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PASCHAL
ENCYCLICAL

From the Tomb the Great Sun Has Shone Forth
“Let us not sleep, but let us watch and be sober.”

Beloved Brothers and Sstersin Christ
and Children in the Risen Lord:

“Blessed be the God and the Father of our Lord Jesus Christ,
which according to His abundant mercy hath begotten us again unto a
lively hope by the resurrection of Jesus Christ from the dead!”2

Let us thank and glorify the heavenly Father, Who, through His
immeasurable compassion, has given us new birth into the new life of
Grace, through the Resurrection of our Savior Jesus Christ, and Who
has granted us the vivid hope that we, too, being united with Him,
shall be resurrected.

Today, with the Resurrection of our Lord, our holy Church, the
New Jerusalem, isilluminated and made radiant by the uncreated rays
of Divine Light: “Shine, shine, O New Jerusalem, for the glory of the
Lord hath risen upon Thee.”3

From the life-containing Tomb, the “ Timeless Light in body,”4 the
most radiant “ Sun of Righteousness,”s that is, the Only-Begotten Son
of God Himself, the eternal and true Light, without beginning,
“lighteth every man that cometh into the world.”®

And the Dawning of the Sun—Christ—has dispelled the night of
ignorance and the realm of darkness. The Resurrection of the Lord has
marked the beginning of a new spiritual Day, of that mystical Day”
which shall be without end. This God-Man is the Great Suné which
was brought into the world by the never-setting Star,8 the Theotokos,
never to set again.

Beloved Children in the Lord:

The Church of Christ livesin the midst of this never-ending mys-
tica Day” and is illuminated by the Paschal Sun. Her light-bearing
children “walk honestly, as in the day,” clothed “in the Lord Jesus
Christ.”® The holy Apostle Paul reminds us of this saving truth with
particular emphasis. “But ye, brethren, are not in darkness,” “ye are
all the children of light, and children of the day; we are not of the
night nor of the darkness.” 10
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From the Tomb there arose True Life and the Never-Ending Day
of Grace. And henceforth, the Faithful have continually taken refuge,
through the Church and within the realm of Her Mysteries, in the rays
of the True Light, which purifies, enlightens, and sanctifies them. The
“light-bearing day of the Resurrection”4 extends on, thereby holding us
in a continual state of vigilance and watchfulness and preparedness,
that we might go forth on the path of salvation and labor by the Light,
and in the Light, of the Resurrection of Christ, for the glory of God.

Beloved Brothers and Sstersin Christ:

The Resurrection of Christ gives us a powerful impetus for spiri-
tual awakening and watchfulness. The voice of the Lord continually
urges us: “Awake” and “Be watchful.” Moral sloth, heedlessness, and
hedonistic idleness deviously plunge a soul into spiritual drowsiness
and the passionate sleep of sin, such that our hearts are darkened and
become enslaved by the gloomy spirits of wickedness, “slumbering”
and performing “the works of darkness.”

The Kontakion of the Great Canon, which we chanted three
weeks ago, expresses with particular compunction this exhortation to
our resurrection and to watchfulness: “My soul, my soul, rise up! Why
dost thou slumber? The end draweth nigh and thou shalt be troubled.
Be watchful then, so that Christ God take pity on thee, He that is
everywhere present and filleth all.” 12

The memory of death and of the fearsome Judgment protects the
soul and inspires Divine fear and sincere repentance. “Remember
thine end,” says the Wisdom of God, “and thou shalt not sin forev-
er.”13The Lord aso taught us vigilance and the work of watchfulness,
in order to keep us from temptations: “Watch and pray, that ye enter
not into temptation.” 4

If we continually force ourselves in the task of repentance; if we
continually awaken our indolent hearts; if we pray without ceasing
and partake always of the most pure Mysteries; if we take refuge per-
sistently in the intercessions of the Most Blessed Theotokos, who is
the “Dawn of the Mystical Day,”” then we shall be found in the Light
of the Divine Resurrection; then, we shal live in the Day of Grace,
which has no end; then, the Great Sun will shine upon us with His
uncreated rays, and we shall assuredly be “sons of the Light and sons
of the Day,”*5 ever vigilant and prepared to receive the Bridegroom
Christ, to Whom be all glory, honor, and thanksgiving, with the Father
and the Holy Spirit, unto the ages. Amen.

Christ isrisen! Indeed, He is risen!

Your Intercessor Before the Risen Lord,
T Metropolitan Cyprian of Oropos and Fili,
President of the Holy Synod in Resistance
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Notes

1. | Thessalonians 5:6.

2.1 St. Peter 1:3.

3. Canon of Pascha, Ode 9, Heirmos.

4. Canon of Pascha, Ode 7, Troparion 3.

5. Malachi 4:2.

6. St. John 1.9.

7. Akathist to the Theotokos, Oikos, I, 1: “Rejoice,

Dawn of the Mystical Day.”

8. Canon of the Akathist to the Theotokos, Ode 9, Troparion 2:
“Rejoice, never-setting Star that bringeth into the world the Great Sun.”
9. See Romans 13:13-14.

10. | Thessalonians 5:4-5.

11. See | Thessalonians 5:6-7; Romans 13:12.

12. Great Canon, Kontakion.

13. Wisdom of Sirach 7:36.

14. St. Matthew 26:41.

15. | Thessalonians 5:5.



The Square and Circle in Orthodox
Ecclesiastical Architecture

by Ana Botez

IT ISSOMETIMES SAID, and not wholly without justification,
that attempts at identifying symbols in Church art and architecture
often fail because scholars try to find hidden meaning in what are, in
fact, only matters of function or structure. Certain elementsin Church
architecture did, in fact, initially appear for these reasons, and only
gradually did they assume symbolic significance. Certain shapes,
thought to be well-suited to Church architecture functionally or struc-
turaly, have—by way of extensive development—come to be associ-
ated with a constellation of meanings, even if, before their appear-
ance, no one noted their absence. The most obvious example of thisis
the dome, a typical element in the vault over the naos of Eastern
Churches, which appeared only after the first few centuries of Chris-
tianity and then later became a virtually indispensable part of Ortho-
dox ecclesiastical architecture. It is my view, again, that in such de-
velopmental processes one cannot simply look at the symbolism at-
tached to some element of Church art and architecture as distinct from
its practical function, or assume that symbolism and function are nec-
essarily mutually exclusive, thus obscuring a certain commonality.
Rather, | would argue that the consistent choice of certain shapes over
others, despite their equal value in the functiona or structural sense,
derives essentially from the inner symbolic value of these shapes,
which prove themselves over time to be more suitable to the purpose
(in abroad and encompassing sense) which they serve.

A Brief Historical Overview. It seems that for the first Christians,
the space where they met was not of great importance; usualy, this
was aroom in a private residence, without any specific architectural
aterations. Symbolic representations, such as fish, bread and wine, or

The author is a graduate of the lon Mincu University of Architecture and Urban-
ism in Bucharest, Romania's premier center for architectural studies, where she
is currently completing an M.A. degree in the school’s graduate program in
Church architecture. Her writings have appeared in the Romanian cultura jour-
nal Dilema and the architectural journals Igloo (Habitat) and Axa. Ms. Botez, a
practicing design architect, has been active in the restoration of a number of an-
cient Romanian Orthodox Churches and monastic institutions.
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the Good Shepherd, individualized the space without transforming its
structure. Only when Chrigtianity developed and communities be-
came larger and more numerous did believers start to meet for the
Liturgy in public spaces of basilican type, following the example of
Jewish synagogues.

The fact that the first Christian Churches had a basilican form has
often given rise to speculation that this happened because the Church
had submitted to imperial authority, making it logical that the place of
worship should imitate the architecture of imperial buildings. It has,
however, been demonstrated that the apparently surprising choice
which Christians made—that of using the basilica instead of other
spatial configurations—, far from being an act of acquiescenceto im-
perial power, was actualy simply their recognition of the fact that a
basilica was a common and typical building. Basilicas had always
been an appropriate space for gathering large groups of people. A
basilicaistypically divided by columns into three components, called
naves, the main nave being higher than the collaterals, in order to pro-
vide place for large clerestory windows over the roof, with an apse on
the short side (or sometimes, in imperial edifices, two apses on each
short side). Nothing here is adventitious:. the division of the basilica
into three naves stems from the impossibility, at that time, of covering
a space of such width without intermediate supports. This form of
construction also ingeniously brings light into the core of the build-
ing. The apses, at the same time, have araised floor, which alows for
better visibility, and their curved shape, aside from its symbolic mean-
ing, offers important acoustic qualities.

The choice made by Christian architects should not, therefore, be
surprising, considering the fact that they were following the example
of synagogue architects, who were thefirst to adjust the basilicato the
renovations cited by Bruno Zevi: eliminating one of the apses and
moving access to the short side, as well as very sensibly reducing the
structure’s dimensions—from “imperial” scale to human scale. This
apparently insignificant gesture transformed the static sense of Roman
space, inertly turned into itself on a central point determined by two
axes of symmetry, into a dynamic space, decidedly oriented along the
axis uniting the entrance and the apse, which became the favored di-
rection of motion. This axial route became the symbol of advance-
ment from the secular to the sacred, always accompanied by the light
coming from above, which more than likely was aso understood in a
symbolic sense.

The next step in establishing the symboalic structure of Churches
was that of erecting adome over the basilica, an architectural element
associated with the firmament and, therefore, with the Transcendent.
There had been domes on basilica structures previously, but they un-
doubtedly never floated so ethereally over earthly space, asin Christ-
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ian architecture, where they form a space filled with the presence of
humans. The dome of the Pantheon, with al of its gigantic weight,
rested on the circular contour of the edifice, defining an almost spher-
ical space, fully turned on its center. Neither the oculus at the top of
the dome nor the recesses in the wall—once reserved for sculptured
idols—succeeds in penetrating the space in general or its sterile sense
of self-sufficiency. By contrast, the domes in Christian Churches rise
above the space of the basilica, which was heretofore uniformly de-
termined by the longitudinal axis, bringing into focus a second point
of visual interest, beyond the apse.

In the Christian basilica, the path of the believers to the Altar, a
material image of their passage through life towards the Heavenly
Kingdom, is covered by the heavenly symbol of the dome. The bear-
ing points that support it, usually four columns (and, at times, more),
are placed at the corners (and, when necessary, also on the sides) of a
sguare. It was not until spherical pendentives were discovered that the
transition from this square plan to circular vaulting was made, and in-
tervening developments were not without their awkward effects.
Here, in nuce, is the source of the notion of the Church as a symbol
of the cosmos, divided (but not separated) between Heaven and Earth,
where Heaven, although untouchable from a physical point of view, is
firmly attached to the Earth that it envelopes and protects.

The initial emergence of the dome in Christian Church architec-
ture exerted such an influence over the conception of the place of wor-
ship, that a time of bold experimentation followed, abandoning the
idea of axiality and favoring that of centrality, as one can see at San
Vitale in Ravenna or at Sts. Sergius and Bacchus in Constantinople.
And this was no longer a centrality closed in on itself, as in the Pan-
theon, but an expansive centrality, cast outward in concave shapes
that tenderly embrace the assembly of believers, in the same manner
that God, in His great love for the community of believers (and aso
for His entire Creation), bends downward, bringing all to Himsalf.
However, even in this transformation, thereis afavored direction: to-
wards the apse, which is oriented to the East, in contrast to the Pan-
theon, where there is an equality of direction. The most important
symbol of this period of experimentation is the Cathedral of Hagia
Sophia (St. Sophia), in Constantinople, where the pronounced cen-
trality created by its grand dome (over thirty meters in diameter) is
softened by a corresponding sensation of space, mainly along the
West-East direction. We find, here, that balance between the vertica
axis, defined by the dome, and the main horizontal axis which is so
typical of Orthodox Churches.

