
GREEK ORTHODOX THEOLOGICAL REVIEW 47:1-4 2002 

The Temptation of Judas: 
Church and National Identities 

p ANTELEIM0N KALAITZIDIS 

I would like first to express my deep gratitude to Holy 
Cross Greek Orthodox School of Theology for organizing 
this International Conference on Biblical Studies and for in
viting me to participate in this gathering in honor of Professor 
Savas Agourides. Let me state that I am not a biblical schol
ar. My work and publications have been in the area of sys
tematic theology. Nevertheless, I consider it a great privi
lege to participate in this symposium in honor of Professor 
Agourides whose theology has significantly influenced my 
thinking. In fact, just as Professor Agourides has connected 
biblical studies with other areas of theology, so also have I 
tried to assimilate biblical insights in my theological work. 
This is probably why I am here today among noted biblical 
scholars to speak on my topic, "The Temptation of Judas," 
in relationship to the contemporary life and mission of the 
Church of Greece. 

In Christian theology and worship, as well as popular pi
ety and literature, the personality and act of Judas remain 
the archetype of guilt• and betrayal. Judas, "the son of per
dition,"2 is the archetype of denial and apostasy. Anything 
related to this archetype must be shunned as being opposite 
to the attributes of the faithful Christian, who has decided 
according to the baptismal formula "to be joined to Christ." 
In many cases the collective will, or illusion, to escape and 
be differentiated from the archetype of Judas, has been ex-
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pressed by enactments and frenzied manifestations such 
as the burning of Judas' effigy.3 Such acts, apart from the 
fact that they undoubtedly contain the elements of popular 
anti-Semitism, interest us here from a different perspective. 
Despite the cries and the fantasy of being differentiated from 
the prototype of Judas, in fact, what is eventually shown in 
our spiritual life, or the lack of it, is that we are all poten
tially Judas to the degree that we adopt his criteria and pri
orities. It is tragic to realize that, whereas we passionately 
condemn and abhor Judas, nonetheless the way we perceive 
Christianity, as well as the role and mission of the Church to
day, discloses that we have unintentionally adopted mutatis 
mutandis Judas' messianic religio-nationalistic views. What 
1 am suggesting is that we import through the back door the 
otherwise condemned heresy of ethnophyletism in the life of 
the Church of Greece. 

The reason why I engage Judas in the study of the re
lationship between Church and nation, is that many of us, 
Orthodox Christians, baptized in the name of Jesus Christ, 
succumb, without knowing it or without wanting it, to the 
temptation of Judas. The temptation in question does not re
fer to the act of betrayal which has as its motive an alluring 
sum of money, but to the unconscious adoption of criteria 
and priorities that Judas incarnated in a characteristic and 
tragic way, and which led him to betray Jesus Christ. This 
latter clarification is absolutely essential to make clear the 
views that this paper upholds. 

The Betrayal of Judas and the 
Zealot Nationalistic Movement 

Indeed, Judas' motivation to betray Christ appears to be 
not merely financial; thirty silver pieces, after all, did not rep
resent a significant amount of money. The Gospel accounts, 
the comments by the Holy Fathers, and the hymns of Holy 
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Week, all, of course, emphasize this element. 4 However, it 
is more likely that the thirty pieces of silver signify the out
come of a long internal process by which Judas doubted and 
rejected the messianic model his teacher adopted. The mone
tary sum was perhaps also the confirmation and guarantee of 
the agreement he had made with the religious authorities. As 
long as Judas followed Jesus, and took part in the commu
nity of his disciples, he was, according the Gospel of John, 
their treasurer. 5 He showed considerable ardor in avoiding 
any unnecessary, according to his opinion, waste of money, 
as in the case of Mary, Lazarus' sister, who anointed Jesus 
with expensive ointment. 6 If we, therefore, wish to seek the 
deeper motive of Judas' betrayal, we must not only settle 
on Judas' uncontested stinginess; we must also examine his 
relation to the Zealot movement. 

