is John’s practical
equivalence of the manger with the table of the Church. The purpose of the
birth is to allow the Christian to partake of Christ himself. John’s choice
of vocabulary astounds. This table “fulfills [m\ypoi] the purpose or order
[tdic] of that manger.”*® The choice of “order” suggests another favorite
term of John's—oixovopia, God’s plan or design. In short, the Eucharist
is more than an arbitrary divine choice. The sacrament is the purpose or
order of God’s saving acts because it incorporates the communicant into
God’s plan. Participation in the table is the fulfillment of the Incarnation.

The grandeur of the Eucharist then also explains why John insists on
a right approach to the sacrament. The presence of the same man who
walked the earth implies that the Christian is in no inferior position to
those who lived at the time of Christ’s earthly sojourn:

For the Master’s body shall lie here too, not wrapped in swaddling
clothes as then, but wrapped on every side with the Holy Spirit.
Those initiated into the mysteries know the things said. Now
the Magi only worshiped, but you, if you approach with a pure

TeOTNY Kol LAD, Kol TOV EpwTa eig péoov mpotibnuwt, tva xovwvodg duds Torow
To0 didTpov- Sie TolTo Stopou TAVTWY DUV Kol AVTIBOAG HeTd TaoYg oToudilg Kol
mpoBuping TapayevéaBou, Ty oikiay Ekaotov kevihouvTtae TV avtod, tva (Bwpey TOV
AeamodTyy Nudv €ml Thg PATYNG KEIUEVOY, ETTOPYAVWUEVOY, TO GPIKTOV ékelvo Kal
mepddobov Béape. [ola yép Auiv dmokoyia, mola 02 Guyyvaun, 8tav adTde uév &k Tév
obpav@v O Nudg kataPaivy, Nuels 0t wndt &k Tijg oiking Tpdg adToOY pyuede; Sty
udyot ugv, &vBpwmor BépPeapot kel aXhddudor, tx Iepaidog Tpéxywary, dote adtdv idety
el Tijg daTVYg Keluevov- ab 8¢ 6 XploTiavdg unde pikpody SIo T DTOpEVYG, (TTE
i wokaplog TedTyg drolaboo Bewplag Keal yap, &v pete miotews mapayeviueda,
TavTwg a0tV SYbueba Em Ti ddTvNg Kelpevoy- 1 yap Tpdmeln bty Tabw Tig ddTING
mpol (PG 48:753-56; Solano, Textos Eucaristicos Primitivos, 1:673).

47 Mayer and Allen translate “I put my love on show to make you share in my affec-
tion for it” (John Chrysostom, 191). It is not obvious that John is speaking about
his own love at this point. It may be referring to God’s love. Further, I would rather
retain the noun “love-charm” rather than flattening it out as they have done.

48 Mayer and Allen translate “this table fulfills the role of the manger” (Harrison,
John Chrysostom, 192). In my opinion, “role” is too weak for tdf1g.
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conscience and receive, we will be united to you and you can depart
for home. Come then and bring your gifts, not like those of the
Magi, but rather more solemn. They brought gold. But you, you
bring discretion and virtue. They offered frankincense but you, you
bring pure prayers, spiritual sacrifices. They offered myrrh, but you,
you should offer humility, a humble heart and alms. If you approach
with these gifts, you will enjoy this holy table with much confidence.
For this reason, I want to motivate you now with these words, since I
know that certainly many will approach on that day and will stum-
ble over the spiritual sacrifice.”’

The interplay of continuity and discontinuity, so evident in Chrysostom’s
biblical interpretation, also guides his sacramental theology. The gifts of
the Magi are no longer appropriate. They were symbolic in the sense of
representing not only their own inner homage to the King, but the even
more costly gifts of virtue and faith necessary for the Christian. The latter
can offer the greater gifts of an interior nature as well as receiving the King
in a manner that the Magi could not.>® This affords Chrysostom the oppor-
tunity to exhort his congregants to put away strife and anger, which are the
greatest obstacles to a proper communion. At the end of his homily he even
urges forgiveness of offenses in the light of the fact that it is a greater evil
to oneself to remain bitter than whatever the original offense was.’! In this

#  John Chrysostom. De beato philogonio: Kai yép xel évratfa xeioetar 16 odpo
TO deomoTIKdY, oYl tomapyoveuévoy, kaldmep TéTe, 4 ITveduatt mavtaydBev
byl meploteMopevov. “lonay of pepvnuévor Tt Aeyopeva. Of pgv odv pdyor
TPoTEKDYNTOY ubvov- ol 08, Bv petd xabapod Tpoaeddyg ouveldoTog, kel Aafely aot
alTd ouyywphoouey kol ameABely ofkcade. ITpdaibr Totvuy xal ob ddpa Tpogdywy, un
Tolbe: oot éxelvot, 4Me Tol@ oepvdTepa. ITpoaveykay éxelvol ypuaby Tpoaéveyke
o owdpoahyny Kal ApeTy- TpooHveykay tkelvol MBovwTéV- TpoTtveyke ol edydg
xaBapig, o Quudpote TE TVELUATIKE: TPOTTVEYKAY EKEIVOL TUVPYVOLY- TPOTEVEYKE
ol TomevodpoThvy kel TETATEVWUEVNY Kapdioy kol EAeuoa vy, Av HeTd TOUTwWY
mpoatAdyg T@V Swpwv, etd Adeiog dmolavoy) ToMg Tig Byg T@Y Swpwv, ueTd ddeiong
gmohaday ToMig g lepas TabThg Tpaélng. Kal yép ey o1& Todto TolToug K1véd Todg
Aoyoug viv, émedy] oide &TL mavTWG oML KT Ekelvny TpogeLebTOVTAL THY épay,
kol émimecotyTan Tf Tvevpuatiy Tavty Buole (PG 48:753. Solano, Textos Eucaristicos
Primitivos, 1:674).

0. Later in De beato philogonioy John says: “For you're about to receive the King
under your roof in communion. As the king enters your soul, you should be
in much tranquility, much silence, and deep peace of thoughts [Baothéa yip
dmodéyeoBou uéMerg o Tijg kowwviag Paothéng 0t émPBaivovrog Tf Yy, oMV
elvat Oel TN Yy, ol T fiovylay, Babeiay T@v doyioudy v epqvnyv]” (PG
48:756; Solano, Textos Eucaristicos Primitivos, 1:678).

st See John Chrysostom, De beato philogonio: “Have you been greatly wronged and
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manner, then, John views the Eucharist as an extension of Christ’s earthly
life in the world today.>

The Baptism of Jesus

Baptism and Eucharist were universally considered to be the two most
prominent sacraments in the ancient Church, so it is not surprising that
Chrysostom would preach on the baptism of Jesus, but his method in
doing so is all his own. John was always aware of the background of salva-
tion history (oixovopia) when treating mysteries of the New Covenant,
always ready to invoke texts and images of the Old Testament

This is the reason for baptism. All that was said beforehand was
to fulfill the whole law. So, the Spirit came down in the form of a
dove, for where there is reconciliation with God, there is a dove. On
Noah’s ark the dove was also carrying an olive branch, a symbol of
God’s love for humanity and of relief from winter.”?