After this period of experimentation, abrupt changes seem to have
come to an end. Churches with an inscribed Greek Cross appeared,
representing a synthesis of all of the principles drawn from extensive
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experience in building domed basilicas and buildings with a central
focus. It is impossible to say whether Churches with an inscribed
Greek Cross simply developed from a domed basilica that was short-
ened until it became square, or from a building with a central focus
which limited itsloving embrace to four directions; whatever the case,
Churches with an inscribed Greek Cross unite the clarity and simplic-
ity of the former with the spatial and symbolic richness of the latter.
The dome reposes on four arches, corresponding to the four parts of
the Earth, which in turn define a square. The transition from the heav-
enly dome to the earthly square is made by four pendentives, which
are themselves spherical surfaces. It is, thus, not by accident that there
are painted on these either Angels or the four Evangelists. The four
arches expand to the four cardinal directions, under the form of four
vaults that define a Greek Cross (with equal arms). The spaces be-
tween the arms of the Cross, covered with smaller vaults, become the
corners of agreat square space in which the Cross is inscribed.

In the Katholika of Mount Athos, the Northern and Southern arms
of the Cross were later furnished with semicircular apses, in order to
accommodate the two choirs for the antiphonal chanting of the
monks. There was also, perhaps, a symbolic complement to this a
coustic innovation, since monastics represent the “ Angelic orders.” At
any rate, after the proliferation of thisinnovation in monasteries, it ap-
peared in non-monastic Churches, as well, and especially under a
form in which the Greek Cross is reduced, on the North-South direc-
tion, to the two arches and the two apses that are joined to them. The
symbol of the Crossis, of course, still present and is also visible from
the outside, and especially if the Church is viewed from above.

Theological Considerations. In his Mystagogia, St. Maximos the
Confessor shed light on the mystical significance of the Church and
of the Liturgy celebrated therein. The architecture of the place of wor-
ship is one of the many arts that contribute to the celebration of the
Holy Liturgy, together with music and poetry, painting (and mosaics),
woodcarving and metalwork, and the embroidery and weaving of pre-
cious fabrics. St. Maximos does not refer, in his treatise, to the mean-
ing of the geometric elements of Church architecture, but solely to the
symbolic meaning of the Church itself and the spaces that composeit.
Nonetheless, his comments are of interest. And while they apply
specifically to the Byzantine (or post-Byzanting) Churches, which in-
spired them, they more generaly apply to any Orthodox Church, as
well.

First of al, the Churchis“theicon and image of God” (“icoanasi
chipul lui Dumnezeu”), because, as does God, it effects a unity among
the Faithful which overcomes the differences between them (an ob-
servation which | made above, with regard to the embracing nature of
Byzantine space). Second, it is an “icon of the cosmos, composed of
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beings seen and unseen” (“icoand a cosmosului, alcituit din fiinte
vazute si nevazute”), which is, on the one hand unitary and, on the
other hand, divided into these two parts, which are distinct and, at the
sametime, in close communion, like the naos and the sanctuary of the
Church. The place of worship is both an “icon of the merely sensible
world” (“icoana gi numai alumii sensibile”)—its heavens the sanctu-
ary, its Earth the naos—, and it “symbolically portrays man” (“inchi-
puieste smbolic pe om”). The sanctuary corresponds to the soul and
the naos to the human body, thereby rendering man, in turn, a “mys-
tical Church” (“biserici tainicd”). The Church is aso an “icon of the
soul itself” (“icoand a sufletului luat Th sine”), in which the sanctuary
symbolizes “the contemplative part” (“partea contemplativa”) and the
naos “the practical part” (“partea practicd”) of the soul.

In drawing an analogy between the Church and the cosmos, com-
prised of the sensible and the noetic, and the Church and man, who is
composed of body and soul, St. Maximos emphasizes, once more, that
both the world and man are mystical Churches of God, made up of a
symbolic naos and sanctuary. We see, here, the expression of an an-
cient belief, that man is a microcosm and that the world is a *“ macro-
anthropos.” | would simply add that it is natural for God, Who “does
not dwell in temples made by hands,” to take as His “house” an edi-
fice that capturesin alimited way the cosmic model of the “ Church,”
composed asit is of the seen and the unseen, or of Heavens and the
Earth.

What St. Maximos sets forth in his Mystagogia is expressed in the
symbolism of Church architecture as follows: the sanctuary, in most
instances, is defined by its semicircular shape, covered by a semi-
dome—which is a symbol of Heaven (seen or unseen) and of the soul
(or of its contemplative faculty)—, while the naos normally has an or-
thogonal structure (the three naves separated by columns), on one axis
or two, where these elements define a cross of cardina points, the
symbol of the ordinary space of the Earth. The dome over the naos,
then, represents the cosmos—the Earth covered and protected by the
sky. In this vein, Paul Evdokimov quotes a passage from St. Maxi-
mos. “It is awonderful thing that, in its smallness, the temple resem-
bles a great universe.... Its dome is like the Heaven of Heavens.... It
is built firmly on the lower part. Its arches represent the four parts of
the world” (“De mirare lucru este ci, in micimea lui, templul este
aseminitor marelui univers.... Cupola sa este asemeni cerului ceru-
rilor.... E ziditd cu temeinicie pe partea sa de jos. Arcele sale reprez-
intd cele patru parti ae lumii”).

The Symbolic Meaning of the Church’'s Geometric Forms. The
circle, the trace of the domein the horizontal plan, is also a symbol of
Heaven. The motion of heavenly bodies in the firmament is circular,
and those bodies themselves are also circular (or spherical): the sun,
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the moon, the planets, etc. The circle is associated with perfection, not
only because everything that has to do with Heaven is circular, but
also because a circle is perfectly symmetrical; any straight line that
passes through its center divides it into two perfectly equal halves.
Moreover, it isthe one figure in plane geometry wholly confined to it-
self, having the highest ratio between its surface and its perimeter. If
we look at it, by reductio ad absurdum, as a polygon, it can be either
a polygon with a single continuous side—uninterrupted by any ver-
tex—or a polygon marked by an infinity of infinitesimal sides. And
unity and infinity are considered Divine attributes.

As| said above, the domeis clearly a symbol of Heaven, whether
sensible or noetic; geometricaly, it is half a sphere, which corre-
sponds to the circle in three-dimensiona space. Perhaps this is why
thedomeislessthan acircle turned in to itself and more one that cov-
ers, protects, and even embraces the space below it. The domeisaso
an image of the skull. Rotated in the horizontal plane (with some
adaptation), it becomes the Altar apse, conveying the same qualities
and symbolic meaning. | made note of this fact in my foregoing com-
ments on St. Maximos the Confessor and his Mystagogia.

The sguare, which | have already described as a symbol of the
Earth, is dominated by the number four. This number corresponds to
the four parts of the Earth, the four cardinal points, the four arms of
the Cross, and so on. Moreover, the stability of the square tiesit to the
seeming stillness of the Earth, in contrast to the circle, which reflects
the continuous motion of the sky. Like itsthree-dimensiona form, the
cube, the two-dimensional squareis also animage of firmnessand im-
mobility. The Heavenly Jerusalem, belonging to a timeless or post-
temporal “age,” and therefore beyond the transformations inherent to
time, is an enormous cube—extremely large, though in away beyond
our common understanding of physical quantities.

The Cross is, from a geometric point of view, the element that
unites the circle and the square. Its arms, coinciding with the diame-
ter of the circle, are perpendicular to the sides of the sguare, corre-
sponding to the four cardinal points. Their intersection defines the
center of the circle, as well as that of the square: a universal Center.
Raised to the vertical, the Cross becomes a symbol of the intersection
between the axis of the Earth and the horizontal plane of earthly exis-
tence. The intersection of two Crosses produces a three-dimensional
Cross with six arms, corresponding to the cardinal points (East, West,
North, South, Zenith, Nadir) that “generate” space. Thisisaso known
in its profane form as the Cartesian coordinate system, consisting of
three perpendicular axes. However, let us not forget that the latter has
no center, but an origin arbitrarily and subjectively designated by the
observer, as is also the case with regard to the the direction of the
axes. As an axis of the world, the Cross is an abstraction of the sym-
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bol of the Cosmic Tree, which contains between its roots and branch-
es all three levels of the world: Hell, Earth, and the Heavenly. There
is here a congruence with Calvary, carved from the wood of the Tree
of Knowledge.

There are so many other things, indeed, that can be said regarding
the theological meaning of the Cross. But these cannot be captured in
afew lines, and certainly in their subtle complexity they go beyond
my competence to describe them in detail. However, in keeping with
what | have aready said, | can observe that the Cross is an image of
the world which Christ “embraced” in order to redeem it. Golgotha,
the place where this event occurred, thus becomes the universal Cen-
ter of the world. Moreover, the Cross is “the sign of the Son of Man,”
which will appear in the Heavens, at His Second Coming, as asign of
His definitive victory. The Cross is spatialized in Church architecture,
aswe saw above, in the scheme of theinscribed Greek Cross (e.g., St.
Nicolae Domnesc in Curtea de Arges) and in the post-Byzantine tri-
conch scheme (e.g., Cozia, Curtea Veche, or the beautiful Stavropo-
leos Church in Bucharest), as well as in the transept basilicas which
are widespread in the Occident. The structure of these buildings gen-
erates space which is delineated by the horizontal and vertical bars of
the Cross, symbolizing the entirety of the universe, made up of Heav-
en and Earth, the latter, again, having four parts, corresponding to the
four cardinal points.

Finally, let me refer, just incidentally, to another geometrical
shape, the octagon, which is occasionally present in Christian archi-
tecture—e.g., at San Vitale in Ravenna—has eschatological signifi-
cance. Its eight sides remind us of that which passes beyond the week:
the eighth day, or the Sunday of Resurrection, which replaces the sev-
enth day, the Hebrew Sabbath. If the number seven represents the con-
tinuous cycle of time, of weeks that follow one upon ancther (though
not this alone, since the number seven has many symbolic applica-
tionsin the Church), the number eight is the mark of that event which
breaks this cycle, the Resurrection, the end-point of which will be the
abolition of time as we know it. It is, then, with the Second Coming
of Christ, that al of the continuous movements and transformations
found in created existence will come to an end. If we look at the cre-
ation week and its seventh day, on which God rested, as representa
tions of earthly existence up to the time of the Resurrection, the eighth
day of the week heralds a new creation, which begins with the Resur-
rection and is fully actualized in the Parousia.

The number eight and the octagon are symbols of the equilibrium
and perfection that are to be attained at that time. This quality is re-
flected in the calm appearance of the octagon, which unitesin itself—
and it is for this reason that | have made incidental reference to it,
here—the roundness of the circle and the stability of the square, pro-
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ducing acircle which can no longer roll. This makes the octagon, geo-
metrically speaking, an excellent mediator between the earthly square
of the naos and the Heavenly dome above it.

Concluding Remarks. The impoverishment of Church architec-
ture, a phenomenon that manifestsitself in the Occident in the use of
excessively ssimple or grossly extravagant shapes—both devoid of au-
thentic spiritual value—and in Romania by concentration on a sterile,
graceless, unintelligent, and insipid imitation of shapeswrongly taken
to be traditional, isareality that cannot be ignored. To do so will have
serious consequences. It is imperative that we rediscover the authen-
tic traditions of Orthodox ecclesiastical architecture, not simply by
copying what is old (since, in such a case, we can no longer speak of
tradition, but of mere pastiche), but by actualizing these genuine tra-
ditions in contemporary architectural expression, as far as possible.
Such a rediscovery will be successful only to the extent that we un-
derstand that a return to tradition implies the assertion of certain uni-
versal “archaisms,” belonging to past ages, in contemporary architec-
tural language. In order to protect contemporary ecclesiastical archi-
tecture against extreme proclivities—whether towards absolute inno-
vation or absolute historicism—and against an arbitrary or subjective
interpretation of what tradition actually means, there is need for usto
conduct studies and to detect, in traditional Church buildings, the the-
ories of symbol that define them and the geometric elements that reify
these theories. We must, at the same time, identify those merely struc-
tural elements which have taken on symbolic significance of lessim-
portance and which are more essentially the products of structural
concerns, separating them from the larger issues. In this way—if, to
be sure, only after along quest—, we may achieve an architectural ex-
pression that belongs to our time but which is, simultaneoudly, faith-
ful to the symbolic traditions that ideally bring Orthodox Church ar-
chitecture into a oneness—reconciling the square of time and the cir-
cle of eternity in the very image of the Cross.