Many interpreters and historians of the New Testament 
era agree that Judas kept a close relationship with this move
ment. More particularly, the main cause of his betrayal seems 
to be his bitter disappointment about his messianic dream, 
that is, that Jesus refused to identify his own mission with 
the overthrow of Roman tyranny and the fulfillment of the 
national restoration of Judaism in Palestine.7 In Jesus' time 
the Zealot movement expressed exactly the dreams of a na
tional and political independence of Judaism and the concur
rent radical rejection of Roman domination. 

This dispute, however, was based on the Jewish expecta
tion of a political Messiah on the one hand, and on a political 
theology of a theocratic character on the other. The Zealots 
supported the view that, as God is the only master and ruler 
of his people, any form ofrecognition of Caesar's rule over 
Palestine,8 such as paying taxes to Rome, was anathema. 
That is why they considered it their religious duty to pre
vent others from paying the appointed tax. They were also 
ready for revolt and war with Rome, if Rome persisted in the 
enslavement of the people of God, ·as Professor Agourides 
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writes in his History of the New Testament Times.9 

According to Josephus, such a revolt took place in A.D. 6 
when Judas the Galilean, under the pretence of opposing the 
census by Quirinius, incited the people against the Roman 
authority. 10 The census was viewed as a sign of recognition 
of Roman domination and Caesar's rule over God and his 
people. The revolt was eventually suppressed, Judas the 
Galilean murdered and his followers scattered. 11 The sever
est revolts against Rome, with strong participation by the 
Zealots and other resistance groups, took place in A.D. 66-
73 (the Jewish War) and again in A.D. 132-135 (the revolt of 
Bar Kochba). 12 

Examination of the details of the relations between the 
various resistance movements in Jesus' time would lead us 
in directions leading away from the topic at hand, and ex
perts at present cannot give definite answers to the problem 
pertaining to the period of the two major revolts. However, 
we need to note that the Zealot revolutionary movement was 
connected to the Sicarii, who, during their armed struggle 
against the Romans, used a special knife called sicus in 
Latin. It was from this term that the word Sicarius, meaning 
sword-bearer or executioner, is derived. 13 Many interpreters 
and historians, following Cullmann's thesis, believe that the 
surname Jskariotis is derived from the same root. '4 According 
to this position, the surname Iskariotis cannot refer to Judas' 
place of origin, as held by both ancient and modem exegeti
cal traditions, because there is no evidence for such a loca
tion or settlement named Iskarioth or Karioth in Palestine. 
On the contrary, Iskariotis (as well as the variants Iskarioth, 
Skarioth, Skariotis) seems to be a corruption of Sikariotis or 
Sicarios and seems to relate to the Zealotic activity of Jesus' 
disciple. 15 Other disciples of Jesus may also have come from 
the movement of Zealots, too, such as "Simon, who was 
called the Zealot." 16 That is why three terms have been pro
posed as references for the Judean resistance against Roman 
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rule: the Greek word ~11Awrrric;;, the Aramaic word "kenana" 
(with its Hellenized form Kananaios or Kananites) and the 
Latin word "s icarius". 17 

I do not propose to affirm the precise character or legiti
macy of these interpretations, because discussion among 
biblical scholars continues. I can, however, come to some 
preliminary conclusions: (a) that it is beyond doubt that 
some ex-Zealots participated in Jesus' movement; (b) that 
among them was Judas lskariotis, by evidence of either his 
surname or his conduct and mentality; and ( c) that many of 
Jesus' sayings and parables 18 were explicitly or implicitly of 
an anti-Zealot character and intended to convey the message 
that the ultimate initiative in bringing out the kingdom be
longed to God. According to Professor Karavidopoulos, 

... man can in no way force God to hasten the coming of his 
kingdom, neither through the faithful keeping of the Law, 
as the Pharisees believed, nor through raw violence against 
the Romans as the Zealots wished, nor through exact calcu
lations of the time that the current form of the world will be 
destroyed, as the apocalyptic writers figured. 19 

