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It is clear that “fruit bearing” takes place in real life.  Every letter of the New Testament reveals the 

distaste of our present reality living in an imperfect Christian community.  This reality prompts Paul to 

encourage each member to walk, live by the Spirit, and also to put away fleshly desires that can bare the 

fruit of discord.  My prayer this week is for each of us to surrender our lives to the fullness of life found 

in the Triune God who gives.  In Galatians 5 we find three big words, law, grace and freedom.  I begin, 

however with a quote that sets the stage in powerful terms for us to answer the question – so what?  

Where do we go from here?  And how? 

 

Philip Turner, Christian Ethics and the Church:  Ecclesial Foundations for Moral Thought and 

Practice, (Baker Academic, 2015). 

In a memorable phrase, Paul in Ephesians suggests that Christ’s “administration of the fullness of time” 

(1:10) can be “rescued from misuse” by careful attention to the way in which the saints live (5:15-16).  In 

the course of his letter he gives a thick description of this way.  It is a way modeled on Christ who “gave 

himself up for us” as a sacrifice to God (5:2).  As this sacrifice reconciled people to God and one another, 

so its imitation manifests and effects (in the midst of continued conflict) the unity God intends for the 

entire creation.  The focus of Christian living is thus first upon the common life of the church; its goal is 

the glory of God seen in the unity of the body; its basis is the redemptive economy of the Father, Son, 

and Holy Spirit; and its character is that of struggle carried out in imitation of Christ’s sacrificial love.  

This love manifests itself in the first instance through the graces given the church through the Holy Spirit 

[which most assuredly include the “fruit of the Spirit”].  Italics mine.  103 

 

Gordon Fee, God’s Empowering Presence: The Holy Spirit in the Letters of Paul, (Hendrickson, 

1994). 

The concluding word.  That Paul has not done what we so often do with this passage—namely, to lose 

sight of the argument in context—because readily apparent by the concluding word; that word, after all, 

spoke not about the “wrath of God coming upon those in the flesh,” but about their “not inheriting the 

kingdom.”  Implied in that is the opposite reality, that Spirit people will inherit the kingdom.  But the lack 

of an eschatological word in the present case, one would guess, is also because Paul cannot bring 

himself to say that “those who exhibit these virtues will inherit the kingdom.”   That inheritance, after 

all, is predicated altogether on their being God’s children through Christ and the Spirit, not on the kind 

of life they exhibit as his children.  Paul will indeed finally speak to the believer’s involvement in making 

that calling sure—in the final wrap-up of this argument in 6:7-10, where he both warns and efforts them 

to “sow to the Spirit” with the eschatological goal in mind.  But for now the concern is quite different.  

453 

Paul’s present interest lies once more with the main point of the argument of the entire letter, that the 

work of Christ and the coming of the Spirit have eliminated Torah from the agenda of God’s people.  

Hence he concludes, “against such things as these there is no Law.”  Paul’s point seems clear enough, 

although this is stated a bit awkwardly to our thinking.  After all, the Law exists because people are evil, 

not because they are good; it exists “against” sin, not “against” virtue.  He therefore almost certainly 
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intends that “when these virtues are evident in one’s life because of the presence of the Spirit, Torah is 

an irrelevance.”  There is no need of Torah to say, “you shall not kill,” to people who by the Spirit are 

loving one another, nor to say, “don’t covet,” to those who are actively pursuing the good of others out 

of kindness.  This does not mean, of course, that such reminders are irrelevant—Paul himself is long on 

such—but that the need for Torah to “hem in human conduct because of the transgressions” (3:19-22) 

has come to end with the advent of the Spirit.  God’s way of fulfilling his promised new covenant.  This is 

Torah being etched on the heart, so that God’s people will obey him (Jer 31:33; Ezek 36:27).  Here also is 

the clear evidence that for Paul the elimination of Torah does not mean the end of righteousness.  On 

the contrary, the Spirit produces the real thing, the righteousness of God himself, as his children reflect 

his likeness in their lives together and in the world.  453-454 

 