Christian Gratitude

A Fundamental Hallmark of
of Orthodox Spirituality

by Archimandrite Cyprian

Thetext of thisarticle, trandated from the Greek, istaken from an address by Fa-
ther Cyprian, a brother of the Holy Monastery of Sts. Cyprian and Justinain Fili,
Greece, and Secretary of the Holy Synod in Resistance. It was delivered on Oc-
tober 4, 1999 (Old Style), at the convocation held annually at the Novotel Con-
vention Center, in downtown Athens, to honor the Name Day of Metropolitan
Cyprian of Oropos and Fili.

Our Much-Revered Metropolitan and
Spiritual Father, Beloved of Christ:

My heart is inundated with sincere joy at this moment, because,
by the Grace of Christ our Savior, | am fulfilling an obedience which,
although very difficult, is at the same time very gratifying, The great
difficulty in question concerns my many inadequacies, of which you
have assuredly always been well aware; and | ask your forgivenessfor
these. However, the great delight involved derives from the fact that
this evening, at our annua “Etyagiotiora” [“Thanksgiving”],t we
are celebrating the twentieth anniversary of your Episcopacy.

This anniversary is very important for our monastic Brotherhood,
for your wider flock, and for our Church; it is an anniversary which
prompts us to undertake an historical retrospective of two decades
filled with accomplishments for the glory of God. Such an anniver-
sary is, naturally, a source of special joy and gladness for your spiri-
tual children.

Now, every happy anniversary is directly bound up with grati-
tude; that is, it reminds us of, and underscores, our debt of gratitude
and thanksgiving both to our Lord and to the people whom His phil-
anthropic right hand has used as instruments for His glory, for our
sanctification, and, in general, for the progress of His salvific work.

| hope, therefore, our Most Reverend Metropolitan, that you will
alow me, rather than mentioning those historic stages in your twenty
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years as a Hierarch that portray your contribution to the Church, to
focus my attention, instead, on the topic of gratitude.

Let me take this opportunity to proclaim “with a loud voice,”
from this podium, that we are most deeply grateful to you, since,
among many other things, you have taught us, and continue to teach
us, in word and deed, that very gratitude which is the predominant
component of your personality. Hence, let my address this evening,
which centers on gratitude, be viewed as a spiritual repayment to Your
Eminence for your untiring toils, during twenty continuous years, for
our edification and consolation. | invoke the protection and strength-
ening of our Lady Theotokos and our Holy Patrons, Saints Cyprian
and Justing, that, by your prayers, | might expound on this subject.

| shall, at the onset of my address, pose a crucial question: Is grat-
itude really a matter of concern in our crisis-ridden era? Unfortunate-
ly, thisquestion israised not only by worldly people, but also by pious
Christians, who not only do not practice gratitude in their lives, but
who neither reflect on it nor perceive its absence as a serious deficit.
This congtitutes, in the fullest sense of the term, a very grave sin.
How, indeed, isit possible for Christians, who are deemed worthy of
the greatest gift—that is, of being members of the Body of Christ—,
to be unaware that gratitude is the fundamental hallmark of Orthodox
spirituality and an indispensable element of our Christian identity?

We observe with profound distress that this ignorance concerning
gratitude constitutes yet another proof of the corruption which the Or-
thodox ecclesiastical ethos has undergone, owing to the influence of a
worldly mentality. Such a mentality leads man, a rational creature
fashioned according to the image of God, into behavior that is more
irrational than that of irrational animals. Is this characterization per-
haps exaggerated? | shall let a Patristic text provide us with the an-
swer. Thistext relatesavery charming, moving, and instructive event,
which speaks for itself and introduces us to the important issue of
gratitude.

A hyena, having a blind whelp, took it in her mouth and delivered
it to St. Makarios of Alexandria She pushed open the hatch of his
dwelling with her head, went inside, and threw her whelp at his feet. St.
Makarios picked it up and ascertained that it was blind. He spat on its
eyes and prayed; the whelp then immediately opened its eyes. After
suckling it, its mother took it and departed.

On the following day, the hyena brought St. Makarios the hide of a
large sheep. The Saint looked at it and said to her: *Where did you find
this? You must have eaten a sheep. And so, sinceit is the result of anin-
justice, | will not accept it from you.” The hyena then bowed her head,
knelt, and |eft the hide at the Saint’s feet.

The Saint said to her: ‘I tell you, | will not accept it, unless you
swear to me that you will never again cause distress to poor folk by eat-
ing their sheep.’” At this, she nodded her head, as if to agree with St.



Volume XX, Number 2 15

Makarios. The Saint then accepted the hide which the hyena had [in
gratitude-Trans.] brought him.2

Let us now attempt to approach, as succinctly as possible, the the-
ological foundations of gratitude as an indispensable hallmark of hu-
man nature. Orthodox Tradition teaches us that man is a “eucharistic
being,” that is, arational creature who existsin an unceasing commu-
nion of love (éyamm) with his Creator and is oriented towards Him
with an insatiable disposition of gratitude, thanksgiving, and doxolo-
gy. Man hasthisinnate capacity for love and thanksgiving because he
is fashioned “according to the image and likeness” of God;3 it is pre-
cisely for thisreason that he bears the seal of gratitude indelibly with-
in himself. God fredly created man out of His exceeding goodness, in
order that man might participate in Divine Goodness; and the Lord
created beneficently so that His creatures, the recipients of this benef-
icence, might gratefully commune with Him, offer thanksgiving and
glory to Him, and thus become partakers of Divine glory. “The desire
to glorify God,” says St. Basil the Great, “is by nature implanted in al
rational creatures.”4 St. John of Damascus, in a summary of Patristic
teaching on this subject, makes these telling remarks:

Since, therefore, God, Who isgood, and preéminently good, was not sat-

isfied with contemplation of Himself, but in His exceeding goodness

willed that certain things should comeinto existence which would enjoy

His benefits and participate in His goodness, He brought al things, both

invisible and visible, out of non-being into being and created them—in-

cluding man, who is a compound of the visible and the invisible.®

In connection with this, it should be firmly emphasized that we
become fully aware of this loving, grateful, and eucharistic nature of
man in the sacred Mystery of Divine Communion. What takes place
here? In this Divine Mystagogy, we have a foretaste of the eschato-
logical glory of Deified human nature in the sanctified atmosphere of
thanksgiving and doxology to God; in the Liturgy, there isrevealed to
us the fulfillment of the Kingdom of Heaven—that is, the communion
of God with Hisrational creaturesin the glorified Body and Blood of
the God-Man, Christ the Savior—and we experience this fulfillment
inour lives.

Man's gratitude to his Creator reaches its highest point in this su-
pernatural Mystery, because his fallen nature receives the most sub-
lime gift of re-creation, renewal, and Deification in Christ, as St.
Symeon the New Theologian writes with profound lyricism:

Therefore, in partaking of Thy Flesh, | partake of Thy Nature, and | truly
participate in Thine Essence, becoming a communicant and also an heir
of Thy Divinity in the body, greater than the Bodiless Powers, | reckon,
and | become a son of God, as Thou didst say, not to the Angels, but to
us, thus calling us gods: ‘I said: Ye are gods, and al of you the sons of
the Most High.’6
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Therefore, the supernatural and all-holy Mystery of Divine Commu-
nion is, in truth, the Mystery of Gratitude. “For this reason,” as St.
John Chrysostomos marvelously puts it,
the dread Mysteries, full of such great salvation, which are celebrated at
every Liturgy, are also caled a Thanksgiving [Edyogiotio] because
they are the remembrance of many benefits, and they signify the culmi-
nation of God's Providence towards us, and in every way cause us to be
thankful to Him.”

From this perspective, that is, of man’s nature as a eucharistic
being, we can now understand very clearly the persistence of the Holy
Fathers in exhorting us to be unceasing practitioners of gratitude.
“Thisis the will of God,” St. John Chrysostomos pithily assures us,
“that we always give thanks; thisisthe mark of avirtuous soul.”8 And
to the question of why “this is the will of God,” the same Saint re-
sponds simply and precisely: “God accepts nothing so much as a
grateful and thankful soul.”® In another place, he reiterates. “Nothing
so gladdens God as when one is thankful .” 10

However, it would be very useful for us to mention also the im-
mediate practical results of blessed gratitude, in order to dispel—apart
from anything else—the mistaken idea of some, that gratitude per-
tains only to the contemplative life and eschatological recompense. In
the first place, we should not forget the following important truth: in
order to preserve a benefaction in the best way possible, we should al-
ways remember it and constantly thank God for it. “For the best
preservative of any benefaction,” say the Saints, “is the remembrance
of that benefaction, and a continual thanksgiving.” 1t

Next, the immediate result of continual thanksgiving is the fol-
lowing: when our Lord ascertains that we respond with gratitude to
His gifts, He gives us richer gifts and never ceases from doing good
to us: “For such is our Master,” affirm the Saints, “that, whenever He
sees that we are grateful for what has already come our way, He be-
stows lavish gifts on us and never desists from doing good to us, re-
warding the gratitude of those who show obedience.” 12 In emphasiz-
ing this idea, Abba Isaac the Syrian adds that, when he who is bene-
fitted thanks God, it isasif he provokes His Goodness to give greater
gifts than the previous ones: “Gratitude on the part of one who re-
ceives provokes the Giver [God] to give greater gifts than before.” 13

We should also keep in mind that constant remembrance of God's
gifts ultimately proves to be our best instructor in the virtuous life,
since it unceasingly prompts us to strive gratefully to reciprocate
God's love: “Remembrance of benefactions [and gratitude for them]
will be a suitable instructor for usin the virtuous way of life.”4

I shall conclude this section on the immediate practical benefits of
Grace-filled gratitude by extolling, in particular, its value for us as an
invincible weapon whereby we can repel all the devices of the de-
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mons: “ There is nothing so good as thanksgiving.... We have one wea-
pon which is the best, and sufficient to repel all such devices as these:
in everything to give thanks to God.” 1

* ok *

With the hope that | am not tiring you, | would like to forestall a
misunderstanding: as we proceed and delve into this astonishing prin-
ciple of Orthodox spirituality, perhaps you are thinking that gratitude,
on the basis of al that we have expounded hitherto, is a smple and
easy matter. Let us dispel this misunderstanding. When the Saints ex-
hort us to thank our Lord “not only in words, but also with deeds and
actions,” 16 they present us with avast arenain which to practice grat-
itude; that is, we must give thanks unceasingly and for all things: for
our illnesses, for poverty, for pleasant and unpleasant things, for visi-
ble and invisible things, “for all the things we know and do not know,
for the seen and unseen benefits that come to us,” 17 “giving thanks al-
ways for al things unto God and the Father in the name of our Lord
Jesus Christ.”18

The Divine Chrysostomos asks: “What then? Are we to show gra-
titude for al that happens to us?’ And he immediately replies:

Yes. Even if it be disease or poverty..., for seen and unseen benefits...,
and for those which we receive against our will; ...but also whenever we
are either in poverty, or in sicknesses, or are being insulted, then let us
intensify our thanksgiving; thanksgiving, | mean, not in words, nor with
the tongue, but in deeds and works, in mind and in heart; let us give
thanks to Him with all our souls.1®

The height of holiness to which thanksgiving exalts us, especial-
ly in unpleasant occurrences, is so great that the Saints consider those
who show gratitude to be equal to the Holy Martyrs:

Have you fallen serioudly ill? [asks St. John Chrysostomos]. This brings

you the crown of martyrdom [through thanksgiving].2° Nothing is holi-

er than that tongue which gives thanks to God in evil circumstances,
truly in no respect does it fall short of that of Martyrs; both aike are
crowned, both the former and the | atter.2
While we are on this subject, we should not forget that St. John
Chrysostomos himself, whose end was truly martyric, did not cease,
until his dying breath, to exclaim those famous words: “‘ Glory to God
for al things'; | will not cease from saying thisalways, in all that hap-
pens to me: ‘Glory to God for all things!’” 2

Now, | hasten once again to anticipate the objections of some, that
these demands of gratitude are excessive and unattainable, given the
redities of life today; and so, before | attempt my final ascent to the
highest peaks of blessed gratitude and thanksgiving, it would be good
for usto receive some encouragement and fortification. In response to
these objections, therefore, | will not bring to mind things that took
placeintimes of old, such asthe astonishing gratitude shown by alion
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towards St. Gerasimos of the Jordan,? lest | make my speech too
lengthy, but rather a very moving and instructive event from our own
day and age.

