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MUSIC AND THE ART OF PSALMODY ON THE HOLY MOUNTAIN

There is but one country in the world, Mount Athos, said the Byzantine chronicler Gregoras - the Holy Mountain, a place where time has been defeated. Past and present meet in a transcendental reality: Orthodox monasticism. Figures of greatness have lived here and have created a superb corpus of music. Rare manuscripts on the subject have been found in the monasteries of Mount Athos. Depictions of instruments and personages have been preserved in codices and wall-paintings. At the Athonite Academy, instruction was given by distinguished teachers, and brilliant students, and even saints, were produced.

In the Ark of Orthoadoxy and Salvation, the art of psalmody has written an brilliant, centuries-long history. A host of holy and learned men have concerned themselves with it and have enriched it with their love and knowledge.

The talanta and the rhythmical sound of the bells with their sweet music turn our entire attention to the fragrant Garden of the Theotokos, to the spiritual beacon which is Mount Athos.
«The bell above, with its fine sound, brings together the faithful, calling them to the hymning of God» (diptych by an anonymous author).

As early as the time of the great Byzantine Emperors (e.g., the period of the Palaeologues, 1261-1453), a time when the arts and literature greatly flourished, ecclesiastical music was also at its height. Major composers, copyists and teachers preserved, studied and shaped Byzantine chant, thus creating with the passage of time a great Byzantine musical tradition. Working in that period were: Ioannes Koukouzeles and Gregorios Koukouzeles (12th century), Ioannes Plousiadenos or Koukoumas (known for his inspired variations and the Athonite method) Theodoulos or Thomas Thekaras (fl. in the 14th century, the author of settings and methods), Ioannes Kladas (c. 1400), Theophanes Karykes, D. Raidestenos (early 15th century), Gregorios Alyates (early 15th century), Synesios, and others. This tradition closes with Manuel Doukas Chysaphes, who left behind him a large number of compositions and completed the old Sticherarion, «ornamented» by koukouzelis.

In the 16th century the Holy Mountain became an important centre for the copying of manuscripts. A host of scribes has left us fine manuscripts, which testify to an outstanding love of beauty and elegance, among them Makarios the deacon (1527), Gabriel, priest-monk (1572), and the monk Leontios (1551).

The 17th century was the period of the work of the priest-monks from Anchialos Gabriel and Gennadios. Of the former, asmatica trisaghia, dochai, and chans have survived, while of the latter we have some anniversary koinonika. In the early part of that century, two other teachers and fine composers were living and working on the Holy Mountain: the monk loasaph (known as the «New Koukouzeles") and the priest-monk Arsenios of Vatopedi. Among the much-loved hymns of great beauty written by these monks are the chant «May the Name of the Lord be blessed» (in the second plagal tone) be Gabriel or Gennadios, and the chant «Now the powers» by Ioasaph. At the same period, the priest-monk Arsenios produced settings of cherouvika, koinonika, and kratemata. Ioasaph provided a setting for the eirmologion, abbreviated and produced variations on kratemata and echemata of earlier masters, and is also said to have been an unrivalled calligrapher of musical manuscripts. Arsenios wrote settings for cherouvika, koinonika, kratemata and a calophonic eirmos. This century also saw the careful copying of manuscripts and their wide dissemination. We hear of many famous, and anonymous, copyists at this period (Neophytos, priest-monk, Anthimos, Cosmas of the Iveron Monastery, Gerasimos, Meletios, Loukas the Athonite, the monk Pankratios, Nathanel).

In the first great upsurge of Athonite music, a leading figure was Chrysaphes the Younger (fl.1650-1685). He set a number of different kinds of church music, as can be seen from his surviving autograph manuscripts. Another figure of this period was the priest Balasios, a pupil of Germanos of New Patras, an eirmologion of whom is in the Iveron Monastery. Balasios ornamented the earlier eirmologion (he was the author of many calophonic eirmoi in the manner of art music), and also wrote art mathemata, a number of doxologies, and many settings. As a copyist he was prolific. Another great musician of the period, Petros Bereketis (fl.1680-1715), was a pupil of the Athonite monk Damianos of Vatopedi; a papadike by him is in a codex of the Xeropotamou Monastery. He set cherouvika, koinonika, etc., and was the most «vernacular» composer of the period of Turkish rule.