Jesus' well-known answer to the trap question made by the 
Pharisees and the Herodians about paying the tax to Caesar 
or not, carries relevant implications: "Give to Caesar what 
is Caesar's and to God what is God's." 20 Despite its clear 
anti-Zealot character, Jesus' answer does not provide theo
logical cover for collaboration with the conqueror. Rather, it 
transfers the discussion to another level. It puts the faithful 
person's obligations and relations with God and the world on 
a hierarchical scale. It indicates that man cannot force God 
to hasten the coming of his kingdom, which will not come 
through revolutionary violence. The initiative for the com
ing of this new world is up to God. As a consequence, the 
acknowledgement of Caesar's authority and paying taxes to 
him restricts the principalities and authorities of this era into 
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a clearly prescribed framework and does not allow them to 
claim what does not belong to them. In other words, worldly 
powers cannot occupy the position and place that belong to 
God and demand the worship that is due to God alone. With 
his striking answer, Jesus, apart from escaping the trap that 
the religious leadership set up for him, seems to preclude the 
danger of a double idolatry: that of a secular state claiming 
for itself what belongs to God; and that of worship of the 
state in the place of God by identifying the state with God. 
This latter point concerns especially the Zealots and the sub
ject of this paper as well. 

The Religio-Nationalistic Messianism 
and Secular Eschatology of the Zealots 

Leaving some important issues aside, such as the rela
tions of Zealots with Pharisees, Essenes, and Maccabees,2' 
I will now examine another side of the Zealot movement. 
It is a dimension that appears to have greatly influenced 
Judas and that directly concerns our subject. I am speaking 
of the Zealots' messianic expectations and Judas' adoption 
ofthem. 22 

The Zealots expected a Messiah-King, invested with secu
lar power and authority, whose main mission was to violent
ly overthrow Roman domination and the complicit Judean 
oligarchy, and thus lead the Hebrew people to national resto
ration, social justice and fulfillment of its historical expecta
tions.23 The messianic prototype was a Davidic Messiah with 
attributes of royalty and political power. The Zealots were 
inspired by a religio-nationalistic messianism, a worldly vi
sion of messianism, which looked to the reestablishment of 
David's kingdom. The liberation from sin and the preaching 
of repentance in the coming of God's kingdom 24 were not 
priorities for this kind of messianism. The priorities were 
national liberation and vindication of the sacred national 
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and religious tradition of Judaism. Even more, this worldly 
messianism identified the coming of God's kingdom with 
Israel's national restoration. The notion of a Messiah without 
secular power, a Messiah who preached repentance, love, 
and forgiveness of enemies, and a Messiah who inaugurated 
a kingdom different from the kingdoms of this world, was 
completely inconceivable. Zealotism and relevant theocratic 
nationalisms substitute authentic messianism (the founda
tion of eschatology) with a secular messianism of nation 
and race. In such cases, there is a shift in eschatological per
spective, from the creative tension between the historical 
and meta-historical to a suffocating worldly intra-historical 
framework of secular kingdom and national vindication. 

Judas appears to be influenced by these messianic views 
as an erstwhile follower of Zealotism. This worldly messian
ism can be traced to his decision to betray Jesus because of 
the latter's refusal to assume the role of a secular king and na
tional liberator. Judas' initial enthusiasm about his Teacher's 
dynamic and impressive presence, which was accompanied 
by seemingly revolutionary preaching and miraculous heal
ing, was followed by disappointment about the image which 
Jesus presented at the end of his public ministry. Judas even
tually broke with Jesus because, instead of exploiting the 
prestige and popularity that heatings and miracles had ac
corded to Jesus and moving on to overturn Roman domi
nance and Judaic oligarchy, Jesus not only refused to put his 
miraculous powers in the service of the national-religious 
messianic vision, but also preached a suffering Messiah, de
prived of any kind of secular power or authority, who was 
to be persecuted and rejected. He turned into a Messiah who 
came to forgive people's sins and inaugurate a spiritual king
dom. He became a Messiah who not only showed lack of 
regard for the nation's problems, but who also differentiated 
himself from the received tradition of the religious leader
ship, the depositories of the sacred national and religious 
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heritage. 
Judas not only succumbed eventually to the three tempta