I testify again to every person who accepts circumcision that he is obligated to keep the whole 

law.  You are severed from Christ, you who would be justified by the law; you have fallen away 

from grace.  5:3-4 

Law = nomos 

NIDNTT, vol 2 

The social life of man requires structure and commonly recognized rules of conduct.  Within this 

context, the Greek word with the widest range of meaning is nomos, which originally denoted a system 

for distributing property, based upon collective agreement.  Then it acquired the more general sense of 

a commonly agreed public order, or, in the plural, the laws that regulate life.  However, nomos or the 

plural nomoi has a religious basis, being anchored in transcendence and therefore claiming absolute 

validity, either as authoritative divine commands or as cosmic principles.  436 

Old Testament:  In the Greek translation of the Old Testament, the LXX, nomos occurs about 430 times, 

of which about 200 are without Hebrew equivalents; for the rest, the commonest equivalent is torah.  

439 

NOTE:  The frequent use of the word in the extra-canonical books (it occurs about 100 times in the 

Books of the Maccabees and 30 times in Sirach.) indicates the importance of law in the Judaistic thought 

of the last two centuries B.C.  440 

Originally torah meant an instruction from God, a command for a given situation.  440 

…This survey is sufficient to show that we cannot speak simply of “the law in the OT” as if it expressed a 

uniform concept, much less of the OT itself as law.  Even in the Pentateuch the later generic term torah 

or law is an example of the part standing for the whole.  There are essentially three types of “law” to be 

distinguished.  441 

Casuistic law, which was pre-Israelite in origin, and was largely taken over after the conquest from 

Canaanite legal custom.  It has its setting “in the gate”, where the law was administered.  Large sections 

of the Book of the Covenant (Exod 21:1-23:19) contain such lists of laws, each with the characteristic 

form: “if . . . then . . . .”  441 



3 

 

Apodeictic law, which is of genuine Israelite origin, stemming from the period when the tribes were still 

mobile, and set out in thematic series of ten or twelve for ease of memorizing: “he that . . . shall surely 

be put to death” (Exod 21:12 ff.); or “I am Yahweh . . . thou shalt not . . .” (as in the Decalogue, Exod 20:2 

ff.)…  In the OT, incidentally, the Ten Commandments were never called “law”.  441 

Purely cultic regulations, to be carried out and expounded by the priests, (see Hag 2:11).  441 

The law inherent in such passages is part and parcel of the covenant.  It is the rule of life for those who 

have been redeemed.  It sets out “the obedience of men who have come of age (cf. Deut 30:14).  The 

commandments “were not a law, but an event, with which Yahweh specifically confronted every 

generation in its own hic et nunc [here and now], and to which it had to take up its position.  The law 

thus had a prophetic character.  This original view of law changed in the post-exilic period, when the 

community was considered to be actually constituted by the law (Neh 8).  The law came to be viewed as 

a set of rigid rules, instead of serving the community as an ordinance of salvation.  441 

New Testament:  In the NT the noun nomos (191 times) occurs most frequently in Paul:  119 times, 

predominantly in Romans (72 times), Galatians (32), 1 Corinthians (9).  442 

Paul, confronted as he was by his own Pharisaic past and by his Jewish and Jewish Christian opponents, 

developed a theology of the law that is connected historically with the promise and on a personal level 

with Christ.  In doing so, however, he is far from regarding himself as a second teacher of Christianity 

either in addition to, or in place of Jesus.  His teaching remains within the limits previously laid down by 

Jesus; he merely brings out the basic significance of Christ’s work, now completed in the cross and 

resurrection.  As Lk 10:25-37 shows, it is possible to keep the law fully (v 37) only by being in fellowship 

with him, listening to his loving voice, and following him.  In the same way, after his resurrection, it is 

only the man who is “in Christ” who can keep the law, not with any thought of works-righteousness, but 

rather out of gratitude and in the liberty of one set free to love and obey.  Paul also follows Jesus in 

denying the absoluteness of the law and the idea that it alone was the way to salvation.  He took this 

position, however, not because of any emotional complexes arising from his being a converted Pharisee 