The presence of the dove in both the Noahic narrative and in the baptism of
Jesus evoked the theme of purity in John’s mind, but the purity of the dove
in the story of Noah was only a pointer, an index of a greater purity that
lay in the Son of God who “is now at the right hand of the Father in a pure
and undefiled body.”>* As John compares the two stories, he sees the truer

ark in the Church: “That ark [of Noah] stayed on the earth even though

cannot bear to let go of your anger? What greater, more severe wrong will you do
yourself ? Those things which your enemy has done, however great they be, are not
so bad as you do to yourself if you are not reconciled to him but rather trample
on the law of God [AN\& peyda diknoat. kol ov $épelg deivon T dpyny; Ti Tolvuy
oowTdY ToIG pellova ddkel kol yahemwtepa; O yép ToldTé ot SidyoeTon 6 &xBpde
oomep &y Touf], ol oV cauTdY ui xaTadartépevog Tpdg Ekevov]” (PG 48:756;
Solano, Textos Eucaristicos Primitivos, 1:678).

52 The idea of the Church and the Eucharist as a kind of ongoing Incarnation, rather
than simply juridical entities, became a prominent theme in nineteenth-century
German Catholic theology, e.g., Johann Adam Mahler, Symbolism (New York:
Crossroads, 1997), and Matthias Scheeben, The Mysteries of Christianity (St.
Louis: B. Herder, 1951).

53 John Chrysostom, De baptismo Christi: Abtn 1 aitia Tod Bantiouaros, tva 668y Tov
vopov dmavte TANPodY, kol alTy, kel 1 Tpd TadTNg eipnuévy. A kol 6 Tvedpa év
eldeL TepLaTEPAG KATEITWY- STTOV Yap KaTadhoryn Oeod, Tepotepd. Kai yap kol émi T7jg
xBwtod Tig &mi Noe dépovon khadov elaing AABev 1| mepiotepe, cduforov i Tob
Ocod drhavBpwiog, xal Tig ToD yewGvos dralayi (PG 49:369).

5¢  John Chrysostom, De baptismo Christi: xed vov éotw év 0e&id Tob ITatpdg T6 dpowiwoy
éxelvo kol dxnpatoy oaun (PG 49:369).
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the harshness of winter was unleashed, so this ark [the Church] snatches
one up to heaven”” The liturgy of the Church, uniting heaven and earth,
means that “Christ is present, the angels [are] standing in attendance, the
awesome table prepared.” This reality induces John to warn his hearers
against a casual indifference to the glories contained in the mysteries:

As your brothers (i.c., catechumens) are still being led into the
mysteries, will you leave this and turn away? When you have been
invited to a supper, even if you are satiated, you would not dare to
leave the other guests before friends. Here Christ is enacting awe-in-
spiring mysteries, the sacred liturgy is still being performed, are you
going to leave and depart in the middle? What sort of defense can
you give? May I tell you whose work it is that those who leave before
the conclusion are doing? They are not bringing the Eucharistic
hymns to the purpose [téhog] of the table?%

John is warning his congregants against the temptation to receive commu-
nion because it is a high feast day rather than because of the state of their
hearts. As he reminds them of the presence of Christ’s body, he warns
against perfunctory communion: “I know that many among us are running
toward this holy table because of the custom of the feast.” What then is
necessary for the believing Christian? “Not to observe the feasts but to
cleanse the conscience and then to touch the sacred sacrifice.”” Even worse
would be to leave the liturgy before the consummating end of communion,
an act which John likens to Judas leaving the Passover supper of Christ:
“Judas shared in the last supper on that very last night while all the others
were sitting at table, but he alone jumped up to leave. These here who
leave before the last thanksgiving [edyapiotiog] are imitating him.”>* So,

55 John Chrysostom, De baptismo Christi: "Exeivn pév obv 9 xipwtdg, Tod
Xewdvog AbévTog, Euewvey émi Tijg g ality 08 M) xipwTds, THg dpyijc Awbeiomng, eig Tov
ovpavdy Npmaleto (PG 49:369).

56 John Chrysostom, De baptismo Christi: T@v 43eh$@v gov puaTaeywyovuévwy £t
adtde kotahmwv dronyddg; Kal éml detmvov pév kxinbels, xdv Mmawv dronnddg; Kai
gl detmrvov piv xAnbelg, k& mpéTepov opeadijs, o0 TOMudG TV MWy dvakelutvwy
avaywpijont Tpd TAV Gidwy adTée: vtadba 08 ToV dpuctdv Tob XploTod uuoTnpiny
gmiTelovUEVWY, TT]G leplic TeEAETT|G TUVETTAOONG ETL, KOTRAWUTAVEL &V UETE TTAVTOL Kotk
Gvoywpelg; Kol mob tadte cvyyveus db; molog 88 dmoloylag; Bovdeabe eimw tivog
¢pyov moloDa W of TPd TG TUUTAYPAOTENG AVoYwpoDYTES, Kol Tog eDYaplaTypiovg pocs
obk émdépovteg T TeheL Thg Tpamélng (PG 49:370).

57 Both quotations are from De baptismo Christi (PG 49:370).

8 John Chrysostom, De baptismo Christi: “Ote éxorvavnoe 6 Eoyotov Oeimvov &
Tovdog 16 kot TNV TEhevTalay VOKTOL Eelvny, TV AWV ATAVTWY Avokelutvey,
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to be worldly-minded like Judas is to despise the glorious reality resident
in the Eucharist, that “spiritual food which surpasses the whole creation,
visible and invisible, being a man and of the same vile nature [as Judas],
will you not remain in thanksgiving in words and deeds?” In the end,
treating baptism or Eucharist with contempt or even indifference results
from a profound lack of understanding the effects which they can produce:
“Where there are mysteries, there is tranquility. So, let us touch this sacred
sacrifice and cleanse our soul with much tranquility, much good order,
and with fitting piety that we may be drawn to God into greater kindness
[ebvown] and obtain eternal goods.”®

Baptism naturally leads to the Eucharist and the latter forms a kind
of completion (téhog) of the former, but both flow from the redemptive
work of Christ. Nothing in the previous history of salvation can compare
to what Christ accomplished and what he transmits to the Christian in
the mysteries. This becomes evident in Chrysostom’s baptismal catecheses
where he contrasts the blood on the doorposts in Egypt with the blood of
Christ. The former was a type (t0mog) of the latter, and only the latter is
effective in protecting the Christian from the destroyer.' The superiority
of Christ’s blood induces John to introduce what he terms “a different
mystical word.”* The blood and water that flowed from Jesus’s side (see
John 19:34) are “symbols” but not in the modern sense of bare significa-

tion. They are signs which carry the reality of what they signify:

The first was a symbol [oVpfolov] of baptism; the second of the
mysteries. For this reason it did not say, “blood and water flowed
out,” but first came water and then blood, since baptism comes
first and then the mysteries. So, the soldier pierced his side, he dug
through the wall of the holy temple and I found the treasure and

adTdG Tporndnoag E5EBN. Exeivov Tolvuy wipodvton kal obTol, of mpd Tijg oydTyg
gmomndavteg evyapiotiog (PG 49:371).

9 John Chrysostom, De baptismo Christi: X\é cwuatixiis ugv Tpodils dmoradwy pete
TV Tpémelay éml eUyTY TpémY, TVEVRATIKTG OF kel DTrepPathovar THY kTiow dracay
THY dparTiy kel T ddpatov pueTéxwy, 8vBpwmog i kel Tig ebTeloDg dVTEWS, OV UEVELS
edyaploTéy xal prinact kel mpayuaat; (PG 49:372).

6 John Chrysostom, De baptismo Christi: €v8o. 6¢ pootipie, Tod\) otyn. Meté molijg
Tolvuv T aryfic, peti ToAMg Tijg edTaélag, peTl Tijg TpoaKovams evAaPelag, Tig lepig
Tty drrtdpeda Buaiog, tva eig helova Ty ebvolny Tov Oedy emomacwueda, kal Ty
Yoy éxcabdpwiey, kel TV alwviey dmitdywuey dyabov (PG 49:372).