In the late 17th century, Cosmas of Macedonia, (fl.1665-1700), a fellow-student of Balasios, was working on the Holy Mountain. Cosmas produced many settings (sticherarion, eirmologion), composed papadika mele (such as pasapnoaria for Matins, timioteres, cherouvika, theotokia, etc.), was a skilled copyist, and an excellent teacher of music. Twenty-eight manuscripts of his have survived, and they are marked by the elegance and beauty of their script. Cosmas was the most important figure in the world of music on the Holy Mountain at that period, and his autograph manuscripts are the finest examples of musical manuscripts from the years of the Turkish occupation. Another important scribe with a strong aesthetic sense who worked on the Holy Mountain in the years 1680-1700 was also a Cosmas, a priest-monk; three very fine manuscripts attributed to him have been identified. Approximately at the same time, Damianos of Vatopedi, a pupil of Cosmas of Macedonia, was living and writing music on Mount Athos. Damianos was the composer of calophonic eirmoi, koinonika, cherouvika, and mele. Thus in the late 17th century it was Cosmas of Macedonia and his pupil Damianos of Vatopaidi who were the chief representatives of the musical tradition. Among the pupils of Damianos was Panayotis Halatzoglou (+ 1748), who created a tradition of teaching and chant which even today is termed «style and articulation of the Great Church of Christ».
The 18th century also produced a host of musical manuscripts from the hands of copyists and composers, and the period marks a second high point in the history of church music in the period of Turkish rule. Working on the Holy Mountain at the time were St Nicodemus the Athonite (1749-1809), the hymnographer, Ioannis of Trebizond the First Cantor, a papadike of whom is in the Xeropotamou Monastery, Petros of the Peloponnese, a composer of apolytikia, kontakia, prosomoia, etc., an anastaseamtarion of whom is in the Iveron Monastery, the composer Petros Vyzantios, a pupil of Petros the Peloponnese, and many other Athonite scribes and composers.

The monasteries of Mount Athos preserve a host of musical manuscripts. The Iveron Monastery has the most, with 348, followed by Vatopedi, with 290, St Pantaeleimon with 150, the Megiste Lavra with 130, Xeropotamou with 130, Docheiariou with 107, Chilandari with 103.

The rest of the monasteries have fewer than 100 each. There are, of course, also manuscripts by Athonites scattered over the rest of Greece and even further afield. Thirteen folk songs have been discovered in the Iveron Monastery, dating from the 16th century and recorded in Byzantine musical notation based on the eight tones of Byzantine music (codices with psalms and odes are also to be found in the Pantocrator Monastery).

Illustrations showing musicians and their compositions can be seen in the fine codices of the Iveron, Megiste Lavra, and Xeropotamou Monasteries, to take the best examples. Iveron has the papadike and the Mega Ison of Ioannes Koukouzeles and poems of his set to music (viola, choros, tou vasileos, amephantes, etc.,). Also to be found at Iveron are biographies of Ioannes Kladas (15th century) and of Pachomios, monk of the Rousanou Monastery, who were among the most important musicians of the 16th century, together with the interpretation of music which determines variation and modulation. Iveron also possesses a manuscript eirmologion and the Doxastarion of the priest Balasios, an essay of Manuel Doukas Chrysaphes, three manuscripts of Cosmas the priest-monk (one dating from 1686), and the Anastasematarion of Petros of the Peloponnese.

The codices in the Megiste Lavra provide us with a picture of Ioannes Koukouzeles (who, after John of Damascus, is the second source of Byzantine music) and include an autograph papadike of Ioannes of Trebizond. In a codex of Xeropotamou, Koukouzeles is called Papadopoulos. Xeropotamou also has a picture of Petros Glykys or Bereketes and a papadike by him, while in a codex at Docheiariou we can see a picture of the great musician St John of Damascus. In a codex of the Megiste Lavra Monastery there is a portrayal of St John Glykys the First Cantor.