tions that Jesus rejected in the wilderness (miracle, mystery, 
authority), but also hastened to "correct" Christ's work. In 
Judas' case, the desire to bring about the "correction" fo
mented a plan and prepared the path of betrayal. Judas be
trayed the Teacher for what he believed to be religious incon
sistency and the betrayal of the Judaic nation and messianic 
promise. He decided to intervene, therefore, and assumed 
the burden of defending the nation's history and tradition, 
secretly aligning himself with the religious leadership, the 
authority which guarded the nation's sacred tradition. Judas 
acted as a disappointed Zealot ideologist, seized by theocrat
ic nationalism and worldly messianism, which in his view 
were contradicted by Christ's preaching and conduct. This 
is suggested by the whole course of events, the return of the 
thirty silver pieces, the regret (without true repentance) and 
finally Judas' suicide, which point to ideological reasons 
rather than simple greed as his motivation. 

Analogies with the Present Ecclesiastical 
Situation in Greece 

The analogy with the present ecclesiastical realities in 
Greece seems obvious. In traditional Orthodox countries, 
the Church faces, if it has not already succumbed to, Judas' 
temptation. I do not just refer to the known problem of ethno
phyletism and the illusion of identifying every "Orthodox" 
nation with the truth of the Orthodox faith. There are deeper 
and graver consequences: a) the distortion of the Church's 
identity and self-consciousness; b) the constriction of the 
Church within an immanent historical perspective and the 
consequent loss of its eschatological identity; c) the restric
tion of its mission to fulfill the eternal destinies of nations; 
d) the transformation of the proclamation of God's coming 
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kingdom into a proclamation of national salvation and pres
ervation of an imagined glorious ethno-religious past; and 
e) finally the substitution of the history of salvation and the 
history of divine economy with the history of national regen
eration. In what follows I will not attempt a comprehensive 
examination of the considerable problems presented by the 
relations between the Church and nations. What I will at
tempt is to draw some comparison with Judas' and Jewish 
Zealotism 's views about nation and Messiah. In my remarks, 
I will confine myself mainly to the Greek ecclesiastical real
ity, which mutatis mutandis hold true also for the rest of the 
"Orthodox world," without suggesting any form of negative 
exclusiveness. 

A hundred and eighty years after the 1821 Revolution25 

and the beginning of the end of the "kenotic" period of the 
Church under Ottoman subjugation, during which, due to 
exceptional historical circumstances, the Church undertook 
to preserve the nation, the Church in Greece seems unable 
to escape the syndrome of identifying with the nation. It is 
unable to see its work and its general historical course as dis
tinct from the course of the nation. It also appears to remain 
unaware of the fact that this identification with the nation 
and national ideology has been imposed on the Church by 
the state, to serve the state's own purposes, which gradu
ally have become the Church's purpose, too.26 Thus, in the 
official ecclesiastical discourse, Orthodoxy and Hellenism 
signify exactly the same thing (for example, as in the slo
gan "Greece means Orthodoxy!"). The limits of Church are 
confused with the limits of nation, while simultaneously the 
Greeks are considered to be the new chosen race of God. 
The words of Jesus "the hour has come that the Son of man 
should be glorified"21 in his encounter with the Greeks are 
interpreted through the lenses of racial criteria and histori
cal anachronism. Indeed, as much as the Greek state seeks 
to adapt to international realities and takes politically con-
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venient steps to divorce itself from the Church, the Church 
seeks to defend itself by appeals to the past and its contri
bution to the "struggles of the nation," in order to guard its 
exclusive relationship and symbiosis with the ethnos. As the 
Greek state is gradually denationalized, as a result of the 
wider realignments due to globalization and multicultural
ism, the Church in Greece is more emphatically national
ized, because of a growing sense of insecurity that results 
from the loss of the special legal relationship to the state and 
the exclusive relationship with the nation. 28 