¢t See John Chrysostom, Catechesis I11, in Huit catéchéses baptismale inédites| Eight
Unpublished Baptismal Catecheses), trans. Antoine Wenger with notes, in SC 50
(Paris: Cerf, 1957), 158-62.

62 John Chrysostom, Catechesis III, no. 17.
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received wealth. Thus, it was to the lamb too. The Jews sacrificed
the sheep and I have found the fruit of salvation from the sacrifice.®®

John is commenting on the passage in John 19:31-36 which recounts the
Roman soldier piercing Jesus’s side from which flowed “blood and water”
(19:34). Strangely, John insists on the reverse order of “water and blood”
to align with the temporal administration of the two sacraments. Scholars
have puzzled over this because this is not the only place where John argues
this way.®* Scholars have suggested different solutions to this conundrum,
but the general thrust of John’s point is sufficient for our purposes.®® The
flesh of Christ is a “holy temple” which housed the sacred waters of baptism
and the precious blood of the Eucharist. The change from the third to the
first person in the middle of the sentence of the last quotation is also signif-
icant. The soldier’s action had the effect that “I [¢y%] found the treasure and
received wealth.” The Jews’ sacrificing the lamb also made it possible that “7
[¢yw] have found the fruit of salvation as from the sacrifice.” The members
of the new covenant Church are the beneficiaries of all salvation history,

both before and during the earthly life of Christ:

“Water and blood came from (his) side.” Beloved, do not pass by
the mystery. I have a different mystical word. I said that this blood
and water were a symbol of baptism and of the mysteries. It was out
of these two that the Church was born “through the washing of
regeneration and renewal of the Holy Spirit,” through baptism and
through the mysteries. The symbols of baptism and the mysteries
from (his) side. So, it was from his side then that Christ created the
Church as it was from Adam’s side that he formed Eve.®

When John exhorts his hearers not to let the mystery escape them, the
choice of the singular “mystery” is significant. He normally uses the plural
to designate the Eucharist, as he does above toward the end of this quota-

tion. Speaking of “mystery” in the singular probably refers to the broader
idea of the birth of the Church from the side of Christ. This means that

63 John Chrysostom, Catechesis III, no. 16 (see notes by Wenger on Huit catéchéses
baptismale inédites, 160-61).

¢4 In Homily 85 on the Gospel of John, Chrysostom makes the same point (PG
59:463B). As Wenger notes, John does give the correct order on other occasions
(Huirt catéchéses baptismale inédites, 160n1).

65 See Wenger’s discussion of suggested solutions (Huit catéchéses baptismale inédites,
160n1).

6  Catechesis III, no 17.
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the Church was born not only as a result of Christ’s will, but from his very
inner being. As Eve was taken from Adam ontologically, so the Church as
Christ’s bride derives ontologically from Christ himself.¢”

John’s teaching on baptism, both that of Jesus and of the Christian,
means that there exists a deep linkage and inner unity between all the
mysteries in Jesus’s earthly life. His nativity, baptism, and death are all
connected. What his Eucharistic language suggests is that those mysteries
of Christ’s earthly life are active and eflicacious in the consummating
sacrament of the Church.

The Healing Ministry of Christ

John preached on many of Christ’s miracles, as one would expect when
preaching on the Gospels.®® One of his more striking expositions treats
the story of the woman with a hemorrhage as it appears in Matthew
9:20-22. This story is embedded in the account of Jairus the synagogue
official who came to plead with Jesus for his dying daughter, and so it has
the flavor of an inadvertent miracle within a greater miracle story. Unlike
many other such stories, the hemorrhaging woman is not healed because
of some deliberate action on Jesus’s part. It is she who initiates the healing
by touching Jesus’s garment. In this John finds something very relevant
to his audience:

The woman with a hemorrhage taught us how to find wisdom.
But the Evangelist showed that Jesus went up into those parts for
a long time: “The men knew the place and they sent them into the
surrounding region and they brought the sick to him.” But the
extended time not only did not destroy her faith, but rather made it
stronger by preserving her who was at the prime of life.”

67 John proceeds to draw on and develop marital imagery in the following sections
(18, 19) of Catechesis III.

68 Chrysostom never preached a series of expository homilies on Mark or Luke as he
did on Matthew and John. He may have thought it unnecessary, since he had dealt
with the major themes of Christ’s life in treating Matthew. Here I select only one
healing story for brevity’s sake.

¢ The fullest account of this miracle is actually in the shorter Mark 5:25-34.

70 Homily 50 on Matthew: ‘H yép aipoppoodon dmavtag édidate prhocodelv. Aercvig
Ot & edatyyehoTig, 811 Kol i ToMOD Ypbvou Tolg uépeaty Eméfy, drotv, &t Emryvévreg
ol &vdpeg ToD TOTOV AmécTelhay &g TNV Teplywpov, Kol TpooHveykay adT@ Todg
kak@g Exovtag. AN Suwg 6 xpévos ob ubvov otk Ehvae Ty ToTw, A& kol pellove

elpydouto, xal dxpalovony Siethpnoey (PG 58:507).
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This poor woman’s faith becomes the centerpiece of John’s reflections.”
Her wisdom lay in her perception that even a mere touch of Jesus’s clothes
would bring her the relief she had been secking for twelve years. Of all
the accounts in the Gospels, only Matthew uses the term “hem” or “edge”
(kpbomedov) of Jesuss garment. John finds this significant for his own
audience as well. Where could a Christian in the late fourth or early fifth
century find the hem of Jesus’s garment to touch? John does not hesitate to
introduce the Eucharist as the answer:

Dare to touch the hem of his clothes. Or rather, if we wish, we can
have all of him. For Christ’s body lies before us now. Not only his
garment but his very body. Not only to touch but to eat and enjoy.
So, let us approach with faith, each of us who is weak. For if those
who touch the hem of his garment can draw out such great power,
how much more can those who have him whole. And they can
approach with faith not only to receive what lies here, but to touch
with a pure heart, to be disposed in this way as approaching Christ
himself. What then? Only when you hear his voice? But you see him
lying here.”

John’s appeal moves from the lesser to the greater (2 minori ad majorem).
The Christians of his day may have been tempted to think that such a great
miracle could not be repeated in their own day, that the historical Jesus
was not present with them as he was to the hemorrhaging woman. John,
however, sees the miracle recorded in the Gospel not as the greater but as
the lesser of two realities: the historical and the Eucharistic. The Eucha-
ristic presence of Christ allows for more than touching the hem of Jesus’s
clothes. It provides not only a visual reality (“Christ’s body lies before us

7t Peter Chrysologus of Ravenna preached four sermons on this story in which he
also emphasized the reality of this woman’s faith. See Kenneth J. Howell, “The
Eucharist as a Hermeneutical Lens in the Preaching of Peter Chrysologus,” Toronto
Journal of Theology 35, no. 2 (2019): 199-207.