The Athonite Elder Philaret, who was Abbot of the Holy Monas-
tery of Kostamonitou and who reposed in 1963, had the particular
spiritual gift (xdowoua) of love. His love was not restricted only to
human beings, but extended further, to inanimate objects, animals,
and nature. We perceive this empathy for irrational nature as atypical
feature of the Grace-filled lives of God's chosen servants.

One day, there was great commotion outside the Elder’s cell: two
swallows had started a fierce fight with each other! The Elder was trou-
bled. He went outside and beheld a distressing spectacle: the stronger
swallow was attacking the other with its beak and literally plucking out
its feathers. Without wasting any time, he chased the stronger swallow
away. He lovingly took the injured bird in his hands and rescued it; as a
result of his nursing, it survived.

Thereafter, just asthelion of St. Gerasimos used to follow the Saint
everywhere, showing its gratitude and dedication, so also did this swal-
low: it flew in front of the Elder, fluttered its wings, frolicked, and sang.

One day, the Elder went outside, either to marvel at God ‘in His
works' or to pray in silence. The swallow, his faithful friend and com-
panion, was happily flying beside him.

The Elder sat down in the fruit-drying room a short distance from
the monastery, and fell asleep without realizing it; but the swallow sud-
denly began to flutter rapidly above his head, chirping loudly, as if it
wanted to wake him up and warn him of some danger.

And in very truth, when the Elder awoke, what did he see? A large
reptile not too far away from him. His companion had in turn performed
its own act of charity for the merciful Elder.2*

However, | must now round off the benefits of gratitude with their
crowning point: love for God and love for one’'s neighbor. The Saints
teach—and our own experience confirms it—that gratitude brings us
closer to Gaod, and thereby our love for the Lord becomes exceeding-
ly fervent.

Let us give thanks to God continually. For, it is outrageous that
when we enjoy His benefaction to usin deed every single day, we do not
acknowledge the favor with so much as a word; and this, when the ac-
knowledgment confers great benefit on us. He does not need anything of
ours, but we stand in need of all things from Him.

In point of fact, thanksgiving adds nothing to Him, but it brings us
closer to Him. For if, when we recall the benefactions of men, we arethe
more warmed by affection for them; much more, when we continually
bring to mind the benefits of the Master towards us, shall we be more
earnest with regard to His commandments.

For this cause Paul also said, ‘ Be ye thankful.’ 2> For the best preser-
vative of any benefaction is the remembrance of the benefaction, and a
continual thanksgiving for it.286
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At the same time that love for God in our hearts increases through
gratitude, love for our neighbor also increases. Experience has shown
that thanksgiving is a very effective method for curing whatever
weaknesses we might have when it comes to fellowship with our
neighbor.

It isstriking how the Saintsinsist that we give thanksto our Lord,
not only for the personal benefits that we receive, but also for “com-
mon” benefits and those granted to other people; such a thankful atti-
tude on our part turns us from men into Angels: “Let us be thankful,”
St. John Chrysostomos urges us, “also for the blessings of others; this
makes us Angelsinstead of men; let us give thanks continually.”?” In-
deed, it is worth our while to observe how this wondrous subject of
love is analyzed by the Saints, who connect it with the sublime Mys-
tery of the Divine Eucharist:

Let ustherefore give thanks to Him continually, and | et this precede
both our words and our works. But let us be thankful not for our own
blessings alone, but also for those of others; for in this way we shall be
able both to destroy our envy and to reinforce our love and make it more
genuine. For you will no longer be able to envy those on whose behalf
you give thanks to the Master.

Wherefore, as you know, when this Sacrifice [of the Eucharist] is
being offered, the Priest also enjoins us to give thanks for the whole
world, for things past, for the things present, for what has previously
happened to us, and for what will befall us hereafter.

For, thisiswhat frees us from earth and trandates usto Heaven, and
makes us Angelsinstead of men.... We have been taught to treat our fel-
low-servants in such a way as to consider even their blessings ours.
Hence, throughout his Epistles, St. Paul gives thanks for God's benefac-
tions to the world.

Let us, too, therefore continually give thanks, for our own blessings,
and for those of others, alike for the small and for the great.28

Perhaps this is the most appropriate moment for me to mention
something which | hope will contribute positively to your under-
standing of these thoughts concerning the two aspects of love ex-
pressed by means of gratitude. Some time ago, a certain monk con-
fided to me a very beneficial experience of his, in order to edify me
and fortify me spiritually; | will summarize his main points, and | es-
pecially ask our beloved brethren in Christ to pay attention to these:

As you know, brother, | am weak and have made no spiritual
progress.... Despite my efforts, | have never succeeded in offering any-
thing to our Lord.... | do not know how it happened, but | once began to
invoke the prayers of my Elder and the help of the Panagia, and to pon-
der on the love and bounties of our Lord to me in my wretchedness....

Sincethen, | have not ceased to cultivate thisinward activity.... My heart

gradually began to soften and feel compunction.... A firewaskindled in-

side me and it blazes unceasingly.... And it dominates me more and
more.... | cannot get my fill of love for Christ...or of love for my fellow-
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men and for the whole of creation.... Whenever | give thanks, this flame

flares up. | continually entreat Christ, saying:

‘O my Christ, do not deprive me of Heavenly blessings for the sake
of being satiated by earthly ones.... Deem me worthy to be in the celes-
tial Paradise with the Heavenly Angels and to enjoy the good things of
Heaven, just as| am in this earthly Paradise with the earthly Angels, my
brothers, and enjoy the good things of this earth in such abundance.’®

In referring to this truly wondrous experience and to the most sublime
benefits which flow from gratitude, that is, the benefits of love for our
Lord and for our brother, we have thus, now, attained to the highest
pinnacle: “Love isthe fulfillment of the Law,” %0 the “recapitul ation” st
of al the commandments, and the “bond of perfection.”32

Consequently, someone with great interest in this subject will
rightly pose the crucia question: “Well then, how are we to become
grateful, given that our hearts are hard and proud? Isthere any method
that we can follow?” This very serious question has, of course, been
answered in al that | have hitherto expounded; however, | think it ex-
pedient for usto invite our Holy Fathersto enlighten us yet again, and
in this way to conclude our stroll in this beautiful garden. St. John
Chrysostomos asserts clearly: “Let us become grateful by continually
turning over in our minds the bounteous gifts of God and remember-
ing the magnitude and multitude of His benefactions.”33 And he con-
tinues:

For if we constantly call to mind the benefits which God has bestowed
upon our nature, we shall be grateful, and this will become for us the
greatest incitement to embark on the path of virtue. For, it is evident that
he who remembers the benefits of God will be zealous not to prove un-
worthy thereof, but to display such eagerness and gratitude that he will
be vouchsafed other benefits as well. For, our Master is generous, and
when He sees that we are grateful for what He has already given us, He
lavishes Grace upon us and grants us yet greater gifts.3*

But an additional question arises: What exactly does it mean for
us to be in constant remembrance of God's bounties? To this equally
serious question, the Saints reply by listing examples of God's bene-
factions,® in an attempt to arouse in us the feeling of gratitude to the
Lord. For example, St. Basil the Great, with reference to the verse in
which the Holy Prophet David asks, “What shall | render unto the
Lord for al that He hath rendered unto me?,”3¢ majestically enumer-
ates gifts which we, being more irrational than the irrational animals,
habitually forget.

He brought us from non-being in being; He dignified us with rea
son; He provided us with craftsto help sustain our lives; He causes food
to spring up from the earth; He has given us cattle to serve us. For our
sake thereisrain, for our sake there is the sun; the hills and plains have
been adorned for our benefit, affording us refuge from the peaks of the
mountains. For our sake rivers flow; for our sake fountains gush forth;
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the sea is made calm for our trading; riches come from mines and de-
lights from everywhere, and the whole of creation is offered as a gift to
us, on account of the rich and abundant Grace of our Benefactor towards
us.

But why speak of minor gifts? For our sake God lived among men;
for the sake of our corrupt flesh, ‘the Word was made flesh, and dwelt
among us.’ %62 To the thankless He was their Benefactor; to those sitting
in darkness, the Sun of Righteousness; upon the Cross He was the Im-
passible One; in death, the Life; in Hades, the Light; the Resurrection for
the fallen;30 the spirit of adoption into sonship, bestowals of spiritual
gifts, and promises of crowns.

In addition to such great and splendid benefits, or rather, benefits
par excellence, the benefits that He promises us in the future life are
many times greater: the delight of Paradise, glory in the Kingdom of
Heaven, honors equal to those of the Angels, and the vision of God,
which, for those counted worthy of it, is the highest of all goods; every
rational nature desires this, and may we also attain to it, after we have
cleansed ourselves of carnal passions.®’

* ok *

Our Most Reverend Metropolitan and
Much-Revered Spiritual Father:

The twenty years of your Episcopacy have prompted usto give a
lengthy account of blessed gratitude, since it is through your own
teaching that we have come to realize its value and importance. In
truth, | must repeat with particular emphasis that we are most pro-
foundly grateful to you, since you have taught us gratitude in word
and deed. At this point, | would not want to weary you any further by
opening yet another chapter, in order to deal specifically with grati-
tude towards one's spiritual Father; for now, | confine myself to stat-
ing concisely the content of such a future chapter: A grateful attitude
towards God and a grateful attitude towards one's spiritual Father
are two sides of the same coin—that is, of thrice-blessed gratitude,
without which it isimpossible for usto pass through the gates of Par-
adise.

Finally, let me close my meager address by conveying the grate-
ful thanks of our entire Brotherhood for all that our Savior, in Hislove
for mankind, has bestowed upon us through your prayers, and espe-
cialy during these two decades. Our humble, but heartfelt prayer is
that our Lord may grant you length of days, so that you might pasture
your rational flock for many more years in the verdant meadows of
Grace. And may our All-Holy Mother vouchsafe that you always taste
the most sweet and exhilarating waters of the thanksgiving and grati-
tude of those dear to you, so that you might derive courage, hope, and
consolation therefrom, to the glory of the Father, and of the Son, and
of the Holy Spirit. Amen!
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25. Colossians 3:15.

26. St. John Chrysostomos, Homily 25 on St. Matthew, 83, Patrologia
Graza, Vol. LVII, col. 331.
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27. ldem, Homily 25 on St. Matthew, 883-4, Patrologia Greeca, Vol.
LVII, col. 331.

28. 1bid.

» We continually encounter in St. John’s sacred writings this profound
and moving exhortation: “Let us be thankful also for the blessings of others.”

For example:

* “Nothing profits us so much as constantly to remember the benefac-
tions of God, both public and private” (Homily 1 on St. Titus, 81, Patrologia
Graeca, Vol. LXI1, col. 665).

* “Let us give thanks to Him for all things, public and private, for His
goodness’ (Exposition of Psalm 135, §3, Patrologia Graea, Vol. LV, col.
404).

« “Let this, he says, be your work, to give thanks in your prayers both
for the seen and the unseen.... Thusisit customary for the Saints to pray, and
to give thanks for the common benefits of all” (Homily 10 on Colossians, §2,
Patrologia Graeca, Vol. LXI1, col. 368).

* “We must give thanks to God a so for the goods that befall others.... Do
you see how he unites and binds us together, not only through prayer, but
also through thanksgiving? For he who is urged to thank God for his neigh-
bor’s good is aso bound to love him and be kindly disposed towards him”
(Homily 6 on | St. Timothy, 81, Patrologia Graeca, Vol. LXI1, col. 531).

29. The confession of a monk known to us.

30. Romans 13:10.

31. Cf. Romans 13:9.

 “What is said through the many commandments is included, like are-
capitulation—that is, a concise summary—, in loving one's neighbor”
(Evthymios Zigabenos, Val. |, p. 154).

32. Colossians 3:14.

* “He did not say that it is ‘the summit,” but what is greater, ‘the bond’;
this is more necessary than the other. For ‘summit’ indeed is an intensity of
perfection, but ‘bond’ is the holding fast together of those things which pro-
duce perfection; it is, asit were, the root” (St. John Chrysostomos, Homily 8
on Colossians, 82, Patrologia Graca, Vol. LXII, col. 354).