The Holy Mountain, as the Partiarch Isidoros says, was a school for the monks and a workshop where virtues were forged. In the thousand years and more of its sacred history it was welcomed and given a home to men of learning and wisdom. These, either as ordinary monks or deacons or as priests and abbots, through their fervent faith, their learning, their humility, the strictness of their ascetic lives, have helped both the Church and the world, as well as the arts. They have given to the Holy Church their writings on sacred subjects, their religious poems, services for the saints-and their very selves, willing sacrifices to the Lord, whose earthly life they imitated.

Still today, the Holy Mountain continues to give its valuable services to humanity. Music sweetly and movingly vitalises the awakened feeelings, without absorbing the senses by its delight. The style of the sounds of Athonite psalmody is reverent, grave and recollected, in accordance with the will of God, who seeks a contrite spirit, a «contrite and humble heart». Also in the monasteries of the Holy Mountain there are many other illustrated manuscripts, of Byzantine hymns, particularly at the Megiste Lavra, Pantocrator, and Iveron. In a paper codex at Iveron we can find an introduction to church music, as well as the whole of the Divine Office (Vespers, Lityrgy, Lityrgy of the Presanticified, theotokia, etc.) in red notation.

The year 1749 saw the foundation of the Athonite Academy by the learned Abbot of Vatopedi Meletios and the fathers of his monastery and with the support of the Ecumenical Patriachate. Diistinguished teachers of the Nation served at the Academy and it produced many heroes, men of learning and saints. Byzantine music was taught at the Academy, as it is today, given that the art of chant, as the garment in which religion is clothed, is closely bound up with Athonite history and tradition. One of the teachers at the Athonite Academy was Neophytos kafsolalyvitis (fl. 1760), a man of wisdom, musician, hymnwriter, and author of services.

Music on Mount Athos (compositions, settings, chant) continued to be greatly cultivated both in the 19th and in the present century. It was something with which many of the monks occupied themselves in their spare time. Monks, anchorites, dwellers in sketes and kellia, in addition to fulfilling their other duties and boring their manual work, engaged in writing and evolved as first-class artists in poetry and hymnography, in music and melody. The Holy Mountain not only produced poets and hymnwriters in the past, as we have seen; it continues to produce them today.

In the 19th century, the leading figure in the world of music was loasaph of Dionysiou, the pupil of Hourmouzios Chartophylax. He was responsible for settings, the recording of music in writing, transprositions from the old to the new notation, polyleoi, doxoliogies (for winter and summer), doxastika for Vespers, the lite, Matins, etc. Among his fellow-pupils were Nikolaos of Vatopedi and Nikolaos of Docheirariou. Nektarios Vlachos, pupil of these three teachers, was the composer of mellifluous hymns, also famed for the quality of his noise and his experience in musical matters (he served as the First Cantor of the Romanian Skete of St John the Baptist on the Holy Mountain).

The fine, self-taught, hymnographer Gerasimos Mikrayannatis (1905-1991), honoured by the Ecumenical Patriachate with the title of «Hymnographer of the Great Church of Crist», was working on the Holy Mountain almost down to the present day. His oeuvre - 47 bulky volumes (36,000 pages) - is preserved, little-known and unpublished, at the Skete of Little St Anne on the Holy Mountain. He was the subject of the recent publication O Ymnographos Yerasimos Monachos Mikrayannanitis kai i akolouthies tou se Aghious tis Thessalonikis ("The Hymmographer Gerasimos, Monk of Little St Anne, and his Services addressed to Saints of Thessaloniki") by Archimandrite Georgios C. Chrysostomou (published by the «Thessaloniki - Cultural Capital of Europe» Organisation). His poems can also be found in other publications, such as Asmatiki akolouthia eis ton Aghion kai dikaion Lazaron ton tetraimenon ("Sung service dedicated to the holy and just Lazarus, raised on the fourth day"), produced by the Monastery of Vatopedi. Apolytikia, kontakia, and megalynaria have also been published by the elder of Little St Anne Charalambos Tambakis.