72 Homily 50 on Matthew: Aywpeba tolvuv xai fuels tod kpaomédov Tob inatiov
avtol pualov O, édv Bélwuev, 8lov adtdv Exopev. Kot yap xai 16 odpa adTod
TPOKELTOU YDV AUIY- 0D TO udTIov pdvov, 4Mé kal T adua- ovy dote dyacur ubvov,
&N GaTe ol doryelv kal gudopnbijven. Ipooepymuedo Tolvuv petd TioTews, ExaoTtog
aoBéveiry Eywv. Ei yop ol Tod xpaomédov ol ipatiov adTod ayduevol TooulTYY
elhkvooy ddvoyuy, Téow uaMov of Shov alTov katéxovteg; To Ot TpooeAdely petd
mioTewg od TO AafBelv 0Tt wbvov TO Tpokeiuevoy, &Mha kal TO pete kabapds kopdiog
&aaBet, 16 o tw SukeloBa, dg bt TpoorévTag ¢ dacBou, T6 obTw dexelobeu, dg
a0T® Tpootdvtag ¢ Xplot. Tiyap, el w) dwvijs dxodeg; AN 6pdg adToV keinevov
(PG 58:507; Solano, Textos Eucaristicos Primitivos, 1:783).
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now”), but the mystery of consuming his very body (“not only to touch but
to eat and enjoy”). In this way, the Christian consuming the Eucharist is in
a superior position to the suffering woman. Yet, like the bleeding woman,
every person too is weakened by sin (“each of us who is weak”). The only
remedy is the same as the woman manifested: faith. Approaching with
faith allows one to eat the same body of Christ that healed the woman. The
touch which Christians can have is more than the woman’s. It is an inner,
spiritual touch (“to touch with a pure heart”) that reaches not the hem of
Jesus’s garment but into his very heart.

The Passion and Death of Jesus

Of all the figures of Jesus’s Passion contained in the biblical narratives, few
captured Chrysostom’s imagination as completely as that of Judas. John
never ceases to marvel at the depths of treacherous depravity of which
Judas is the archetype; and he uses Judas as an opportunity to exhort his
congregants to a holy and faithful life. We possess two homilies bearing
the name of Judas, both of which contain one of Chrysostom’s favorite
moral subjects—the forgiveness and love of one’s enemies. The first of these
homilies, however, also contains material on the Eucharist in some surpris-
ing ways.” Nothing of what John says here about the Eucharist makes any
sense apart from his thoughts on the Savior and Judas. The contrast could
not be starker:

He who was betrayed saved the inhabited world.

He who betrayed him lost his own soul.

He who was betrayed sits on the Father’s right hand in the heavens.
He who betrayed him is now in Hell awaiting inevitable punishment.”*

Yet John draws very surprising inferences from his negative judgment of
Judas. He exhorts his hearers to lament, not the Master’s fate but Judas’,
“Weep and groan for him; grieve for him since the Master shed tears for
him.””> Chrysostom sees Jesus’s attitudes toward Judas as based on his love
of humanity (¢kevBpwmia):

73 John Chrysostom, De proditione Judae, in PG 49:373-92.

74 John Chrysostom, De proditione Judae: ‘O pgv yop mapadoBels Ty oixovuévny
Eowoey, 6 8t Tpodode TNV EauTol YUyl dmdAece- kal 6 uEv mpodobelg &v debig kabnTan
tob Iatpdg év Tolg odpavols, & 0t mapadods &v ddov viv éoTi, TV dmapaityTov
Gvapévwy xohao (PG 49:373).

75 John Chrysostom, De proditione Judae (PG 49:373).
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O how great is the Master’s kind heart! The One betrayed suffers
pain for the betrayer. When He saw him, He was troubled and said,
“one of you will betray me.” For whom was he despondent? At once
showing His own love, he taught us that it is right to sing a dirge not
for the one who suffers evil but for the one who does evil. What is
worse than this? Suffering evil is not evil but doing evil is. Suffering
evil procures the kingdom of heaven, whereas doing evil becomes
the cause of Gehenna and punishment. “Blessed are those who are

persecuted for the sake of righteousness for theirs is the kingdom of
heaven” (Matt 5:10).76

On the basis of Jesus’s example Chrysostom urges his people to show
mercy, kindness, and forgiveness for their enemies. If Jesus could love
Judas even amidst “the unspeakable madness,” how much more should his
followers forgive lesser sins. Such divine love overcomes the treachery of

others. These thoughts lead John to the shedding of Christ’s blood, which

in turn leads him to the Eucharist:

76

77

O Christ’s love for humanity! O the madness of Judas! O the
lunacy! Judas sold him for thirty pieces of silver; Christ after this
did not refuse his blood to be sold to give the forgiveness of sins for
him who sold him. . .. Yes, Judas was present and he shared in the
holy table. As Christ washed his feet along with the other disciples,
so he partook of the holy table that Judas might have no excuse if he
continued in evil.””

John Chrysostom, De proditione Judae: Q) méomn evomhayyvia 100 Asomdrov! 6
Tpodobelg bmép Tod TPodbVTOG dkyel. 0wy yip adTdV, ETapdyBn, dnal, kal elmev- Elg 2§
buav Tapadnaet pe. Tivog Evexev R80unoev; Opod kel Ty dthoaTopyioy T éxvTod
EmI0EIKVDUEVOG, Kol OIBATKWY NUdG, STl 0D TOV TATYOVTH Kok@g, AL TOV TololvTa
xak@g, ToUTov Bpnvely vt o dixatovtodTov Bpnvelv mavtoyod dikatov. Tobto yap
gxelvov Yelpovy, uadlov 08 ékelvo ugv ob kakdy, TO Kaxdg Tabely, Kakdy 8t T Tolfjoal
xokdds. TO pev yop xoxdds mobety, Ty Pocihelay Tov odpovav mpokevel, TO 8% xaxa
motfjoal alTiov fulv Tig yeévvng kal Thg kohdoews yivetar. Maxdpiot yap, ¢naiv,
ol dediwypévor Evexey ducatootivng, 8Tt adtav toTw 1 Bacileln v ovpavav (PG
49:373).

John Chrysostom, De proditione Judae: Q) t7ig tob Xpiotod drhavBpuming! & T
00 Tovda maparnlog! & g poaviog! & uév yép emwinoey adTdv TpLdkovTa Snvapiwv-
6 Xplotdg 08 kol pete To0To 00 TopyTHIRTo adTd TO alue O Tpaliy Sodvau eig ddeaty
apopTIdY T¢) TempoxdTl, €l ye N0eloe. Kai yap mopiy Tovdag, kol peteiye T lepas
Tpamé{ne. ‘Namep yap Todg médeg adTob netd Tav dMwy Eviye uabnTdv, obtw kol T
lepag uetéoye Tpamélng, tva undeplay dmoloylag Exn mpodaay, ey Empeivy T7 Tovnpig
(PG 49:380).



The Eucharist and the Life of Christ in the Preaching of John Chrysostom 813

Judas’s partaking of the first Eucharist was an opportunity for repen-
tance or for making his betrayal more egregious if he did not repent. His
madness, his lunacy, lay in his obstinate refusal to turn back from his crime.
This in turn leads John to exhort his congregants to proper preparation for
receiving from the holy table. Judas provides the example of one who was
poisoned with evil intent; his actions are to be avoided at all costs. “Let
them not carry one thing in their mouth and another in their heart.””®

The Christian at the sacred table is in precisely the same position as
Judas: “Christ is present and he who once arranged that table and now
also arranges this one. For it is not a man who makes the gifts become the
body and blood of Christ.”” John sees the holy table, the sacred altar, as
identical with that historic table of the Last Supper, but even more, he sees
Christ as the principal actor:

It is Christ who was crucified on our behalf. The priest stands
fulfilling the form [o7jue] by uttering those words, but the power
and the grace are from God. He says, “This is my body.” This utter-

ance transforms the gifts.*

Here we have a somewhat rare but clear affirmation in John’s homilies of
what seems to have been the universal belief of the ancient Church, East
and West. The East has generally emphasized the Epiclesis, or the calling
down of the Holy Spirit, as the active agent in the transformation of the
natural gifts, while the West has emphasized the power of the consecratory
words.®! Here, however, John also emphasizes the power of the words

78 John Chrysostom, De proditione Judae (PG 49:380).

79 John Chrysostom, De proditione Judae (PG 49:380).

80 John Chrysostom, De proditione Judae: avtde & otavpwlelg vmep qudv Xpiotds.
Zyfiuo TAnpav EoTey & lepede, T& puaTe PBeyyduevos Exelva 1) 08 Slvayug Kol 1)
Yépig Tod Ozod éaTt. TolTd pov éoti 16 odue, dnot. Tobro T& prjua petappvbuile o
mpoxelpeva (PG 49:380). Battifol comments, “ Chrysostom makes his point more
precisely, namely, that the conversion or sanctification of the gifts is produced by
the same word of Christ pronounced by the bishop” (L’Eucharistie, 415).