33. St. John Chrysostomos, Catechesis 5, “Ellnves ITlatépes tijc
*Exxlnotag, Vol. XXX, p. 442.

34. Idem, Homily 15 on Genesis, 85, Patrologia Graza, Vol. LI, col.
124.

35. St. John Chrysostomos, for example, offers the following list of
God's benefactions to mankind:

“Who could reckon what God has aready done for us, what He has
promised, and what He does each day? He brought us from non-being into
being, bestowed upon us both body and soul, made us rational creatures,
gave us the air to breathe, brought forth the entire creation for the sake of
mankind, and willed that man should enjoy a state of Paradise from the very
beginning and have a life free from any pain or toil, and that he be not one
whit inferior to the Angels and the Bodiless Powers, and, though in the body,
not subject to bodily needs’ (Homily 27 on Genesis, 81, Patrologia Greaeca,
Vol. LI, col. 239).

36. Psalm 115:3, Septuaginta.

36a. St. John 1:14.
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36b. These Patristic phrases are the source for the fourth Sticheron at the
Praises on Sunday in the Seventh Tone.

* The Prophet David examines*his own poverty, for he has nothing wor-
thy to givein return” for these most sublime and innumerable gifts; St. Basil
provides the answer: the way out of this impasse is the “fellowship and af-
fection” which ought to characterize human beings; when we give to the
“least” of our Lord’'s “brethren,” we are, in essence, giving to the Lord Him-
self, Who then “recompenses’ us, rewarding us munificently, not as a*“bene-
factor,” but as a“beneficiary”!

37. Homily “On the Martyr Julitta (and the Remainder of the Previous
Homily on Thanksgiving),” 886-7, Patrologia Graxa, Vol. XXXI, cols.
253B-256A.

* A fraternal observation. The booklet Evyvawuooivy: 5 yaoa tijg wijs
[Gratitude: The Joy of Life] published by Xoiotiavinn Ztéyn in Kalamata
(1st ed. 1998), although impressive at first sight, ultimately provokes caution
and skepticism in the attentive reader. In essence, it isinfluenced—albeit un-
wittingly and with the best of intentions—, by the non-Orthodox ideas and
practices of the school of “Positive Thinking” promoted in America, which
has become familiar to us in Greece, and especially through the works of
Norman Vincent Peal e (see Protopresbyter Antonios Alevizopoulos, Avtoyv-
wotla—Avtomoayudtwon-Sotnoio [Self-Knowledge, Self-Realization, and
Salvation] [Athens: 1991]).



An Oration on the Nature of
Christian Doctrine*

by
Saint Gregory the Theologian
Archbishop of Constantinople

When | observe the present babbling, those who have just today
become experts, and the self-appointed theologians, for whom to be
wise it is sufficient just to will to be so, | long for the highest philos-
ophy, | seek after the most distant lodge in the wilderness, as Jeremi-
ah putsit (Jeremiah 9:2), and | want to be aone by myself. For, noth-
ing seems to me so desirable as to close the doors of my senses and,
escaping from the flesh and the world, having no involvement in
human affairs beyond what is absolutely necessary, and conversing
with myself and with God, to live above the level of visible things,
always preserving within myself the Divine reflections pure and un-
mixed with the unstable impressions of the world below, both being
and ever becoming like a spotless mirror of God and of Divine things,
acquiring light by means of light and the clearer by means of the ob-
scurer, until | reach the source of the effulgence which we enjoy here
and attain to my blessed goal, once the mirrors have been destroyed
by the Truth; for, it is only with difficulty that anyone, either by edu-
cating himself with along course of philosophy, gradually separating
the noble and luminous part of his soul from that which is debased and
yoked with darkness, or by gaining the mercy of Gaod, or by both of
these together, and by making it a habit to look upwards as much as
possible, can prevail over matter, which always drags us down. | do
not reckon it safe either to undertake supervision of souls or to tackle
theology, before | have overcome matter as much as | am able, and
have sufficiently purified both my hearing and my understanding.

For what reason was | led to this fear? So that you might not sup-
pose that | am more faint-hearted than necessary, but might even
praise my foresight, | hear from Moses himself (Exodus 19:3) that
when God was speaking to him, although many had been summoned
to the mountain—including Aaron together with his two sons, who
were priests—, the rest were all ordered to worship from a distance,
while Moses was ordered to approach on his own, whereas the people
were commanded not to ascend with him. Shortly before this, the rest
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were kept back by lightning-flashes, thunderclaps, trumpet blasts, the
entire mountain veiled in smoke, fearful threats and terrors of this
kind (Exodus 19:16); and it was a great privilege for them just to hear
the voice of God, and this after they had very diligently purified them-
selves. But Moses went up and entered into the cloud, communed
with God, and received the Law, which for the majority is that of the
letter, but for those above the level of the majority is that of the Spir-
it.

| am aware of Eli the priest (I Kings 4:18) and of a certain Oza a
little later (11 Kings 6:6): it was demanded of Eli that he pay the penal-
ty for the transgression of his sons, which they dared to commit
against the sacrifices, and thisin spite of the fact that he did not con-
done their impiety, and had rebuked them severely and frequently;
and because Oza merely dared to touch the ark, which was drawn by
the bullock, although he had saved it, he died, for God was guarding
the holiness of the ark. | know that it was not safe for the majority of
the people to touch the walls of the Temple and that, for this reason,
they needed other walls on the exterior; that it was not safe for the sac-
rifices to be consumed by those for whom it was not appropriate, or
when and where it was not appropriate; so far was it from being the
case, that anybody could with confidence approach the Holy of Ho-
lies, or behold or touch the veil or the mercy-seat or the ark.

Knowing these things, therefore, and that nobody is worthy of the
great God, Who is both Victim and High Priest, if he has not first pre-
sented himself to God as a living sacrifice (Romans 12:1), or rather,
has become a holy and living temple of the living God (I Corinthians
6:16), how could | either myself rashly undertake discourses about
God or approve of one who boldly undertook them? The desire is not
praiseworthy, and the endeavor is fearful. For this reason, we must
first purify ourselves and then converse with Him Who is pure, unless
we are to have the same experience as Manoah and to say, imagining
that we are in the presence of God: “We are dead, woman, we have
seen God” (Judges 13:22); or, like Peter, to send Jesus away from the
boat, on the ground that we are not worthy of such a visit (St. Luke
5:8); or, like the centurion, to ask for the cure, but not receive the
Healer. Let one of us say, assuming he is a centurion, commanding
many men in wickedness and still serving in the army of Caesar, the
universal ruler of those who crawl on the ground: “I am not worthy
that Thou shouldest come under my roof” (St. Matthew 8:8). When-
ever | shall see Jesus, although | am small in spiritual stature, like Za-
cchaaus, and climb on top of a sycamore (St. Luke 19:3-4), having
mortified my members which are upon the earth (Colossians 3:5) and
humiliated my vile body (Philippians 3:21), then will | receive Him
and hear Him say: “Today is salvation come to this house” (St. Luke
19:9); then will | attain salvation, and will practice the more perfect
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philosophy, scattering generously what | have avariciously collected,
be it money or teachings.

Now that we have purified the theologian by our sermon, come,
let us speak briefly about God, having confidence in the Father, the
Son, and the Holy Spirit, the subjects of our oration. | pray that | may
have the same experience as Solomon, neither to conceive nor to utter
about God anything peculiar to myself. For when he says, “I am the
most foolish of all men, and the wisdom of man is not in me”
(Proverbs 30:2), he does not say this because he condemns his own
lack of understanding. For, how could this be, when he requested this
above dl else from God, and received wisdom, spiritual vision, and a
breadth of heart richer and more abundant than the sand? How is it
that one who was so wise and obtained such a gift calls himself the
most foolish of all men? Evidently, as not having any wisdom of his
own, but as being inspired by the Divine and more perfect wisdom.
For, when Paul said, “I live, yet not |, but Christ liveth in me” (Gala-
tians 2:20), he was certainly not speaking of himself as a corpse, but
rather as one who lives alife superior to that of the majority by par-
ticipating in Him Who is truly Life and Who is not in any way limit-
ed by death. Therefore, we worship Father, Son, and Holy Spirit, dis-
tinguishing Their hypostatic properties, but uniting Their Divinity;
and neither do we coalesce the Three into One, lest we be afflicted
with the disease of Sabellius, nor do we divide Them into three alien
and unrelated entities, lest we imitate the ravings of Arios. Why must
we forcibly bring back the Faith to the other side just as we would a
plant that was completely bent in one direction, correcting the distor-
tion by a distortion, rather than straightening it towards the middle
and standing within the bounds of Orthodoxy?

When | say “middle position,” | mean the truth, to which alone it
behooves us to ook, eschewing both the evil tendency to confound
the Persons and the still more outrageous tendency to divide Them,
lest our doctrine, by contracting God into a single Hypostasis, from
fear of polytheism, leave us with mere names, supposing, as we do,
that the Father, the Son, and the Holy Spirit are one and the same God,
yet not defining Them all as one Person, any more than we fail to as-
cribe distinctive characteristics to each Person (for if They were to
pass over and to change into one another, They would cease to be pre-
cisely what They are), or lest it divide Them into three essences that
are either alien to each other, dissimilar, and severed, according to the
correctly-named lunacy of Arios, or without source and order and, as
it were, rival deities; on the one hand, by being reduced to the nig-
gardliness of the Jews in limiting the Godhead to Him Who alone is
Unbegotten, and, on the other hand, by falling into the opposite and
equally pernicious error of positing three principles and three gods,
which is even more ridiculous than the af orementioned inanities. We
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should neither love the Father so much that we deprive Him of His Fa-
therhood (for whose Father would He be, if the Son were estranged
from Him in nature and alienated from Him, along with the cre-
ation?); nor should we love Christ so much that we do not preserve
even His Sonship (for whose Son would He be, if He were not relat-
ed to the Father as His cause?); nor should we diminish the dignity of
the principle that belongs to the Father as the Father and Begetter; for
He would be the principle of small and worthless things, if He were
not the cause of the Godhead contemplated in the Son and the Spirit.
For, we must retain one God and confess three Hypostases, that is,
three Persons, each with His own distinctive property.

One God will be safeguarded, in my opinion, if the Son and the
Spirit are related to a single cause, being neither compounded nor
confused, in accordance with the unique and identical movement and
will, so to speak, in the Godhead, and in accordance with the identity
of the Divine essence. We will confess three Hypostases, if we envis-
age no coalescence, dissolution, or confusion thereof, lest our entire
doctrine of God be destroyed by those who honor the unity more than
is proper. We will confess the properties of the Father, if we conceive
and speak of Him as unoriginate and as the principle (the principle, as
being the cause, the source, and the eternal light); of the Son, as being
in no way without a principle [i.e., as not being “unoriginate,” in one
very specific sense of the term—Trans.], but as the principle of al
things; when | say “principle,” do not introduce time or set anything
in between the Begetter and the Begotten, or destroy Their nature by
wickedly interposing anything between Those Who are coeternal and
united together. For, if time were older than the Son, the Father would
evidently first be the cause of time. How could One Who was subject
to time be the Creator of times? How could He be the Lord of al, if
He were preceded and dominated by time? The Father, therefore, is
unoriginate; for His being does not come from any other source, but
from Himself. If you understand the Father as cause, the Son is not
unoriginate; for the Father, as cause, isthe principle of the Son; but if
you conceive the principle in tempora terms, the Son, too, is unorig-
inate; for the Master of timesis not subject to time.

However, if you think that because bodies are subject to time, the
Son also is for this reason subject to time, you will be conferring a
body on Him Who is bodiless; and if, because the things which are
generated among us at one time did not exist and subsequently came
into being, for this reason you compel the Son also to come from non-
being into being, you will be comparing things that cannot be com-
pared, God and man, the bodily and the bodiless; He will therefore
suffer and be destroyed, just like our bodies. You think, therefore, that
because bodies are generated, God is also generated in this way; but |
do not think that, because bodies are generated thus, He is generated
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thus. For of those things whose being is not similar, their mode of
generation is not similar; unless God were aso a slave in other re-
spectsto matter, for example, in suffering, in being hungry and thirsty,
and in undergoing as many affections as there are either of the body
or of both body and soul together. But your mind cannot grasp these
points, for we are talking about God. Therefore, do nhot understand the
generation in any other way than as Divine.