These phenomena unfoi:tunately relate not only to a cri
sis of ecclesiastical policy, manifestations of anachronism, 
and religious fundamentalism. They also underline some
thing deeper: the inversion of priorities (Christ or the nation? 
God's kingdom or the nation's continuity?), the loss of the 
Church's catholicity and universality, and the unconscious 
adoption of a worldly eschatology. The dominant ecclesias
tical message today does not portray the sense of loss or fail
ure that results from the intimate connection of Church and 
nation; on the contrary, the Church delights in appealing to 
this dimension, for example in books and publications about 
the clergy's participation in the armed struggle of 1821, the 
Macedoi1ian conflict, and the Asia Minor disaster. In the pro
cess the Church does not seem to realize the distance that 
separates these actions from Jesus' behavior in similar cas
es and ignores the totally exceptional (Karr' obrnvoµ(av) 
character that the ecclesial conscience always attributed to 
the participation of the clergy in armed struggle. 

However, how far is such an ecclesiastical message and 
the consequent ecclesiastical practice from Judas' tempta
tion and theocratic nationalism as presented above? Would 
it possibly be an exaggeration to claim that, what Jesus 
Christ denied ( confinement within a narrow national frame, 
national exclusiveness, restriction into a worldly messian
ism), mutatis mutandis seems to be pursued by the official 
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Church today? Indeed, the temptations that Christ rejected in 
the wilderness appear acceptable to the institutional Church. 
There is a difference: instead of transforming stones into 
bread, the Church flirts with both: attempting to show that 
Macedonia is Greek, and organizing massive gatherings to 
demand the inclusion of religious denomination on identity 
cards. 29 At the same time, the Roman conquerors have been 
replaced successively by the Turks, Bulgarians, Germans, the 
European Union, the New World Order, the United States, 
NATO, etc. The nationalistic liberation that Christ denied to 
Judas and the Zealots, is, by analogy, the nationalistic lib
eration effected by Theodore Kolokotronis or Papaflessas 30 

in the Revolution of 1821. These efforts, which restrict the 
catholicity and space of Christian freedom, are accepted and 
proudly projected by our own Church, and are also invoked 
as a token of its fidelity to Orthodoxy (Hellenic Orthodoxy). 
What Judas did not find in the person of Jesus and his spiri
tual messianism is generously offered today by the Church, 
with its continuous preoccupation with worldly matters of 
foreign policy, the continuity of the Greek nation and Greek 
homogeneity, the demographic problem of incorporating im
migrants, identity cards, and the like. 

The logical and natural consequence of the above is to 
identify the religious and the ethnic dimensions. Thus, na
tional and Christian identity are considered as something uni
fied and indivisible, although in the end, of course, Christian 
identity is finally degraded to a component of national iden
tity. "Christian" identity, in this instance, does not refer to the 
participation in the eucharistic and eschatological commu
nity that the Church is, and to the subsequent moral, social 
and political consequences which derive from incorporation 
into this community. The dynamics of that kind of partici
pation remain boundless and beyond any a priori objective 
limits, especially limits imposed by nationalist attachments. 
"Christian" identity constrained by these limits thus refers to 
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an aggregate reality the boundaries of which are coextensive 
with those of the nation. The adjective "Christian" does not 
necessarily, therefore, introduce criteria and demands speci
fied and explained by the Church for personal, social, and 
communal life. Rather, it is merely connected to traditional 
cultural and historical references. Thus, the fight for the in
clusion of religious identification in identity cards ends up 
being a fight about national identity, marked by the spirit of 
fundamentalism. The co-identification of religious and na
tional identities has tragic consequences for both religious 
communities and contemporary nations. 31 