8t In the Western church, Ambrose speaks of the transforming power of Christ’s
consecratory words: “But if a human blessing could accomplish something so
great, what can we say of the divine consecration itself where the very words of
the Lord and Savior are at work? For that sacrament which you receive is made
[conficitur] by the word of Christ. If Elijah’s word accomplished so much, will not
Christ’s word be powerful enough to change the nature [species] of the elements?
You read about the entirety of the works in the universe, “Because he said it and it
happened; he commanded and they were created.” So, the word of Christ, which
was able to make from nothing [ex nihilo] what did not exist, can it not change
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spoken by Christ. While the priest plays an indispensable human role, it
is Christ who is the supernatural agent behind the words. The expression
“this utterance transforms the gifts” (todto t& pripa petappubuiler o Tpokel-
ueve,) suggests something similar to what is more commonly expressed in
the West. John’s choice of the verb petappuBuilet is an unusual one.*> While
the verb generally means “transform” or “change the form of something,”
we have few clues as to the deeper meaning that John may have seen in the
word. The clearest explanation is John’s own and follows immediately upon
this sentence:

It is like the word that said, “Grow and increase, and fill the earth”
(Gen 1:28). It was said once, but through all time it works to enable
our nature to bring forth children. In the same way, this word once
spoken effects the perfected sacrifice on each table in the churches
from that time until now, even until his coming.*

As does Ambrose, John likens the consecratory words to the original
creation and the power of divine speech. This analogy underscores the
sacred character of the moment of holy communion. Like Judas, the Chris-
tian comes face to face, as it were, with the reality of who Jesus is. And so
John points back to Judas’s shameless betrayal as a warning:

So then let no one be deceitful, let no one be full of evil with any
poison in his mind so that his reception may not lead to condem-
nation. And then, after receiving the offering, the Devil rushed
into Judas without any thought of the Lord’s body that was there.
He looked only at the shamelessness of Judas. This happened to

what does exist into something else? For it is not anything less to bring about new
things than it is to change their natures” (De mysteriis 9.52).

82 The word does not occur in the New Testament. In Lampe’s listing it is used in a
Eucharistic context only in Chrysostom (G. W. H. Lampe, Patristic Greek Lexicon
[Oxford: Oxoford University Press, 1961], 860). There are twenty instances in the
Chrysostom corpus. The meaning is glossed by petamidrrew (“remold, reshape”)
in his homilies on Hebrews where, speaking in God’s voice, he says: “Thus, I am
able to remold and transform them [815 ol petamAdrrey kol petappuduilew avra
Sbvoyuat].”

83 John Chrysostom, De proditione Judae: xai xebdmep | ¢wvi) éxelvn 7 Aéyovou
AvEhveahe, kol TAnBOveahe, xal TAnphoaTe THY ViV, EppE0n utv dmal, i Tavtdg 0%
ToD ypévov yivetou Epyy vduvauobon THY GVGTY THY NueTépay Tpdg Teudomotiay- o Tw
ol 7] dovi) ality dmal heyBelon xab ixdotny Tpdmeluy &v Tl Exxinolag 2§ txetvov
uéypt onuepov kol uéypt Tig adtol mapovaing, Ty Bualav dmmpTiouévny épydletan
(PG 49:380).
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teach you that to those who partake of the divine mysteries in an
unworthy manner, it is these that the Devil rushes into and enters
continuously as was the case with Judas at that time.?

One can hardly imagine a stronger deterrent for the Christian approaching
holy communion than to avoid the sin of Judas, but John takes his exhorta-
tion beyond the moment of communion. He equates Judas’s betrayal with
a Christian’s refusal to forgive his enemies by asking, “How can this be and
by what means can it happen?” His answer is one that reverberates through
his homilies: “If anyone has something against an enemy, expel the anger,
heal the wound, banish the enmity that you may receive healing from the
table. You are coming to an awesome and holy sacrifice.”® The very nature
of the sacrifice itself, coming as it does from Christ’s transformative words,
calls the Christian to the same love of humanity (¢thavBpwnia) that Jesus
had for Judas.

In many ways the death of Jesus takes the most prominent position
in John’s preaching. Like other Eastern Fathers, he sees the Cross as a
triumph over evil and the devil. For him, as for them, death destroyed
death. Christ turned the instruments of deception against the deceiver
and overcame him who had overcome the weakness of the first human
pair. John is supremely happy to focus on the Cross. Nowhere is this more
evident than in his Homily on the Cemetery and the Cross.® Although it
is difficult to know when and where many of Chrysostom’s homilies were
preached, J. N. D. Kelly places this one in the cemetery outside Antioch
on a Good Friday.*” As John explains, it was the custom of their Antio-
chene predecessors to journey out to the cemetery north of the city on

that occasion, but John is ever after a deeper explanation, which he happily
finds in Hebrews 13:12-13: “Therefore Jesus, that he might sanctify the

8¢ John Chrysostom, De proditione Judae: Mndei¢ Totvvv iroviog Eotw, undels movnplog
Yéuwv, undeig iov Exywv év 7] Stavole, tve i elg yépwv, undelg iov Exwv &v T§] dvois,
tva ) eig xatdupipo petadapBavy. Kai yap téte, pete 10 hafelv v mpoodopiy,
gmemnonoe ¢ Tovda 6 SidBolog, o Tod swuaTog kaTedpovioug Tob AeaToTicod, dMd
Si& T dveusyvvtiay xotadpovay Tod Todda, tva pdbyg, 8t Tolg avabing petéyovat
16y Belwy puotyplwy, TovTolg udAhioTe tmmndd kel émPBaiver cvvexds 6 ddPoloc,
damep kol ¢ Tovda téTe (PG 49:380).

85 John Chrysostom, De proditione Judae: Eév Exne T xatér 100 &xOpod, ehede Ty
6pyiY, Bepdmevaoy Ty TNy, Mooy v ExBpav, tva Mafyg Bepa cov TV Ty,
Mooy iy ExBpav, tva My Beparmeioy dmd Tiig Tpaélng. Bualn yap mpootpyn dpTi
xel dyle (PG 49:381).

8¢ John Chrysostom, De cemeterio et cruce, in PG 49:393-98.

7 Kelly, Golden Mouth, 88.
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people through his own blood, suffered outside the gate. So then, let us
go outside the camp to him bearing his reproach.”®® But then there were
many memorials of martyrs (uaptdpiov) within the city. Why come to
this particular place of martyrdom? John reminds them of what their own
language readily provided: “cemetery” (kowuntvplov) meant a place to sleep.
From this he draws the all-important lesson that Christ changed death to
sleep for all who belong to him. Christ’s victory over death then becomes
the occasion of exultant joy.