In the present century, many Athonites have distinguished themselves as mucisians and composers, as cantors and professors of Byzantine music and Byzantine style. One could mention the monk Meletios Sykiotis (a fine calligrapher and professor of Byzantine Music and Byzantine Icon Painting), the Danielaioi and the priest Grigoris, the Thomades, and the monk Andreas (in the world Charalambos Theophilopoulos, professor of Byzantine Music, writer and composer), former secretary of the Holy Community. But there are many other unseen heroes who are deserving of many honours and prizes because by the painstaking work they have honoured and continued to honour the Holy Mountain, showing that the «Garden of the Theotokos» (in the words of Kaisarios Dapontes) is a source of inspiration for art. Better known among contemporary Athonite cantors are the priest-monks Panteleimon (Kartsonas) of Little St Anne and Gavril (Makavos) of Karyes, the deaconmonk Dionysios (Firfiris) of Karyes, and the monk Ignatios of Vatopedi.

Many of the faithfull like to buy cassetes with recording of choirs of Athonite farthers or individual monks, who, apart from hymns, have recorded a series of lessons in Byzantine music, starting out from the Anastasematarion (for example, those of the monk Andreas). The Simonopetra Monastery has made a number of cassetes, including the service for the Blessed Simon, the Psalterion Terpon (psalms and terirem), the well-known Agne Parthene, etc.

In church music the primary role is played by the melody, because it is this which constitutes the substantive part of every musical composition, its soul being the time. The hymns of the monks, well up from their noble, fervent and kindled hearts. Like the Church itself, the monks on the Holy Christ. Their purpose is not be conformed to this world, but to assimilate the world to themselves, in parallel, of course, with the unifying mission of the Church.

A monk and prayer (standardised common prayer - service or individually - mental prayer) are synonymous with mystical experience. Services in church occupy one quarter of the 24 hours. Prayers, Matins, the Hours, Divine Litygry, Ninth Hour - the monks are absorbed in spiritual things in their daily worship. Each monastery has freely shaped its own typikon (observance); these are all the same in essence, but differ as to details. The services in a monastery are the service of heaven in miniature. All take part in this service; abbot, priest, typikaris, kanonaris, reader, cantors. The main burden of the melody falls upon the words, which stir up ardent feelings.

The hymns can be divided into oikoi, kathismata, exapolisteilaria, stichera, apolytikia, kontakia, anabathmoi, eothina, antiphons, eirmoi, ypakoes, katabasies, efches, prokeimena, passages from the Bible, and, depending upon their use in worship, are further classified as triadika, dogmatika, doxastika, (stavro)anastasemata, (stavro)theotokia, megalynaria, photagoghika, martyrika, nekrosima, and evloghetaria.

Divine music is outpoured thoughout Athos, so that visitors feel that nature itself is joining in, together with the heavens and all the stars. This is Mount Athos: small in area, but such a source of light that it embraces the whole world. Music is here another special wealth.

The marvellous wall-paintings of the monasteries, particulary of the Megiste Lavra, Docheiariou, Dionysiou, Stavroniketa, Gregoriou, and Koutloumousiou provide us with information about the musical instruments of the middle Ages. Here we can see stringed, wind, and percussion instruments, as well as various dances. Whole books could be written on this subject. Musical instruments are also to be found in miniatures, such as those of Stavroniketa and Esphigmenou. On the Holy Mountain even the sound of the little bells on the censer and its movements are closely bound up with psalmody and the Liturgy. Old hand-held semantra are also to be found in the monasteries, such as that of 1622 at the Megiste Lavra.

The monks of Mount Athos have never ceased to collect and produce settings for hymns and to be publishing books. From the period before the War, and entirely by way of indication, we could cite the monk and cantor Nektarios, elder of the Lavra Kelli of St Athanasius at Karyes (Kalliphonos Aidon, Mousikos Thisavros tis Leitourgias kai tou Esperinou - » The fair-voiced Nightingale, a Musical Treasury of the Liturgy and Vespers"). In our own times there is the monk Andreas, formerly of Simonopetra (Anastasematarion, Matins, Enkolpion Esperiou, a musical anthology of Ioannes Protopsaltes, and many other publications. Some of the monasteries publish series, such as the Psalterion Terpnon of the Simonopetra Monastery.

After reaching some high point, the Holy Mountain falls silent, is at peace. The repeated pattern is a great upsurge of activity - followed by stillness.