From the History of the Divine Economy 
to the History of the National Revival 

Undoubtedly, the Church's national role and its engage
ment in matters of national identity indicate a lack of es
chatological perspective. 32 Eschatology, however, is not just 
the discourse about the last times or about the last chapter 
of Dogmatics, but also a perspective and reality related to 
the intrusion of the Eschaton into the present, the foretaste 
"from now" of the future age's life, the active expectation of 
the coming kingdom. That is why we should remember the 
plethora of biblical references which, according to the plan 
of divine economy, am1ounce the eschatological realization 
of the unity of all nations and their final conversion. This 
unity will allow the regeneration and prevalence of universal 
peace. 33 We also need to remember the fact that this unity is 
already present in the Church of Jesus Christ. The sin which 
had broken the initial unity of the human race is transcended. 
All manner of divisions and distinctions, concerning sexes, 
races, nations, and social classes are transcended according 
to the Pauline statement: "There is neither Greek nor Jew, 
circumcised nor uncircumcised, barbarian, Scythian, slave 
nor free, but Christ is all and in all. "34 Furthermore, after 
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Pentecost and the coming of the Paraclete, the eschatologi
cal actualization of unity is presented by ecclesiastical hym
nology as a palpable reality, an overcoming of the division 
in languages and nations brought about by the arrogance of 
the Tower of Babel. The kontakion of the Feast of Pentecost 
proclaims: "Once, when He descended and confounded the 
tongues, the Most High divided the nations; and when He 
divided the tongues of.fire, He called all men into unity; and 
with one accord, we glorify the All-holy Spirit. " To be pre
cise, this unity is part of the plan of divine economy, where 
notions of exclusiveness, chosen people, and hereditary 
adoption are abolished, as excellently depicted in the pro
phetic book of Jonah as well as in Paul's Epistle to Romans 
chapters 4 and 9-11. Professor N. Matsoukas asserts con
cerning these biblical texts that 

This exclusiveness, which is mainly the most serious symp
tom of the original sin, constitutes a danger for the era of 
the Paraclete's Church. The corrosion of the body of the 
Church by the sin of exclusiveness, as an egocentric ral
lying point, is continuously and dangerously close ... For 
the Apostle Paul, Israel's degradation constitutes a painful 
fact of the history of the divine economy ... Nothing can 
guarantee one's place in the Church except persistence in 
the spirit of ecumenicity.35 

However, the history of divine economy is connected 
with the divine manifestations in creation and history; the 
interventions of the preexistent and incarnated Logos; and 
the mission of the Holy Spirit. The ultimate goal is liberation 
from sin, and salvation through Christ in which all nations 
will participate together with Israel.36 All the great events 
of sacred history move toward the same goal. Election and 
covenant, the Law and the promised land, the call of the 
Prophets, the sending of Jesus by the Father, the parables 
and the disclosure of the mysteries of the kingdom, the ful
fillment of Scripture and the necessity of suffering, the para-



370 GOTR 47:1-4 2002 

<lox of the cross and the glory of the resurrection, the coming 
of the Paraclete and the apostolic ministry- all proclaim the 
good news of God's kingdom. It is a good news which in
cludes all the nations and which is realized in the person of 
Jesus, the Messiah and Son of God. 

In conventional ecclesiastical rhetoric, however, the 
events of the history of divine economy are not integrated in 
a vision transcending the consequences of sin and affirming 
unity beyond ethnicity. What is worse, they are symbolically 
connected and emotionally loaded with events and vicissi
tudes of our national destiny. Thus a significant shift occurs, 
a slide from the history of divine economy to the history of 
national revival, a move that is nothing other than the logi
cal conclusion of the temptation of Judas and the Zealots' 
worldly messianism. Accordingly, we see that there is no 
great feast of the Church that is not somehow connected to 
some major national event and clothed with patriotic sym
bolism. The annunciation of the Mother of God is connected 
with the 1821 Greek Revolution (March 25th