Although The Cemetery and the Cross is somewhat shorter than most
of John’s homilies, it is full of powerful, gripping language.*” Thinking of
Paul’s words in 1 Corinthians 15:54 (quoting Isaiah) about death being
swallowed up in victory, Chrysostom hails the Cross as a war memorial:

The Cross is

the war memorial against the demons,

the sword against sin,

the blade that Christ used to prick the serpent. </EXT1>
The Cross is

is the will of the Father,

the glory of the Only Begotten Son,

the Spirit’s transport of joy,

the world [xéopoc]of angels,

the safety of your Church,

the boast of Paul,

the wall of the Saints,

the light of the whole earth.”

88 John attributes all his quotations from Hebrews to Paul. Although modern schol-
ars doubt that Paul wrote Hebrews, John follows the unanimous tradition in the
East.

89 The Greek text has 2,356 words. Most of John’s homilies ranged between four
thousand and five thousand words.

9% John Chrysostom, De cemeterio et cruce: cTavpds TO Kot TV SaUUEVRY TPOTAIO, 7
Koutee Tig dpeptiog pdyanpe, T Eldog, § &V v Exévinaey 6 XpioTée aTaupds T TOd
[Matpds Béua, 1) Tob Movoyevoig 86&a, T o0 Ivedpatos dyadioue, & T@V dyyélmy
kéauo, ofjg Exidnatag 1 dopaden, 6 xadynue Hovkov, 16 TV dyilwv Telyos, 6 didg
g oikovpévs amdong (PG 49:396-97). I have arranged this section in a semi-po-
etic form justified on the basis of its contents. No printed version has it thus.
Chrysostom also preached two homilies treating the thief on the cross who found
forgiveness from Christ (see Luke 23:39-43) Although neither has any references

to the Eucharist, they contain similar encomia of the Cross.
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The “war memorial” (tpémaiov) is not used in the New Testament, but the
word was all too familiar from John’s military culture and hallowed by
previous Christian writers.”" Although Chrysostom’s favorite Saint Paul
did not use the word, the latter’s words in Colossians 2: 14-15 certainly
justify the term for John. The war memorial captured John’s imagination as
a means of exulting in the triumph of the Cross.

Mind what is poured out. It is the blood that wiped away the
written condemnation of our sins. This is the blood that cleansed
your soul, that washed away the stain, that triumphed over the evil
rulers and authorities. For he stripped the rulers and authorities and
displayed them openly by triumphantly parading them on the Cross
(Col 2:15). The war memorial has many symbols of victory, he says.
The spoils of war hang on high on the Cross above. A noble king,
once he wins the most difficult battle, places the armor, the shield,
and the weapons of the tyrant and of the defeated soldiers up high
on the memorial. So also Christ, once he won the war against the
devil, hung high upon the Cross all his weapons: death and the
curse, as if it were a war memorial that all may see the memorial, the
powers above in heaven, and men below on earth, as well as the evil
demons that had been destroyed.”?

The mention of the blood poured out is a reference not only to the historic
crucifixion, but to the Eucharistic celebration presently taking place. When
John says “mind” or “take note” (¢vvénoov), it is the second in a pair, the
first of which refers to Christ’s body on the altar:

91 See Lampe, Patristic Greek Lexicon, s.v. tpématov for earlier Christian writers.

92 John Chrysostom, De cemeterio et cruce: "Evvénoov i moté €071 TO Keyvuevov-
alpd toTw, alue & TO Yepdypadov TV QuapTidy Amnienyev- alua & TV Vuyhy
oov &xdbnpev, 8 THY Kqhida dmémhuvey, & Tog dpyds kol T Eouaiag eBpuapfevaey.
Amexdvadpevos yap, ¢nal, Tég dpxde xal T tEovalag éderypdTioey &v mappoin
BprapBedong &v ¢ otavpd. ITod, dvoi, T6 TpédTatov Exet Tig vikng T oduPola- Té
Adupa kpépoton dve é¢° Dymhod émt Tob otavpod. Kabdmep yap paotreds yevvaiog
TONEUOV VIKY|TOG YUAETWTATOY, TOV Bdpaka kel TN &omide kot T& Emhot ToD TVPAVVOY
Kol T@Y oTpaTIWT@Y T@V fTTnBévTwy é¢7 tymhod Tob Tpotaiov TiBnow- olitw xai
6 Xptotog TOV moAe-pov Vikhoug OV Tpdg TOV ddfolov, T& Smha aiTob mAVTAL, TOV
Bdvatov, TV xatdpay dxpépacey ¢ 1YMrob Tob oTavpod, kaubdmep émi Tpomaiov
TG, tve mhvTe TO TpoTaLoV BAénway, al dvw Suvdpels, ai év Tolg ovpavols, ol kdTw
&vBpwmol, ol &mi Tjg YT, abTol of Tovnpol dalpoveg ol HrTnBévTeg (PG 49:398).
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Boby:

Mind the offering and from what cause it came. He was slain for
your sake and you are abandoning him who was sacrificed when
you see him. He said, “Where the carcass is, there the eagles gather”
[Matt 34:28] We approach not as eagles, but as dogs. How great is
our shamelessness!”?

BLoop:

Mind what is poured out. It is the blood that wiped away the writ-
ten condemnation of our sins. This is the blood that cleansed your
soul, that washed away the stain, that triumphed over the evil rulers
and authorities.?*

The Eucharistic connection is strengthened when we hear John saying
that the altar of the cemetery is as if one were with Jesus: “We are about to
stand, not next to an empty tomb, but next to the table itself that has the
Lamb.”” One can easily imagine John standing before a tomb used as an
altar while he preaches this encomium of the Cross. He seems keenly aware
of being both an instrument of God and simultaneously only a human one
whose role is to invoke the presence of the Spirit who will actually bring the
Christ of the Cross to the altar in the cemetery:

When the priest stands in front of the table stretching out his hands
to heaven, calling on the Holy Spirit to come down and touch the
offerings, there should be much silence, much quietness whenever
the Spirit gives the grace, whenever He comes down and touches
the offerings. When you see the Lamb slaughtered and prepared,
will you also introduce disturbance and confusion, then rivalry and
ridicule? How can you enjoy this sacrifice while approaching this
table with so much confusion??

93 John Chrysostom, De cemeterio et cruce: Evvénoov Ti moté o1 10 pokeipevov, xal
m60ev Ehafe T aitiav- toddyy O ot, kel oD EyxaTahpuTavelg adTOV dodaylaoiLEvoy
6p&v. ‘Omov 16 Trdpa, dnoty, éxel kai of detol. Huyelg 08 ody dg detol, 4 b kbveg
npocepyouedo. TooadTN NuAY 1 dvaroyvvtio (PG 49:398).

9% See the Greek in note 92.

95 John Chrysostom, De cemeterio et cruce (PG 49: 397).

% John Chrysostom, De cemeterio et cruce: 8tav éatixy Tpd Tiig Tpaméng 6 iepede, Tég
Xelpag Gvatelvwy eig TOV 0dpavdy, kahdv 16 [Tvebua 16 dylov, Tod Tapayevésbat kol
&loaBou TV Tpokeluévwy, ToA| fovyin, ToA] aryy- dTa 810¢ T xdpw 1o Ivedua,
8ty xateddy, btav dvTal Ty Tpokeévwy, Etav 1ng 6 TpéBatov todayinauivoy
Kol 4mpTiopévoy, TéTe B6puBov, TOTE TapayNy, TOTE Prhovewkiay, TéTE hodopioy
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John’s call to sobriety and silence seems to arise from his realization of all
that the Cross of Christ accomplished. The Eucharist itself is a kind of war
memorial, in a manner of speaking, for it too brings the reality of death’s
defeat to the present. As Christ is present on the table, so too are the hosts
of heaven, for “where Christ is, there too is heaven™” Nothing could more
succinctly capture the triumph of the Cross than the fact that Christ
himself came to set free those in prison:

A virgin, and wood—these are the symbols of our defeat. The virgin
was Eve, for she had not yet known a man. The wood was a tree. And
death was Adam’s price. But look! Again there is a virgin, wood, and
death. These symbols of our defeat are now the symbols of victory.
Instead of Eve there is Mary. Instead of the wood of the knowledge
of good and evil, there is the wood of the Cross; Instead of Adam’s
death, the death of Christ. You see, the very things by which he [the
devil] conquered, by these he was defeated.”