Bibliography

Andreas, monk - Aghion Oros, Athens 1977.

Hatziphotis, M.I. - I kathimerini zoi sto Aghion Oros, publ. Tertios, Katerini.

Hatziyakoumis, M.K. - Cheirographa ekklisiastikis mousikis 1453 - 1820, publ. Cultural Foundation of the National Bank, Athens 1980.

Papadopoulos, G.I. - Istoriki episkopisis tis Vyzantinis ekklisiastikis mousikis, Athens 1917, republ. Dionysios, Athens 1978.

Kopsacheilis, Stelios I. - Mousiki istoria Chalkidikis (Historical and Folklore Society archive) and Aghoghi periodiacal, issue 401, 1993.

Mazaraki, Despina V. - Mousiki ermineia dimotikon tragoudion apo aghioreitika cheirographa, publ. Nakas, Athens 1992.

Stathis, Grigorios - Ta cheirographa Vyzantinis mousikis, Mount Athos, Vols. 1,2. Foundation for Byzantine Musicology, Athens 1975, 76.

Chrysostomos, Georgios C., Archimandrite - O ymnographos Gerasimos Monachos Mikroghiannitis and I akolouthies tou se aghious tis Thessalonikis, publ. Organisation for the Cultural Capital.

Monastery of Vatopedi - Asmatiki akolouthia eis ton Aghion kai dikaion Lazaron ton tetraimeron (poem of Gerasimos of Little St Anne).

Karakasis, S. - Ellinika mousika organa, publ. Dirphros, Athens 1970.

Anoghiannakis, P. - Ellinika laika mousika organa.

Kalokyris, D. - Orthodoxia kai choreftikes ekdiloseis mesa kai ghyro stis ekklisies, Thessaloniki 1983.

Christou, P. - Odiporiko sto Aghion Oros, 1989.

Kotopoulos, C. - O kinotikos ymnos «Aineite» psalm. 148 Petrou Peloponnisiou, Thessaloniki 1992 (degree thesis).

Christou, P. - Pnevmatiki drastiriotis sto Aghion Oros kata tous chronous tis Douleias, Athens 1984.

Tolika, Olympias - Epitomo Enkyklopaidiko lexiko tis Vyzantinis mousikis, publ. European Art Centre, Athens 1993.

Lambrou, S. - 13 asmata tis I. M. Iviron, Athens 1960.

Patrinelis, C. - Protopsaltes, Lampadaria, Domestika tis Megalis Ekklisias 1453 - 1821, Athens 1969.

Stelios I. Kopsacheilis

PAINTING ON MOUNT ATHOS

Although in this context the word 'painting' suggests first and foremost the art of depicting figures and forms on walls, on the Holy Mountain of Athos, apart from the wall-paintings which cover the interiors of the churches and refectories (the places where the monks eat their shared meals), the art of painting also extends to portable icons used in worship, and, most typically, to illustrated manuscripts. In other words, any surface which plays a part in the life of worship can be painted, whether it is a wall, wood, parchment, or paper. Thus a great variety of works of the art of painting which have been preserved on the Holy Mountain in incredibly large numbers serves to provide us with knowledge of the medieval world of the second millennium AD. Although it is true that often we know little of the things of the past and by adding a large dose of imagination we attempt to reproduce a way of life which is no more, this is not the case with Mount Athos, where so many works of art and treasured objects have survived that we can acquaint ourselves with the past with every certainty.

The examples of paintings on walls, wall-paintings, which survive on Mount Athos extend to thousands of square metres, a figure which sounds incredible, and rightly so. Works of centuries past have accumulated on the walls of the churches and other buildings, the creations of faith - but also of economic power, often in difficult times.

The oldest example of this art on Mount Athos (dating from around 1200) is provided by the figures of the chief Apostles Peter and Paul, preserved on a piece of wall-painting in the library of the Monastery of Vatopaidi. The two figures are shown embracing, and typical element of the art of that period is the marked schematisation and the decorative nature of the rendering of all the details. From the same background is the head of the Evangelist Mark in the icon-store of the same monastery, and it is possible that these are fragments from works produced on the Holy Mountain in the late 12th century by painters from Thessaloniki or Constantinople.