);
37 the resurrec

tion of Christ, with the resurrection of the Greek nation after 
four hundred years of slavery; the donnition of the Mother of 
God, with the celebration of the armed forces; the exaltation 
of the Holy Cross, with the anniversary of the Asia Minor 
Catastrophe of 1922; the feast of the Holy Protection (Ay(a 
EKE7tr]), with the anniversary of the resistance against the 
Italians and the Nazis; the feast of the Archangels Michael 
and Gabriel, with the celebration of the Air Force; the feast 
of St. Barbara, with the artillery; the feast of St. Artemios, 
with the celebration of the police forces, and so on. I stop 
here because the list seems endless. The most tragic thing 
about all this is that the Church not only cannot do anything 
to curb these developments (many of these "double feasts" 
were recently formally established), but it also seems to 
favor them, perhaps believing that in this way the Church 
comes to the center of public life and can therefore exercise 
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a more effective pastoral role. 
According to this logic, the sacred and venerable heri

tage of the faith of the Church, including the Divine Liturgy, 
sacred symbols, Church feasts of saints and martyrs, holy 
relics, and so forth, become at the same time sacred and 
venerable objects of the race. Thus the cross, emblematic 
of the crucified ethos of Christ and of his denial of self and 
every worldly security, is now used as both a religious and 
national symbol. The national martyrs are often confused 
with the Church's neomartyrs. 38 The famous "double feasts" 
of Church and nation are concluded with a barrage of ap
plause, the singing of the national anthem, and long-winded 
patriotic sermons - in a parody of both Church and nation. 
The reason for this is that the ecclesial dimension of the feast 
is lost, because it does not define, but rather is defined by, 
the national. The official ecclesiastical rhetoric in Greece 
does not preach "Jesus Christ crucified," 39 "a scandal to the 
Jews, folly to the Greeks," 40 but rather a Christ useful to the 
prevailing ethno-religious ideology. Thus it follows that the 
ecclesiastical sermon often offers a lesson in triumphalistic 
patriotism, as pointed out by the late Metropolitan Dionysios 
Psarianos. Thus, the patriotic preaching resounds more with 
the priorities of Judas and the Zealots, not those of Jesus. 

Therefore, it was to be expected that the local Church 
would be transformed into national Church. One tragic result 
of multiracial, multicultural societies of Western Europe and 
America is the scandal of multiple Orthodox ecclesiastical 
jurisdictions ( every nation must have its own Church), which 
is a nullification of Orthodox ecclesiology. Thus, the call for 
the salvation and sanctification of the world, as well as of the 
universe, is replaced by the sanctification and canonization of 
the nation. Simultaneously, the Church's tradition is turned 
from a renewed reality alive in the Holy Spirit into a kind of 
ossified folklore museum, the guardian of the nation and its 
verities. In addition, the mingling of nation and Church and 
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the substitution of the history of divine economy with the 
history of national renaissance produced ideas and manifes
tos which were distinguished for their theological and politi
cal confusion, their naYve style, and the metaphysical faith 
in the eternal value of Hellenism. Such a trope - typical of 
the climate of its era, but also of a tendency which still exists 
today in Greek Church and society - characterized the be
ginning of the twentieth century, as demonstrated by works 
published in Patras in which a "Creed of Hellenism" - an 
imitation of the Nicene Creed- appears, including elements 
that sink to the worship of the chthonic powers of the earth, 
and of race and blood. The Church in Greece has never, to 
my knowledge, clearly dissociated itself from such efforts: 

NATIONAL "CREED" 

I believe in one Greece, great and undivided, thrice-glori
fied and eternal, homeland of spirit, light and wisdom, of 
science, of all that is perfect; the creator of art, civilization 
and all progress. 

And in Hellenism, this race's intellectual strength, born of 
light and of Hellenic nature. 

And in the Hellenic life-giving spirit, proceeding from the 
Hellenic light, and through the light of civilization filling 
the world and illuminating humanity from earliest ages; 
and produced by the Hellenic earth, and teaching civiliza
tion in the midst of barbarism. 

And in the invincibility of this spirit's power, unconquered, 
neither humiliated, nor lacking ever in the terrible national 
trials throughout the ages; rather ever living and radiant, 
shining forth from a single corner of the Fatherland, ever 
growing without change or diminishment. 
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In the new shining of the paternal spirit with the same ex
cellent wealth of wisdom, science, and art. 