“But if He was generated, how was He generated?’ you ask. An-
swer me, unerring logician: If He was created, how was He created?
Next, you inquire of me: “How was He generated? Is passion in-
volved in His generation?’ Passion, | respond, isaso involved in cre-
ation. Or does not the conception of an ideainvolve passion, and like-
wise thought and the sudden and particular expansion of what is con-
ceived? “Is time involved in His generation?’ Created things are in
time, too. “Isplace involved in His generation?’ Thereisplacein cre-
ation, too. “Was there any failure in His generation?’ Thereisfailure
eveninthe creation. Thisiswhat | have heard from you philosophers;
for what the mind outlines, often the hand does not accomplish.
“But,” you say, “by His word and His will He established the uni-
verse: ‘For He spake, and they came to be; He commanded, and they
were created’” (Psalm 148:5, Septuaginta). But when you say that all
things were created by the Word of God, you do not introduce human
creation; for, none of us accomplishes by a word anything that hap-
pens. Nothing would be too sublime for us or too free from difficulty,
if we could accomplish anything merely by speaking; hence, if God
creates created things by a word, it is not a human thing for Him to
create. Either show me a man accomplishing something by aword, or
admit that God does not create as a man does. Map out a city by your
will, and let acity appear; will that a son be born to you, and let a son
appear; will anything else that can be accomplished, and let your will
result in aconcrete thing. If none of these things follows your willing
it, and God'swilling is an action, it is obvious that man createsin one
way and God, the Creator of al, in another way. How isit, then, that
He creates in a non-human way, but is compelled to generate in a
human way? You did not exist, then you came into being and subse-
guently you generate; and on account of this you bring the non-exis-
tent into being? Or, to speak more profoundly, perhaps you yourself
do not bring things out of non-being, since Levi, according to Scrip-
ture, was aready in his father’s loins before he came into being (He-
brews 7:10). Let nobody speak disparagingly of my reasoning. For, |
do not maintain that the Son exists from the Father in this way, as if
He werefirst in the Father and subsequently journeyed into being; for
He was not imperfect first and then perfect, as it is by the law of our
generation.

Such are the words of our detractors; such are the words of those
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who rashly pounce on everything that we say. We are not so minded,
nor do we think thus; but this we profess, both that the Father exists
ingenerately (He always existed, for the Mind never passes over into
non-being) and, at the same time, that the Son exists by generation.
Hence, the existence of the Father is concurrent with the generation of
the Only-Begotten, Who isfrom Him, and not after Him, except in the
sense of principle—principle, that is, understood as cause. | repeat the
same argument many times, fearing the grossness and materiality of
your mind. If you are not curious whether we should speak of the gen-
eration of the Son, or His hypostasis, or whatever more appropriate
term anyone may devise (for what | am thinking and saying defeats
my tongue), do not busy yourself with the procession of the Spirit. |
am content to hear that the Son exists and that He comes from the Fa-
ther, and that one is the Father and the other the Son; | am not con-
cerned about anything beyond this, lest | should suffer the same fate
as those voices which are totally ruined by excessive shouting, or the
vision which strains to see the rays of the sun. The more one might
wish to see and the more precisely, the more one damages his senso-
ry faculties and deprives himself of seeing at all, because the object of
sight, being too great, overcomes one's vision, if one wants to see the
whole thing and not as much asiit is safe to see.

Do you hear the term “generation”? Do not inquire how it takes
place. Do you hear that the Spirit proceeds from the Father? Do not
concern yourself with how He proceeds. If you concern yourself with
the generation of the Son and the procession of the Spirit, | am also
curious about the union in you of body and soul; how isit that you are
dust and an image of God? What isit that movesyou, or what isit that
is moved? How is it that the same thing both moves and is moved?
How does perception remain in the same entity and attract what is ex-
ternal to it? How does the mind remain in you and engender discourse
in another mind? How is thought handed on by discourse? And | am
not yet speaking of greater things. What is the revolution of the heav-
ens? What is the movement of the stars, or their order, or dimensions,
or conjunction or disjunction? What are the boundaries of the sea?
From where do the currents of winds come, or the cycles of the sea-
sons, or the showers of rain? If you understand none of these things,
O man (perhaps you will understand them someday, when you attain
perfection; “For | will behold the heavens, the works of Thy fingers,”
says David [Psalm 8:4, Septuaginta]; so we may surmise that the
things that we now see are not the truth, but images of the truth), if
you do not know who you are, you who reason about these matters, if
you do not comprehend these things of which perception is awitness,
how do you suppose that you can know precisely what and how great
God is? It is quite absurd for you to suppose any such thing.

Now, if you are convinced by me, who am atheologian lacking in
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boldness, you have understood one thing, and pray that you may un-
derstand the rest. Be content with what abides in you and let the rest
remain in the treasuries above. Ascend through your way of life; ac-
quire purity through purification. Do you wish someday to become a
theologian and worthy of the Godhead? Keep the commandments;
proceed on your journey by means of the Divine precepts. Actionisa
step towards the vision of God; on the basis of your body, attend to
your soul. Who is there among men who can be exalted so high that
he reaches the measure of Paul? Nevertheless, Paul says that he sees
through a glass darkly and that there is a time when he will see face
to face (I Corinthians 13:12). Are you more skilled in arguments than
anyone else? You are certainly inferior to God. Are you more intelli-
gent than anyone else? But you fall as far short of the truth, as your
existence is subordinate to God's. We have the promise that one day
we shall know as we are known (I Corinthians 13:12). If it is not pos-
sible to have perfect knowledge of existing thingsin this life, what is
left for me? What am | to hope for? The Kingdom of Heaven, you will
undoubtedly say. | think that this is nothing other than the attainment
of that which is purest and most perfect; and the most perfect of all
things is the knowledge of God. But let us keep hold of one part, and
let us strive to understand another part, while we are on earth; let us
store up the rest for the future life, so that we may have this profit of
our labor: the complete illumination of the Holy Trinity, asto what He
is, of what kind Heis, and how great He is—if it isright to say this—,
in Christ our Lord Himself, to Whom be the glory and the power unto
the ages of ages. Amen.

* The Greek text of this homily is found in the Patrologia Greeca, Vol.
XXXV, cols. 1065A-1080C. The oration appears, here, for the first time in Eng-
lish tranglation.



Book Reviews

AUGUSTIN loaN, Sacred Space. Tranglated by Alina Ciric. With a Pref-
ace by Archbishop Chrysostomos. Etna, CA: Center for Tradi-
tionalist Orthodox Studies, 2002. Pp. 138.

At first glance, “sacred space” seems an innocuous and self-ex-
planatory concept; yet upon a moment of reflection, the phrase which
serves as the title and congtitutes the theme of the work at hand reveals
itself to be subtly provocative and paradoxical: |s not sacredness an em-
inently immateriate (and hence non-spatial) quality wholly insuscepti-
ble to “enspacement” (to borrow a coinage from the text)? This is but
one gquestion of many which rapidly arise when the notion of sacred
space isrigoroudly scrutinized, asit isin this book. It is, in fact, an es-
pecialy rich notion not confined to study by any single academic disci-
pline, but, rather, is of scholarly interest to theologians, philosophers,
architectural theorists, sociologists, anthropologists, and archasl ogists
alike. This being the case, anyone daring to treat with such a daunting
subject must be thoroughly erudite and energetic in his thinking. Hap-
pily, such is the case with the present author, Dr. Augustin loan, who is
both an accomplished scholar of architecture and a practicing (indeed,
award-winning) architect of Orthodox Churches. He thus brings the
twofold authority of theoretical understanding and practical experience
to his consideration of sacred space.

Sacred Space is hot so much a systematic exposition asit isa series
of ruminant essays, six in al. AsArchbishop Chrysostomos aversin his
introductory “Preface,” it is “a discourse on discoursiveness itself” (p.
12), for by “employing and adapting to his subject the constructs, im-
ages, and terminology of existential philosophy” (p. 10), Dr. loan
“open[s] up to us anew dimension of thought” (p. 12). Dr. loan's own
brief preface, “A Note About Sacred Space,” offers a technica defini-
tion of his subject matter:

Sacred space consists both of a place where an epiphanic event un-

folds and of a place where a spatial aura is situated on the vertical

axis of the ‘tunnel’—the qualitative axis of ‘existential space —, in
the dynamics of which lies the connection which unites what is

‘below’ with what is ‘above,’ ‘beyond,” or transcendental [p. 13].
In other words, sacred space is, to use a pithy expression favored by
Archbishop Chrysostomos, “where Heaven meets earth.”

As in his other writings, Dr. loan displays, here, a knack for un-
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veiling paradigmatic truths embedded in Scriptura texts—an ability
characterigtic of Patristic hermeneutics. Thus, he opens his first essay,
“Sacred Space,” with the story of the Old Testament Patriarch Jacob
founding Bethel (“House of God”), illustrating therewith how hiero-
phanies (manifestations of the sacred through Divine revelation), mon-
uments, and rituals are al necessary ingredients for the establishment
and maintenance of sacred spaces. He then critiques current definitions
of sacred space, evaluating the thought of the most seminal thinkers on
this subject—principal among them being Rudolf Otto, Mircea Eliade,
Gilles Deleuze, Félix Guattari, Martin Heidegger, Christian Norberg-
Schulz, and Leonardo Amoroso—, while offering his own insights on
how to improve and expand our understanding of sacred space. Alsoin
this essay the author explores the nexus between public place and pri-
vate space within the unifying context of sacred space; assertsthe exis-
tence of “mobile” or “evanescent” sacred spaces, i.e., the possibility for
sacred space to be detached from a specific local e (a phenomenon heil-
lustrates with the Exodus of the | sraglites); and demonstrates how ceno-
taphs and memoriasact as*“ semi-sacred places.” In his next essay, “ Sa-
cred Space as a Potential Public Place,” the author grapples with the
tension between the archetypes of the nomad/migrant and the
settler/colonist and the relationship between the “ smooth space” of the
former and the “streaked space” of the latter. He also sets forth an ety-
mologically clever corollary to genius loci, the benevolent spirit of a
place, by positing corresponding “jinn of a place; that is, demonic spir-
its” (p. 61), an dl-too-rea negative counterforce to which crass archi-
tects are wholly insensitive.

“Sacred Space and the Manifestation of Untereinandersein” deals
with “the origin of architecture...and its relation to the sacred asthe | at-
ter was defined by Goethe” (p. 75). Once again, Dr. loan effortlesdy
weds complex philosophical categories with paradigmatic Biblical im-
agery; for example, for him the story of the Tower of Babel, the hubris-
tic ascent of man to God (in contrast to the hierophanic descent of God
to man at Bethdl), serves as a stark object lesson in how any architec-
tural venture undertaken solely on man’s initiative and without Divine
coOperation is utterly doomed to fail as a sacred space. We also find in
this chapter his most perceptive and compelling evidence for “the cen-
tral hypothesis of the present book, which isthat sacred space exists not
only as a fixed, stable, and definite place, but also as a trgjectory in
‘smooth’ or ‘rambling’ space” (p. 23). “Smooth” or “rambling” spaceis
any undifferentiated, homogenous landscape, devoid of distinctive
landmarks or human habitations, where orientation is difficult, if not
impossible—think of deserts, snowfields, grassands, oceans, and virgin
forests. (Interestingly, astronomers and cosmologists tell us that outer
space looks uniform wherever we look, meaning that, at acosmic leve,
the universe itsdlf is one vast “smooth space.”) To use the phraseology
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of Orthodox hymnography, such “smooth spaces’ are the “trackless

wildernesses’ which attract a special kind of soul, that of “the one who

prays aone’:
The hermit...does not ‘dwell’ and does not set up places for his
prayer. ...Deliberately, as part of his penitence, more often than not
he does not scoop his own domestic space out of spatium. Some-
how ‘drifting,” horizontally, his vectors of orientation in space and
of communication—of stability, that is—are exclusively vertica
[verticality being the architectural metaphor for man’s relationship
to the Diving]. ...Location, stabilization, and the spatia embodi-
ment of the sacred do not constitute the object of his asceticism.
The hermit recalls the wilderness, the space where the eye glides
and dides, not fixed on anything, and where there is nobody else.
The wilderness is a terrible place of trial precisely because of the
continuous and deceptive diding of its space, which does not allow
itself to be localized and stabilized, and therefore inhabited. From
this viewpoint, the forest is just as efficient a wilderness as the
desert, since both remain mute before the question: ‘Where? ...Itis
only after the physical disappearance of the hermit that the place of
his struggle appears to the other as a sacred place: a destination of
pilgrimage, perhaps. Finaly, the space where he lived—the cdll
carved in the rock, the sparsely arranged cave, or any other form of
necessarily rudimentary space from the point of view of domestic-
ity—consents ‘to remain in place,” revealing itself as a sacred space
to be inspected by the Faithful...and thus becoming a public place
a long last [pp. 82-83].