It is to the same period - perhaps the beginning of the 13th century - that the painting preserved in the 'Kelli' (monastic house) of Ravdouchou, a dependency of the Pantocrator Monastery, at Karyes, near the Monastery of Koutloumousiou, also belongs. The subject is again the Apostles Peter and Paul, this time painted on the doorposts of the western side of the church. Here, apart from the schematisation and the trend towards decorativeness, a feeling of mass in the figures makes its appearance, a characteristic of the art of the Palaeologue period, which is to be found on the Holy Mountain in a host of monuments and works of art.

Although the 12th and 13th centuries are represented only by fragments of wall-painting, the same is not true of the art of the 14th, a turning-point for the art which survives on Mount Athos - a fact which has been stressed by all the travellers and scholars who have studied the Holy Mountain. The most representative monument of the art of this period, the Palaeologue period as it usually called, is undoubtedly the monastic community's central church, and perhaps the oldest on the Mountain, the Church of the Protaton in Karyes.

This church, which has the form of a three-aisled basilica, has wall-paintings on all the interior surfaces of its walls, though these have been badly damaged by damp. The paintings are arranged in three bands, and Panselenus, the extremely able artist responsible for them, has harmonised the theological requirements to the characteristics of the architecture with which he had to deal. This fact, together with the brilliance of the colours and the plasticity of the forms, the inventiveness of the details and the correct handling of the rhythm of movement, resulted in this work of Panselenus being regarded as a model for subsequent decoration of the churches of Mount Athos - and beyond.

It is from this period, more specifically from 1312, that the wall-painting of the Katholikon (central church) of the Monastery of Vatopaidi dates. The work of an unknown artist, it is not beyond the bounds of possibility that it was carried out by the workshop of Panselenus or even by the artist himself in a more mature phase of his art, that is, some 15 - 20 years after the wall-paintings of the Protaton. Here the features of this art are along general lines the same: realism, figures of considerable mass in dramatic movement, bright colours, and ease in the handling of the iconographic details in all the scenes.

Other major works of painting which have been preserved on the Holy Mountain also belong within the general artistic climate of the 14th century. The most important of these are the wall-paintings in the katholikon of the Chilandari Monastery (c. 1320), those in the katholikon of the Pantocrator Monastery (second half of the 14th century), and those in the Chapel of St Demetrius at the Xenophontos Monastery. A feature which these works have in common is an attempt to imitate the wall-paintings of the Protaton, a fact which brings out in the most striking possible way the innovative spirit of Panselenus and the way in which this was nevertheless accepted by the strict monastic community of Mount Athos.

By way of contrast, few surviving works belong to the 14th and 15th centuries. It is clear that the productive age of the Palaeologues was now lost, together with the freedom of various parts of the Greek world as they fell to the Turkish conqueror. In the 15th century the dark clouds which were gathering were visible to all, the economy was in the grip of the fear of political changes, and questions about the fate of the nation remained unanswered. The result was poverty of artistic production.

The painting in the refectory of the Xenophontos Monastery dates from the late 15th century, and the decline of the art in terms of its means of expression if compared with Palaeologue art is obvious. The style and the limited range of the handling of colour are a foretaste of the art of the 16th century. This is an art which seems closer to the monastic principles of 'renunciation of life'.

If the 14th century could be described as a period of brilliance for painting on the Holy Mountain, the 16th could be characterised as a time which gave expression to the monastic ideal, with painting which reflects both the difficulties of the times and the strictness of the ascetic life.

A factor which is directly linked with the production of works of art is the prosperity of the public who are their purchasers and the social recognition accorded to the artist through his work. It would seem that there was a significant improvement in these two areas in the 16th century, with the consequence that great works of art were created on a perhaps unprecedented scale. The economic aspect had as its basis the stability which resulted from the Ottoman conquest and the generosity of the princes of the Danubian provinces. The renewal of artistic expression which took place and the new models followed had their source in contacts between Mount Athos and Crete, which had not yet fallen to the Turks, but was still under Venetian rule.