(cf. Phil 3:5-11), but because he saw the uniqueness and newness of Christ.  As the Apostle to the 

Gentiles, he has the prophetic insight to realize that without a comprehensive theology of law as a 

background, the universal claims of the gospel would lack all justification and credibility (see Rom and 

Gal).  444 

 

Grace = Charis 

TDNT, Vol IX 

The Word Group in Profane Greek.  As a phenomenon, a direct feeling or better self-perception, as self-

being, joy is uniform, and so are its manifestations even to tears of joy.  It is everywhere a culmination of 

existence: “Joy, beauteous spark divine.”  It strains beyond itself.  As direct feeling it creates no 

problems.  359 

Special Developments in Hellenism [just before the 1
st

 century A.D.].  the development in later antiquity, 

which is important for the NT, is along two lines.  First, charis is a fixed term for demonstrations of a 

ruler’s favour, often used in inscriptions…  The second development is that charis becomes power in a 
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substantial sense…  There is a radical change of power.  It is now a potency that streams down from the 

world above, a religious quality.  375-376 

NIDNTT, Vol. 2 

Old Testament:  The LXX uses the word charis about 190 times of which only about 75 have a Hebrew 

equivalent.  Among the equivalents the noun hen (61 times) is the most frequent, mostly in the sense 

favour, inclination…  The use of the word hen clarifies the meaning of “grace” in history and actions.  It 

denotes the stronger coming to the help of the weaker who stands in need of help by reason of his 

circumstances or natural weakness.  He acts by a voluntary decision, though he is moved by the 

dependence or the request of the weaker party…  The action itself is what makes the weaker party 

acceptable: e.g. Jacob to Esau (Gen 32:5); Joseph to Potiphar and Pharaoh’s men (Gen 3:4 and 50:4); the 

Egyptians to Joseph (Gen 47:25); Ruth to Boaz (Ruth 2:2, 10, 13); a young wife to her husband (here in 

the negative, Deut 24:1); Hannah to Eli (1 Sam 14:22); Esther to the king (Est 8:5) etc.).  116 

The New Testament employs the term charis 155 times, mostly in the Pauline letters (100 times) 

especially in 1 and 2 Cor (10 and 18 times), Rom (24 times) and Eph (12 times).  118 

TDNT, Vol IX 

New Testament.  Specifically Pauline is the use of the word to expound the structure of the salvation 

event.  The linguistic starting-point is the sense of “making glad by gifts,” of showing free unmerited 

grace.  The element of freedom in giving is constitutive [gift] Ro 3:24 f.; cf. 4:1 ff.; 5:15, 17.  Paul 

orientates himself, not to the question of the nature of God, but to the historical manifestation of 

salvation in Christ.  He does not speak of the gracious God; he speaks of the grace that is actualized in 

the cross of Christ (Gl 2:21, cf., vv. 15-20) and that is an actual event in proclamation.  If God’s favour is 

identical with the crucifixion, then its absoluteness is established.  We are saved by grace alone.  Grace 

is shown to 2 Cor 6:1.  Every Christian has it, 1 Cor 1:4.  To the embodiment of grace in Christ 

corresponds that of the sola gratia [by grace alone] (Ro 4:4) in the sola fide [by faith alone] (Ro 6:14 f.; 

Gl 2:21; 5:4).  394 

   

For you were called to freedom, brothers and sisters.  Only do not use your freedom as an 

opportunity for the flesh, but through love serve one another.  5:13 

Freedom = eleutheria 

NIDNTT, Vol 1 

Secular Greek.  Freedom [eleutheria] has primarily a political sense.  The freedom is the full citizen who 

belongs to the polis, the city state, in contrast to the slave who did not enjoy full rights as a citizen.  