In“A Geneaogy of the Temple,” Dr. loan argues that, “The Tem-
ple is one of the indisputable origins of the church as a sacred space
configured by construction, even when it operated mostly as a textual
reference, rather than a prototype followed by construction proper” (p.
94) and contendsthat ahouseisinherently capable of sacralization, thus
rendering its transformation into a church an organic and seamless
process: “ Take a three-room peasant house, where the access is distrib-
uted through the central space, and change the manner of crossing it
into alinear one going from west to east. You will get achurch” (p. 86).
In the following chapter, “Light and Visibility in Sacred Space,” he dis-
cusses how the distribution and significance of light contribute to a de-
marcation of public place and private space within a sacred space.

The last essay presented here is “ Archives (Building in Time),” a
meditation on the oft-overlooked temporal dimension of architecture,
for architecture “date]s] our lives, offering us location in both
gpace...and time” (p. 109). Thus, every architectural act—founding,
building, remodeling, demoalishing, rebuilding—becomes an archival
act, either sustaining or obliterating the living memory of a place. The
author faults modern architecture for its anti-archival quality, for it
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“seems not so much timeless as deprived of time, frozen in a moment
which it tries to turn into a continuous present” (p. 111). Dr. loan thus
poses the poignant question, “Can a space be jointly inhabited; in other
words, can we erect a new building without thereby eliminating the
states through which the site has already passed and without relegating,
in the process, the time they contain?’ (p. 119), and persuasively an-
swers in the affirmative with his concept of “co-presence’: “Co-pres-
ence refersto the possibility of making the ‘now’ and the *then’ coexist
in asingle house or building. The ‘then’ is not a spectre, a good genius
watching over and justifying the new building, but an indissoluble part
of it” (p. 119). An extensive bibliography concludes the book.

Dense with challenging observations and tantalizing ideas, Sacred
Fpaceisabrilliant aid in comprehending an expansive topic. In reading
thiswork, oneis struck by the obvious care and enthusiasm with which
the author approaches his subject; it is clear that, for Dr. oan, architec-
ture is never merely a utilitarian occupation, but is always an ennobling
“ministry.” (Would that contemporary clergymen and parish councils
responsible for the construction of ecclesiastical edifices had this atti-
tude!) Sacred Space thus readily commends itself to scholars and ar-
chitects, both Orthodox and non-Orthodox. As well, even though Dr.
loan often speaks with a heavy scholarly accent, the general reader will
nonethelessfind it well worth his effort to muster the attentiveness nec-
essary to grasp the timely message which Dr. 1oan communicates.

FATHER GREGORY TELEPNEFF
St. John of San Francisco
Orthodox Academy

Remus Rus, Dictionar Enciclopedic de Literaturd Cregting din
Primul Mileniu [Encyclopedic Dictionary of Christian Literature
From the First Millennium]. Bucharest, Romania: Editura Lidia,
2003. Pp. 900.

This hefty volume is far more than its title would suggest. It is en-
cyclopedic in scope; it provides extensive commentaries on a number
of figures and subjects. It is also certainly lexicological, since there are
frequent references to the source and derivation of various theological
and general terms used in theological studies (see, for example, the
entry under “paimpsest,” p. 637). And, of coursg, it lists, in the typical
alphabetical arrangement of an encyclopediaor dictionary, major Chris-
tian writers and various collections of Patristic and ecclesiastical writ-
ings from the first Christian millennium. However, neither doesit limit
itslistings and entries to thefirst thousand years of Christianity (I might
cite the excellent entry on Scholasticism [pp. 757-760], which is usual-
ly identified with thinking that, in its fuller form, dates from the late
twelfth to the fifteenth century), nor is it a mere catalog of writers and
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literary works from he first Christian millennium. Rather, it provides a
theological commentary on the various works and authors covered.
Thus, not only does it contain such entries as the aforementioned sec-
tion on Scholasticism, but anumber of similar commentaries on the the-
ological trends and schools concomitant with these authors and works
(e.g., among others, discussions of Nestorianism—a particularly erudite
and striking summary [pp. 594-596]; an extensive and perceptive con-
sideration of Manichagism [pp. 529-534]; atreatment of Donatism [pp.
194-196], etc.). In this sense, this monumental volume—the first of its
kind in Romania—can be compared to the Oxford Dictionary of the
Chrigtian Church, the well-known English-language reference work for
Church historians and students of theology.

There are two things which distinguish this text and make it of spe-
cia interest to the Orthodox Christian. In the first place, in the Ortho-
dox world there are few works of this kind—single-volume reference
works—that adequately cover, as does this pioneering work, writers
and literature or theological trends from the Orthodox world, the West-
ern Chrigtian tradition, and the Syrian and Coptic traditions, among oth-
es. In the extensive list of two hundred nine compendia and sources
used in the compilation of materias that one finds in the introductory
portion of this reference work (pp. X-XV1)—encompassing the basic
Eastern and Western Patristic collections—, there are referencesin Eng-
lish, Greek, French, German, Romanian, Latin, and Spanish, including
at least one of the author’s own Romanian trandations of the classical
collections of Christian writings from antiquity. Masterfully in charge
of his sources, Dr. Rus has produced a work not only unique to Ro-
manian Orthodoxy but novel, in our times, for the Orthodox world in
general.

In the second place, awork of this kind is a wonderful antidote to
what is sometimes the sheer nescience of, and at other times, deliberate
disregard for, the Orthodox tradition by Western scholars who compile
reference works on Christian history, literature, and thinkers. Through-
out Dr. Rus' virtua pandect, one sees constant references to the major
figures of Eastern Chrigtianity, many of them considered too obscure
for the attention of Western compilers. Moreover, the theological dis-
cussions of various intellectual trends and Patrigtic traditions appear in
the context of Orthodox theological thought, rich with avocabulary fa-
miliar to Eastern Christians and properly cast in the light of the Eastern
ecclesiastical and theological milieu in which they were often spawned
and to which they sometimes peculiarly belong.

I would do Professor Rus a disservice were | to heap the foregoing
praise on him without noting a few lapses in his Orthodox theological
perspicecity. | wish, for instance, that he would have considered Father
Georges Florovsky's assessment of the Christology of Theodore of
Mopsuestia (see pp. 809-812). Unfortunately, the author adheres with
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some fidelity to contemporary Western revisionist thinking about Mop-
suedtia. But lapses of thiskind are so few in this massive work as to be
insignificant. A spot of darkness in a quasar is hardly worthy of men-
tion, except as a curiosity.

Finally, let me make afew persona remarks about the author of this
work and the specific usefulness of the volume to readers without a
knowledge of Romanian. With regard to Dr. Rus, he is a former Ro-
manian Fulbright Scholar in America, aprofessor at the Patriarchal Fac-
ulty of Theology at the University of Bucharest, and a distinguished
and, | would say, brilliant Orthodox theological thinker and writer. His
articles, books, and trandations have been widely published in Roma
nia and have appeared abroad. Fluent in English, he has served in for-
eign relations positions in the Romanian Patriarchate and, as a presi-
dential advisor, in the Romanian government.

Asfor Professor Rus' present book, though in Romanian, it is cer-
tainly useful to those not fluent in the language. While | would vehe-
mently dispute the common notion that Romanian is a very easy lan-
guage to learn—it is, in fact, an immensely complex language with a
formidable grammar and very complicated structure—, nonetheless,
anyone with a basic reading knowledge of Latin or one of the Romance
languages and some knowledge of Greek or a Slavic language (theo-
logical and liturgical Romanian contains many words of clearly Latin,
Greek, and Slavic provenance; e.g., binecuvinta [blessing], agheasm
[blessed water], dujbd [Church service]) will be able, with the use of a
Romanian-English lexicon, to use this book quite handily and to great
benefit. This book should, however, most assuredly be trandated into
English. If it is destined to become a classic in the corpus of Romanian
Orthodox reference books, an English trandation of the book might
very well catapult it into a more catholic fame in the larger Orthodox
world.

I could not possibly be more enthusiastic about a publication than |
am about this wonderful resource. | recommend it without reservation.

ARCHBISHOP CHRY SOSTOMOS
Bucharest, Romania



Synod News

Publications

The Summer 2003 issue of the Romanian literary quarterly,
Clouds, features an article by Archbishop Chrysostomos of Etna,
“Eastern Orthodox Church Art and Architecture and the Notion of Sa-
cred Space,” and an article by Bishop Auxentios of Photiki, “ The Mir-
acle of the Holy Fire.”

In March and April of 2003, a serialized version of Archbishop
Chrysostomos’ review of Deacon PIl. David's Invazia Sectelor, “Un
Autodafé Ortodox” [“An Orthodox Auto-da-F€&’], appeared in the cel-
ebrated Romanian literary periodical “Dilema’ (Vol. XI, Nos. 522,
523, & 524); see the English text in Orthodox Tradition, Vol. XX, No.
m 1. pp. 6-20). His Eminence’s review was trans-
j lated by the prominent Romanian writer and
poet, 1oana leronim.

The well-known Romanian religious pub-
B lishing house, Editura Bunavestire, also pub-
29 |ished a book by Archbishop Chrysostomos and
Bishop Auxentios on the historical, theological

.- and philosophical meaning of the Bible and Pa-
- EBN tristic tradition, Scripturd si Traditie. The edi-
~4i5+ Wl tors attached, by way of an introduction to the

B volume, translated by Mariana Chiper, an essay
on the Holy Fathers by the late Father Seraphim
' (Rose).

Aswell, the Romanian version of Bishop Auxentios book-length
study of the history and theological significance
of the Rite of the Holy Fire, Lumina Sfantd de | Lumina Sfinta de Pasti
Pasti de la lerusalim, was also republished this | de la lerusalim
year in Romania by Editura Deisisin Sibiu. The
work is part of the monograph series of Editura [
Deisis “ColectiaLiturgica.” It wasfirst publish- [#
ed in 1993. The English version of the book is |
available from the Center for Traditionalist Or- || _.
thodox Studies. .

Finally, the tenth volume of Constantine
Cavarnos' Modern Orthodox Saints, dedicated
to Sts. Raphael, Nicholas, and Irene of Lesvos,
recently appeared in an excellent Romanian
tranglation by Professor Remus Rus (Sfingii Martiri Rafael, Nicolae si
Irina de Lesvos), under the imprint of the Patriarchal Pressin Bucha-

tpiscopul
Auxenlios
al Foticeli
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rest. Dr. Cavarnos serves on the Board of Advisors of the Center for
Traditionalist Orthodox Studies.

Pascha at the Dor mition M onastery
in Bucharest, Romania

Archbishop Chrysostomos of Etna and Bishop Auxentios of
Photiki had the distinct pleasure of celebrating Great Week and
Pascha at the Monastery of the Dormition in the Military District of
Bucharest this year. The beautiful services were attended by a huge
crowd of Faithful. Pictured below and on the following page are the
two Bishops at the Great Friday Buria Service (Matins of Great Sat-
urday) and the Resurrection Liturgy.
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Baptismal Theology*

by Metropolitan Hierotheos (Vlachos) of
Navpaktos and Hagios Vlasios

THERE HASBEEN in the past, and thereisin our own day, agood
deal of discussion about the Baptism of heretics (the heterodox?); that
is, whether heretics who have deviated from the Orthodox Faith and
who seek to return to it should be Baptized anew or simply Chrismat-
ed after making a profession of faith. Decisions have been issued on
this matter by both local and (Ecumenical Synods.

In the text that follows, | should like to discuss, by way of exam-
ple, the agreement reached between the Standing Conference of Ca-
nonical Orthodox Bishops of America and the National Conference of
Cathalic Bishops in America? on June 3, 1999. The Greek tranglation
of the original text was made by Protopresbyter George Dragas, apro-
fessor at the Holy Cross Greek Orthodox School of Theology in Bos-
ton [Brookline—Trans.], who also provided a summary and critique
of this agreed statement between Orthodox and Roman Catholics in
America.