So the defeat of the devil, evil, and death results from the presence of
Christ. Christ took heaven even down to Hades to destroy the last enemy.
Now through the Eucharist that same victory belongs to the Christian. No
wonder John never tires of exhorting his congregation to silence, sobriety,
calmness, and tranquility.

The Resurrection of Christ

For Christians of most ages the resurrection of Christ has been an occasion
of great joy, and it was certainly considered the high point of the liturgical
year in the late fourth and early fifth centuries. This was so not only because
of the inherent reality of new life in Christ but also perhaps because the
season of Pascha followed upon the long and arduous fasting of Lent. So,

gmelodryels; Kol g Suvnay Tijg Bualng dmohadotu TavTYG, LeTR TOTRVTYG TepotyTis TH
tpamely Tpoaey tatty (PG 49:398).

97 John Chrysostom, De cemeterio et cruce: mov yép 6 Xpiods, éxel kol 6 ovpavéds (PG
49:395). This is a pithy but potent expression of John’s faith in the real presence of
Christ on the altar.

9% John Chrysostom, De cemeterio et cruce: TapBévog xal E0hov, kot Bdvatog T7g frTng
Auav %y o ovpPora. TlapBévog Av # Eba- obmw yip 8vopa éybvawoke. Evhov fiv 6
0¢vdpov, kal Bdvatog Ay T émtipoy Tod Addu. AN idod, mddy mapbévog kal Aoy
kel Bdvartog, Té g ArTg ovpBola TalTa, Kl TG vikng éyéveto avpBola. Avtl yop
i Edorg ) Maptdy- avti Tod Ebhov 70D eidévar T kaddv kol T6 movnpdy, O EUAOY ToD
oTevpod- 4yl Tob Bavdtov Tob Adawu 6 Bdvarog Tob Xpiotod. Eidec, Ot dv évixyoe, di

TOVTWY 0TV frtwpevoy (PG 49:396).
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an occasion of spiritual joy could easily degenerate into a distorted form
of celebration. In fact, John was so concerned about sinful behavior of his
fellow Christians that he devoted an entire homily on the resurrection
to correcting the drunken behavior of some.”” The celebration of Easter
and the resurrected Christ apparently occasioned inebriation and riotous
behavior for Christians. Perhaps after the rigors of Lenten fasting, the
Christians of Antioch and/or Constantinople entered the Pascha season
with an immoderate attitude. Chrysostom picks up on Paul’s warning
against drunkenness in Ephesians 5:18 (“Do not be drunk with wine, in
which is excess”) and explains two salient points. First, he contrasts inebri-
ation by means of ordinary wine with a spiritual inebriation that leads, not
to dissolution, but to sobriety and joy:

Let us get drunk with this [kind of] drunkenness. Let us abstain
from that other kind that we may not disgrace the present feast.
For the present feast is not only of the earth but of heaven as well.
Today there is joy on earth; there is joy in heaven. If there is joy in
heaven when one sinner turns back, how much more is there joy in
heaven when the whole world was snatched from the hands of the
devil. Now the angels are skipping, now the archangels rejoice, now
the Cherubim and the Seraphim celebrate the present feast. They
are not ashamed of their fellow servants but rejoice with our good
things. Even if our grace comes from the Master, yet our happiness
[#80v#] is common to all. And what do I say of these fellow servants?
Their Master and ours is himself not ashamed to feast with us.!%

It is this spiritual drunkenness that Chrysostom wants for his people—to
be filled with a higher joy that makes all other joys superfluous. But in his

9 John Chrysostom, Adversus ebriosos et de resurrectione domini nostri_ Jesu Christi, in
PG 50:433-42.

10 John Chrysostom, Adversus ebriosos et de resurretione domini nostri Jesu Christi:
Toavtny peBowpey Ty uébnv- éxeivyg o8 dmeyuebe, tva wi xotouoyvvwuey TV
Tapodoay EopThv- éopTi Yap 1 Tapodon odyl TG Y7ig ubvov, &Ad xal Tob odpavod.
ZAuepov &v Yij xotpL, THUEPOY £V 0VPAVY Yepd- €l Yap EVog AuapTwlod émaTpédovTog,
Yot &1L Yijg kol 0DpavoD, oI oV Tig olkovpévng dmdang egnpmacbelong Tav
Xelp@v ToD defélov yape Eotar v odpavy. Niv axiptdaw dyyedot, viv yaipovawy
apydryyehol, viv o Xepoufip kol o Zepadip el quv toptalet Ty Tapodoay fopThv-
ok émanoybvovTen Todg auvdodlovs, &Aé ovyyaipoval Tolg Yuetépolg dyaboig. Ei
Yap Nuetépa ¥ ydpig i mopd To0 AsomdTov, aMA Koy kal tkelvwy ¥ dovy. Kai
Tl Méyw Todg ouvdodhovg; AlTdG 6 Aeomdyg abTOY Te kel HU@V 0DK EMoUTyVVETOUL

ouveoptdlewy (PG 50:436).
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allusion to the parable of the prodigal son in Luke 15 (“If there is joy in
heaven when one sinner turns back”) John raises a second point that brings
him back to a favorite theme, the neglect of those in need. John makes a
link between drunkenness and the misuse of resources such that the poor
are deprived. In explaining what drunkenness leads to, he says, “we call the
young dissolute who receive their father's inheritance and taking every-
thing together, they do not think about who might need it and then give.
Rather, taking clothes, gold, and silver, they divide their paternal inheri-
tance among prostitutes and lechers. Such is drunkenness.”*!

Drunkenness turns the sinner in on himself and causes him to forget
the very purpose of having worldly goods. But the mystical table is a
reminder of the inherent solidarity which in fact all people have and which
should impel the Christian to charity:

There is only one table for the rich and the poor. Even if someone
is rich, he cannot add anything to the table. And if he is poor, he
is served at table no less of communion because of his poverty. For
grace is divine. And why are you amazed if there are rich and poor
here? One and the same table is set for the King who has a crown,
and a purple robe, and who exerts power. Yes, it is for that King and
for the poor man who sits begging for alms. Such things are the
Lord’s gifts. He does not distribute to those who are worthy but to
those who come of their own freewill and with understanding.'®

The resurrection of Christ stands as a beacon to call all Christians to the
sobriety of new life, but that new life is never lived in isolation. It is a call
away from self-indulgence and to service of others. In the Pascha celebra-
tion John is begging his people to turn away from the cultural customs of
the season to a deeper faith. He hopes that the superior joy of being inebri-
ated with Christ through communion will instill the same attitudes and
actions that Jesus himself demonstrated. Love for the salvation of others

11 John Chrysostom, Adversus ebriosos et de resurretione domini nostri Jesu Christi
(PG 50:434).

12 John Chrysostom, Adversus ebriosos et de resurretione domini nostri Jesu Christi:
ulo Tpdelo kol @ mhovaly kol TG wEVNTL, k&Y TAOVO1G Tig i, 0008V T Tpamély
mpooBelvon dbvatous kB TEvYg, o008V EhaTTOV Tapd TG meviog T Tig Kovwving
Swkeloetar Belee yap toTwy ¥ xdpig- kel Tt Bowpdler e mhovaiy kol TEvTL ADTE Yip
¢ Baoihel 1@ 1O Sudbdnua mepikewéve, T T dhovpyida Exovty, @ T Eovaiav
EYKexEpLoUEVY THG VTG, Ekelve TG Baathel, kol @) TTWYY T TpdS THY Elenuoavvny
xabelopéve uia tpdmeln mpdxertal. Towdto T8 ddpa T8 AsoToTiKd- 0D TOlG dElwpATT
Sautpel TNV Kotvwviay, &M 7] Tpoaupéaet kal Tf) diavoly (PG 50:437).
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and their temporal welfare are natural extensions of the resurrection life in
Christ. The Fucharist is a call to live that life of Christ in service to others.