Freedom consists in his right to participate fully in public debates over civic matters.  It is the right of 

free speech, openness, boldness, frankness.  He can decide about his own affairs within the polis.  On 

numerous occasions, Aristotle spoke of the Greek polis as the community of the free.  He considered 

freedom to be the essential good of the polis.  But in order to preserve this freedom, the law (nomos) is 

required as the principle of order.  Freedom and law are thus not contradictory opposites.  They belong 

together and qualify each other.  The constant danger is rejection of the law in the name of a 

misconceived freedom which is purely arbitrary, because it is willing to grant itself more freedom that it 
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is willing to grant to others.  This idea of freedom was naturally applied to relations between states 

which gave rise to the idea of sovereignty.  715 

Old Testament.  In the LXX, eleutheria and its cognates are used only in the context of slavery (Ex 21:2, 

5, 27; Lev 19:20; Deut 15:12 f.; and often), prisoners of war (Deut 21:14), and once with reference to 

exemption from obligations (1 Sam 17:25).  It is striking that it is not found in connection either with the 

liberation of Israel from Egypt or the return of Israel from exile.  The political use of eleutheria is 

apparently foreign to the LXX.  716 

However, the conclusion should not be drawn from the narrow range of meaning of these words that 

the problem of freedom did not exist for Israel.  Rather, Israel’s freedom, and that of its individual 

members, was not considered as a subject separate from the redeeming and saving acts of God.  

Freedom for Israel meant being set free by Yahweh, as e.g. from bondage in Egypt (Exod 20:2; Deut 7:8).  

Thus it was identical with redemption.  It was not given by nature, but was always experienced as the 

gracious gift of God…  The gift of freedom remained bound to the giver.  716 

New Testament.  In the NT eleutheria and cognates are used 42 times, of which 29 are found in the 

Pauline literature…  The words are thus found chiefly in Paul (especially in Romans 6-8; 1 Corinthians 7-

10; and Galatians 2-5) and John 8:32-36.  They are entirely absent from the synoptic vocabulary, apart 

from Matt 17:26.  717 

New Testament usage exhibits some interesting nuances.  Eleutheria is never used in the secular sense 

of political freedom.  From this it may be inferred that the recovery of Israel’s political freedom no 

longer played any part in the thinking of the NT writers.  Jesus was no political messiah.  The NT also 

dissociates itself from the idea of freedom as power to do with oneself and one’s life whatever one 

wants.  Eleutheria is to be seen in the light of “the glorious liberty of the children of God” (Rom 8:21).  It 

is present “where the Spirit of the Lord is” (2 Cor 3:17).  The term means “the freedom which we have in 

Christ Jesus” (Gal 2:4), the freedom for which “Christ has set us free” (Gal 5:1).  When James 1:25 and 

2:12 speak of “the law of freedom”, eleutheria means the new way of life in which man lives in 

accordance with the will of God.  Even the verb eleuthero is used in the NT exclusively for the act which 

occurs or has occurred through Jesus: “The truth will make you free” (Jn 8:32), “having been set free 

from sin” (Rom 6:18, cf. 22).  717 

What does freedom mean?  In contrast to the secular Greek mind, the NT sees man as basically unfree 

(Rom 6:20; 2 Pet 2:19; Jn 8:39).  It denies him all possibility of being able to free himself and order his 

life, as if he were not in bondage.  Man’s perennial efforts to take himself in hand, however he attempts 

it, lead to the greatest bondage in which man misses what he was meant to be (Matt 16:25; Jn 12:15).  

Man’s true freedom does not consist of the unfettered power to direct his life, either in a political or in a 

Stoic sense.  It lies in life with God, lived as it was originally intended by God for man (Rom 6:22; Gal 5:1, 

13; 1 Pet 2:16).  He only gains this as he denies himself (Matt 16:24).  Paradoxically, the free man does 

not belong to himself (1 Cor 16:19; 9:19; 1 Pet 2:16).  He belongs to him who has set him free (Rom 6:18, 

22; Gal 5:1), “who for their sake died and was raised” (2 Cor 5:15).  The NT idea of freedom thus fallows 

on from the OT.  The gift of freedom is bound to the giver.  “For all things are yours . . .and you are 

Christ’s and Christ is God’s” (1 Cor 3:21, 23).  This subjection is at the same time an alliance.  718 

 