The basis of this document is the Balamand Agreement of 1993,
“Uniatism, Method of Union of the Past and the Present Search for
Full Communion,” which it evidently wishes to uphold.

The text on which we are commenting, that is, the agreement
signed by Orthodox and Roman Catholics in America and entitled
“Baptism and ‘ Sacramental Economy,’” is based on several points, in
my observation, that are very typical of the contemporary ecumenical
movement and indicative of its entire substance.

The first point is that “Baptism rests upon and derives its reality
from the faith of Christ Himself, the faith of the Church, and the faith
of the believer” (p. 13). At first sight, one is struck by the absence,
here, of any reference to the Triune God—perhaps in order to justify
this flexible interpretation of Baptism. Faith, then, becomes the fun-
damental mark and element of Baptism.

The second point is that Baptism is not a practice required by the
Church, but is, “rather, the Church’s foundation. It establishes the
Church” (p. 26). Here, the notion that Baptism is not the “initiatory”
Mystery whereby we are introduced into the Church, but the founda-
tion of the Church, is presented as the truth.

Thethird point isthat “Baptism was never understood as a private
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ceremony, but rather as a corporate event” (p. 13). This means that
the Baptism of catechumens was “the occasion for the whole com-
munity’s repentance and renewal” (p. 13). One who is Baptized “is
obliged to make his own the community’s common faith in the Sav-
ior’s person and promises’ (p. 14).

The fourth point is a continuation and consequence of the fore-
going points. Since Baptism rests upon faith in Christ, since it is the
basis of the Church, and since, moreover, it is the work of the com-
munity, this means that any recognition of Baptism entails recognition
of the Church in which the Baptism is performed. In the Agreed State-
ment we read: “ The Orthodox and Catholic members of our Consul-
tation acknowledge, in both of our traditions, a common teaching and
a common faith in one baptism, despite some variations in practice
which, we believe, do not affect the substance of the mystery” (p. 17).
According to thistext, there is a common faith and teaching concern-
ing Baptism in the two “ Churches,” and the differences that exist do
not affect the substance of the Mystery. The two sides each acknow!-
edge an ecclesial redlity “in the other, however much they may regard
their way of living the Church’s reality as flawed or incomplete”’ (p.
17). “The certain basisfor the modern use of the phrase ‘ sister church-
es” (p. 17) isto be found in this point. The Orthodox Church and the
Latin Church are these two “sister Churches,” because they have the
same Tradition, the same Faith, and the same Baptism, even though
there are certain differences between them. Hence, the following
opinion is repeatedly affirmed in the text: “We find that this mutual
recognition of the ecclesial reality of baptism, in spite of our divi-
sions, is fully consistent with the perennial teaching of both church-
es’ (p. 26). Misinterpreting the teaching of St. Basil the Great, the
signers of this document aver that the two “Churches,” in spite of the
“imperfections’ that exist, constitute the same ecclesia redlity: “By
God's gift we are each, in St. Basil’'s words, ‘ of the Church’” (p. 26).

The fifth point is that the authors of the Agreed Statement find
fault with &. Nicodemos the Hagiorite, who, in interpreting the views
of St. Cyprian of Carthage, St. Basil the Great, and the Second (Ecu-
menical Synod, talks—as do all of the Kollyvades Fathers of the eigh-
teenth century—about exactitude (&xoifera) and economy (oixovo-
uto) with regard to the way in which heretics are received into the Or-
thodox Church. That is to say, the Fathers have at times received
heretics by exactitude—namely, by Baptism—and at times by econo-
my—namely, by Chrismation. However, even when the Church does
receive someone by economy, this meansthat She effects the mystery
of salvation at that very time, precisely because the Church is superi-
or to the Canons, and not the Canons to the Church, and because the
Church isthe source of the Mysteries and, eo ipso, of Baptism, where-
as Baptism is not the basis of the Church. The Church can receive this
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or that heretic by the principle of economy, without any implication
that She recognizes as a Church the community that previously bap-
tized him. This is the context within which St. Nicodemos interprets
the relevant decision of the Second GEcumenical Synod.

Confusion is certainly heightened by the fact that one of the rec-
ommendations of the Agreed Statement is subject to many different
interpretations. According to this recommendation, the two Churches
should make it clear that “the mutual recognition of baptism does not
of itself resolve the issues that divide them, or reéstablish full eccle-
sial communion between the Orthodox and Catholic Churches, but
that it does remove a fundamental obstacle on the path towards full
communion” (p. 28).

From this brief analysis, it is obvious how much confusion pre-
vailsin ecumenist circlesregarding theseissues. It isalso obvious that
[Orthodox] ecumenists understand the acceptance of the baptism of
heretics (Catholics and Protestants, who have altered the dogma of the
Holy Trinity and other dogmas) to mean accepting the ecclesia status
of heretical bodies and, worse still, that the two “Churches,” Latin and
Orthodox, are united in spite of “small” differences, or that we derive
from the same Church and should seek to return to it, thereby form-
ing the one and only Church. Thisisablatant expression of the branch
theory.

When there is such confusion, it is necessary to adopt an attitude
of strictness, which preserves the truth: that all who fall into heresy
are outside the Church and that the Holy Spirit does not work to bring
about their deification.

In any event, baptismal theology creates immense problems for
the Orthodox. From the standpoint of ecclesiology, the text under con-
sideration is riddled with errors. The Patristic Orthodox teaching on
this subject is that the Church is the Theanthropic Body of Christ, in
which revealed truth—the Orthodox Faith—is preserved and the mys-
tery of deification is accomplished through the Mysteries of the
Church (Baptism, Chrismation, and the Divine Eucharist). The essen-
tial precondition for this is that we participate in the purifying, illu-
minating, and deifying energy of God. Baptism is the initiatory Mys-
tery of the Church. The Church does not rest upon the Mystery of
Baptism; rather, the Baptism of water, in conjunction with the Bap-
tism of the Spirit, operates within the Church and makes one a mem-
ber of the Body of Christ. There are no Mysteries outside the Church,
the living Body of Christ, just as there are no senses outside the
human body.

In closing, | should like to cite the conclusion of Father George
Dragas, which he appends to his “ Summary and Critique”:

These recommendations will not win the agreement of all Orthodox, and

certainly not of those who are Greek-speaking (or Greek-minded), and
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consequently they are, by their very nature, divisive. My primary reason
for coming to such a negative conclusion is that this inquiry into sacra-
mental theology is devoid of any ecclesiological basis and that it one-
sidedly interprets—or rather, misinterprets—the facts of Orthodox
sacramental practice, and particularly vis-a-vis the heterodox at differ-
ent periods in the history of the Church. These recommendations and
conclusions and, indeed, the entire Agreed Statement are the epitome of
Western skepticism. Their acceptance by Orthodox theologians signals a
deliberate betrayal of Orthodox views and a capitulation to the outlook
of Western ecumenism. This is something that we should reject.

Notes

1. We have retained, here, for the sake of faithful trandation, the word
“heretic,” though with some concern that many readers may assume that it car-
ries with it the vitriol that has been attached to it in Western Christianity—and
especialy since the Inquisition—or by some of the more irresponsible and less
reflective and spiritually-enlightened Orthodox traditionalists today. We could
have justifiably used the word “ heterodox,” which is not frequently used as an ad
hominem epithet, as the word “heretic” so frequently is, but which smply indi-
cates what both words actually mean: a person who holds to views that deviate
from established belief and, in the Orthodox Church, who accepts an opinion
held in opposition to the Patristic consensus and the conscience of the Church.
The word takes on wholly pejorative meanings, in the Orthodox Church, only
when applied to those who, in their absolute intransigence, fail to succumb to the
entreaties of the Church (and to spiritual sobriety), in the face of their error, and
thus cause harm to the harmonious ethos of Orthodoxy and lead others into error
and delusion—Trans.

2. To be precise, the agreement in question was signed by members of the
North American Orthodox-Catholic Theologica Consultation, meeting at St.
Vladimir’s Orthodox Theological Seminary in Crestwood, New York—Trans.

* Trandated from the Greek origina in *ExxAnotaoctixny HogéuPfaon, No. 71
(December 2001), p. 12.



Catechesis LXIV*

Our Holy Father
Theodore the Sudite

Concerning the Incarnate (Economy of Our Lord Jesus Christ,
and That We Ought to Celebrate Feast Days Spiritually;
Delivered on the Day of the Annunciation

Brothers and Fathers, the Annunciation has arrived and it is the
first of the Feasts of the Master; we ought to celebrate it, not in a per-
functory way, as most people do, but with understanding and rever-
ence for the Mystery. And what is this Mystery? That the Son of God
becomes the Son of man by means of the Holy Virgin, dwelling in her,
refashioning a temple for Himself from her, and becoming perfect
Man. Why did He do this? “ To redeem them that were under the law,
that we might receive the adoption of sons’” (Galatians 4:5); in order
that we might no longer be slaves, but free; no longer impassioned,
but passionless; no longer lovers of the world, but lovers of God; no
longer living according to the flesh, but according to the Spirit. “For
they that are after the flesh mind the things of the flesh; but they that
are after the Spirit the things of the Spirit; for to be carnally minded
is death; but to be spiritually minded is life and peace. Because the
carnal mind is enmity against God; for it is not subject to the law of
God, neither indeed can be. So then they that are in the flesh cannot
please God” (Romans 8:5-8).

This, to put it in concise terms, isthe meaning of the Mystery, and
it is for this reason that we ought to celebrate it spiritually and con-
duct ourselves spiritually, in holiness and righteousness, in love, in
meekness, in peace, “in longsuffering, in kindness, in the Holy Spir-
it” (11 Corinthians 6:6), lest we show the ceconomy of our Lord Jesus
Christ to be vain and inefficacious in us. Moreover, we should also
pray and grieve for the world. Why? Because the Son of God came to
save the world, and the world despises Him; tribes and tongues de-
spise Him; the barbarian nations despise Him; those who call upon
His holy Name despise Him, some through heretical beliefs, but oth-
ers through evil living. What ought He to have done that He has not
done? Being God, He became man, “He humbled Himself, and be-
came obedient unto death, even the death of the Cross’ (Philippians
2:8), He gave us His Body to eat and His Blood to drink, He deigned
to be called our father, brother, head, teacher, bridegroom, fellow-heir,
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and all of the other names, which | do not have the time to mention;
and yet, He is despised, and yet, He endures. “For | came not to judge
the world, but to save the world” (St. John 12:47).

What, therefore, is the message for you in this, brethren? That
genuine disciples are distressed when their fellow-disciples despise
Christ, thereby showing love both for the Teacher and for His disci-
ples; likewise, genuine servants suffer the same thing when their fel-
low-servantsfall into apostasy. For this reason, the great Apostle com-
mands us to make “ supplications, prayers, intercessions, and giving of
thanks for all men, for kings, and for al that are in authority” (I St.
Timothy 2:1-2), and elsewhere he says this about himself: “I say the
truth in Christ, I lie not, my conscience also bearing me witnessin the
Holy Spirit, that | have great heaviness and continual sorrow in my
heart; for | could wish that myself were accursed from Christ for my
brethren, my kinsmen according to the flesh” (Romans 9:1-3). Do you
see the power of love? Do you see the height of friendship? Moses
manifestly said thisto God: “And now, if Thou wilt forgive their sin,
forgiveit; and if not, blot me out of Thy book, which Thou hast writ-
ten” (Exodus 32:32). Thus, therefore, should we, too, as true disciples
and not false, not ook out only for ourselves, but also grieve and pray
both for our brethren and for the whole world; for in this way, doing
what is pleasing to God, we shall become heirs of eternal lifein Christ
Jesus our Lord, to Whom be the glory and dominion, together with the
Father and the Holy Spirit, now and ever, and unto the ages of ages.
Amen.

* Translated from the Greek origind in St. Theodore the Studite, Mixpa
Katiynows, ed. Archimandrite Nicodemos Skrettas (Thessaloniki: “Orthodoxos
Kypsele’ Publications, 1984), pp. 169-171. Thisisthefirst English trandlation of
this selection from the Saint’s writings.
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