Golden-Mouth Genius

The eponymic fame of John as the “Golden Mouth” (Chrysostom) seems
well deserved, but the reasons for this praise are more diverse and subtle
than his mere rhetorical skill. Although John’s interpretative approach to
Scripture has been characterized as literal and historical, we have seen that
his lens on Gospel texts operates at a much wider scope than the modern
connotations of “literal” and “historical” suggest. John was preeminently
concerned about the moral character of his hearers’ lives, but he always
gauged that character by the theological framework of Scripture, especially
as expounded by the Apostle Paul. Margaret Mitchell, for example, has
amply demonstrated how dear Paul was to the golden-mouthed preach-

er.'” John’s homilies on Ephesians demonstrate how important he thinks
the Eucharist is for the Church:

But since the subject is the Lord’s body, let us also recall him who
was crucified, nailed, sacrificed. If you are the body of Christ, bear
the Cross, for he himself bore it too. Bear the spitting, bear the slaps,
bear the nails. Such was his body. That body was without sin, for it
says, “he did not commit sin nor was guile found in his mouth” (Isa
53:9). His hands were only for benefitting others. They would do
anything for those who asked. Nothing inappropriate came out of
his mouth. “You have a demon,” he heard, and he answered nothing
back. Now since the subject has to do with the body for us, as many
of us as share the body, we taste this blood; ponder that in commu-
nion we share in him who makes himself no different nor divides
himself because we taste of him as he sits above, [who] is worshiped
by angels, as we are close to the power of the Undefiled One.'*

103 Margaret Mitchell, 7he Heavenly Trumpet: John Chrysostom and the Art of Pauline
Interpretation (London: Westminster John Knox Press, 2002).

104 John Chrysostom, Homily 3 on Ephesians: AX\’ ére1dy] mept owuatos Kvplaxod 6
Aoyog, dépe, kol Tepl Exelvov pynuovebowiey, Tod oTavpwdévtog, Tol TpoonAwdivrog,
100 Buopévov. Ei owpa el 100 Xplotod, dépe OV oTowpdy- kel yap Exelvog Hveyke:
dépe umTiouaTe, Gépe pamiouata, dépe flovs. Toobtov éxelvo T6 odpa #v. To cdun
gxelvo dvaudptyrov fv- Auaptiav yip, dnoly, ovk énoinaey, 00t d6Aog €V TG TTOUATL
adTod edpedy- ai Yelpeg adTod mpog edepyeaioy dmavta EmpaTToV T@V deouEveV- 0VOEY
6 oTépo ¢EBake TV o0 TpoaNKOVTWY- Adipdviov Exels, Hikovae, kal 008tV AvTelmeY.
Emel 8¢ mepi owpatog fuiv 6 Adyos, oot uetéyouey Tob owpatog, dool Tob aluatog
dmoyevoueda TovTOV, Evvoeite &TL ToD wndEv éxelvov Sudépovtog oDOE Sl TATOG
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As John discusses the Pauline notion of the Church as the body of Christ,
he is drawn to consider the historic, physical body of Christ which is
also present in the Eucharist. The body that the faithful partake of in
communion is identified with the body that hung on the Cross and which
is manifested in the life of the Church. This suggests that in his mind a
fundamental unity exists between the events of salvation history and the
ongoing life of the Church as Christ’s body. We observed above that for
John there is a fundamental unity between the sacraments of baptism and
Eucharist in his appeal to John 19:34. The water and the blood that flowed
from Jesus’s side are both a sign of the reality of his death and the source
of sacramental grace for the Church. So, too, in speaking of the relation of
the Eucharist to the historic death of Christ, John affirms that Christ is the
one “who makes himself no different nor divides himself.” This means that
there is a fundamental unity between the Jesus of history and the Christ
of the sacraments.

Although the section from the Homily on Ephesians (no. 3) above seems
vivid enough, John outdoes himself by taking the voice of Christ in a
graphic description of his suffering demonstrating his pursuant love. The
scourging and maltreatment Christ received in his earthly life are matched
by Christ’s willingness to be chewed and consumed by the faithful:

He raised us up and seated us at the right hand of the Father (Eph
2). The cherubim and the seraphim worship you. All the angelic
powers, rulers, authorities, thrones, lordships through the first
fruit. Do not accuse the body which enjoys such a great honor,
before which the bodiless powers tremble! But what can I say? I will
display this love-charm not only with these but also with the things
I suffered. I was spit on. I was beaten with a cudgel. I emptied myself
of glory. I left my Father and came to you who hated me and turned
away and who cannot bear to hear my name. I pursued and ran after
you that I might take hold of you. I united and joined you together
with myself.!®

UETEYOUEY TIPOG UETOXTY, 8Tt Ekelvov Tod dvw kabnuévov, Tod Tpoakuvovpévoy Tapi
Gyyédwv, Tobd Tig dxnpdTov Suvduews Eyyds, TovTov dmoyevépeba (Solano, Textos
Eucaristicos Primitivos, 1:912).

105 Homily 15 on 1 Timothy (PG 62, 586). For analysis, see Ashish J. Naidu, Trans-
formed in Christ: Christology and the Christian Life in Jobn Chrysostom, Princeton
Theological Monograph Series 188 (Eugene, OR: Pickwick, 2012), 143-44. 1

thank the anonymous reviewer of the journal for this invaluable suggestion.
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Even when preaching on a Pauline text, John’s mind will not stray very far
from the reality of Christ’s earthly life that is communicated through the
Eucharist. The deep unity between the Eucharist and the earthly life of
Christ was captured well by Daniélou when he pointed to the Eucharist as
a kairos, an extraordinary event, a unique moment. This is not, however, a
separate and different kairos from that of the Cross: “It is the same kairos
because it is the presence of the unique £airos of the cross in mystery”'%
In both the New Testament and in Chrysostom, the kairos is a moment
in time, a special moment when God acts in a unique and utterly divine
manner. The greatest kairos was in the earthly life of Christ, when the plan
of redemption was brought to its fulfillment and the work of salvation was
definitively accomplished. However, every Eucharistic celebration is no
less a kairos, because it embodies all the saving events of Christ’s life. As the
prayers of the Latin rite say, “for whenever the memorial of this sacrifice is

celebrated the work of our redemption is accomplished.””” NRY,

106 Jean Daniélou, introduction to On the Incomprehensibility of the Divine Nature
(8C 28/2:56).

107 Prayer over the Gifts for the Second Sunday in Ordinary Time. The great antiquity
of this prayer is evidenced in the fact that Thomas Aquinas quotes it in Summa
theologiae 111, q. 83, a. 1.