And in our National Divine Religion, always maintaining 
intact our nationalism and language in all the terrible storms 
of our race, and unbreakably bonded with the existence and 
grandeur of the Nation. 

I expect the inevitable dominance of Hellenism, just as in 
the past so also in the present, against all enemies and all 
obstacles, and its secure final triumph against all adversar
ies. 

May the grandeur of old of our Fatherland and the invin
cible glory, power, and beauty of our Resurrected Nations 
endure unto all the ages. 

Amen!4
' 

Towards a New Relation 
Between Church and Nation 

The word of God commands: "You shall have no other 
gods before me. You shall not make for yourself a carved 
image ... You shall not bow down to them nor serve them." 42 

Is not this command applicable in every way to the above 
"National Creed" which borrows the language of the creed 
of Orthodox dogmatics and not only introduces ethnophyle
tism, but also the paganization of people and nation? I won
der: does not the Old Testament commandment, "You shall 
not take the name of the Lord your God in vain," 43 militate 
against the illicit confusion of God with the nation? Could 
it not be a warning to us about the disastrous consequences 
of theocratic nationalism, which was tragically embodied 
by Judas and the Zealots, and which continues to survive 
today under a Christian cloak? 44 If we change the persons 
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and names, the geographic and chronological coordinates, 
then Judas' temptation and denial certainly concerns all ofus 
too, who identify national freedom with Christian freedom, 
Greece with Orthodoxy, nation with Church, national iden
tity with Christian identity. However, as Bishop of Diokleia 
Kallistos Ware characteristically points out: 

By respecting national identity, we must not forget that the 
Church, in its deeper essence, is One and Catholic. The ba
sic element in the structure of Church on earth is not the na
tion, but the local ecclesial assembly, the gathering around 
the bishop every Sunday for the performance of the divine 
Eucharist. And this eucharistic gathering has to unite all 
Christians in a given place, independent of their national 
origin. According to the holy canons, the bishop has the 
responsibility not of a national group, but ofa specific area. 
The Church as a eucharistic community is not organized 
on a national basis, but on a local basis. As a result, the na
tional dimension must serve the Church, not enslave it.46 

The aim, therefore, is to define the correct hierarchy of 
criteria and priorities in the relationship between the ecclesi
astical and national dimensions, as well as the clear marking 
of their respective boundaries and their interrelationships. 
Neither should the nation be identified with the Church, 
nor the Church with the nation. However, as long as his
tory exists, nations will exist too. The notions of nation and 
Church involve a dialectic relationship, since they entail an 
irreconcilable and counterbalancing dynamic. The nation 
originated from the breakdown and fragmentation of human 
unity, while the Church prepares and actualizes eschatologi
cally the path to unity. The nation separates those who were 
initially united, while the Church unites those which were 
previously separated. Of course, it is not easy to deny the 
positive elements of the symbiosis of Church and people. 
Nor can one underestimate the fact that we are dealing with 
a people's Church, implying significant historical and social 
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commitments. However much the thirst of peoples for free
dom and justice may be legitimate, it is equally necessary 
for the Church to take care so as not to be transformed into a 
temporal movement of liberation facing a deadline. 

In the end, as regards the subject of nation, the issue is 
whether the course of the official Church in Greece, and 
perhaps the Church in other Orthodox countries, bears ele
ments of historical sin in the sense of missing the mark and 
failure to adequately conform to its salvific mandate. Is it 
perhaps possible that the continuous self-involvement of the 
Church with the issues of the nation betrays a loss of the 
eschatological identity of the Church and a tum to inner
worldly and historically contingent matters? Does the en
tanglement of ecclesiastical discourse in the structures and 
forms of this age perhaps constitute an acceptance of Judas' 
and the Zealots' claims for and expectations of an ethno-re
ligious messianism? The problem arose at the moment the 
Church was established within the world and began to seek 
justification for its mission by resorting to the historical past. 
In this way the Church, overemphasizing the "already" and 
forgetting the "not yet" of its nature and mission, becomes 
passionate about realities such as nation and race which are 
destined to be superseded and die in the eschatological end. 
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