It is from the 16th century that most of the great works of painting on Mount Athos date. The katholikon and the refectory of the Monastery of the Megiste Lavra, the refectory of the Philotheou Monastery, the katholikon of the Iveron Monastery, the katholikon and the refectory of the Stavroniketa Monastery, the katholikon of the Docheiariou Monastery, the katholikon of the Xenophontos Monastery, the katholikon of the Koutloumousiou Monastery, the katholikon and the refectory of the Dionysiou Monastery, and the Chapel of St George at the Monastery of Aghiou Pavlou are the principal monuments of this period. In all these examples the language of expression of the Cretan School is religiously observed, the language, that is, of that trend in painting which spread from Cretan - and other - painters to leave the mark of its austerity not only on the 16th, but also on subsequent centuries. The chief representatives of this school are Theophanis Strelitzas and his sons, Frankos Kastelanos of Thebes, and Antonios.

The 17th century was marked by the inability of artists to create any new trend or artistic principles in painting. The Cretan School had run its course, but new quests had not yet borne any fruit. At the turn of the century the walls of the refectory of the Dionysiou Monastery were painted (1603). Here the austerity, lack of movement, and limited range of colour show that the path which is being followed is one without tensions or questioning. The painting of the refectory of the Docheiariou (1676) is in the same spirit, while the painter of the Chilandari refectory, Georgios Mitrofanovits, had more distinct results to show from his explorations, though without there having been any renewal of his means of expression.

The painters of the 18th century appear more genuine in their unashamed decision to imitate the art of their distant ancestor, Panselenus. Now it was consciously and on the instructions of their teachers that they copied the works in the Protaton, seeking to imitate their every last detail. Thus we have painters like the monk Dionysios of Fourna who give instructions on the most effective way of making these imitations, though it has to be said that they achieved remarkable results. This continued to be the aim into the 19th century, typical of which is the decoration of the Chapel of St John the Baptist at the Pantocrator Monastery of 1812, the accuracy of whose imitation could fool the ordinary observer into dating it to around 1300.

In parallel with wall-painting, painting on wood, in the form of the familiar religious icon, developed. It is, moreover, certain that the same artists who were responsible for the wall-paintings also produced portable icons for use in the churches and chapels, as well as for private use. It has, for example, been established that the famous Manuel Panselenus also painted portable icons in the early 14th century, while the great artist of the 16th Theophanis Strelitzas also followed the example of other great painters.

It is worth pointing out that, in comparison with wall-painting, the painter of the icon had to engage in a kind of 'miniaturism', since often the space was limited and the development of the subject fraught with difficulties. Thus it is by magnifying the details of icons that one can appreciate the artistic abilities of the icon-painter.

In the case of illustrated manuscripts, the development of the art was parallel with that of wall-painting and icons until the invention of printing in the 15th century. At the same time, the fall of Constantinople into the hands of the Turks created an enormous void, which meant that in effect the art of illustrating manuscripts with miniatures never recovered. Although liturgical needs and the inclinations of artists kept the production of manuscripts alive, little by little their decoration declined, losing its last spark of vitality in the 18th century - in contrast with wall-painting and the painting of portable icons, which, in spite of the poverty of the art, has continued for reasons of sheer necessity on the Holy Mountain down to the present.
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SPEECHES

Mount Athos and the European Community
Barbarian raids have long since wiped out the numerous ancient monastic communities of Egypt, Palestine, Syria, Asia Minor, and Constantinople. Only on the Holy Mountain of Athos have the ancient monastic tradition and community continued uninterruptedly to exist for a thousand years and more. It is perfectly understandable, therefore, that not only Greeks and Orthodox Christians, but anyone with the slightest concern for spiritual matters, should take an interest in the Athonite monastic state. This conference is the fruit of that interest.

There is much to be said about the history, art, and spiritual life of Mount Athos. Much, too, has been written on these subjects in many languages. But Athonite life is fundamentally a Mystery, which defies any description. Our eyes must be opened if we are to behold the Mystery. We must be initiated into the Mystery. Initiation does not spring from rational understanding alone, it is a question of spiritual ascent. As Man ascents and God descents, it is at the point where they meet that the Mystery is celebrated. It is this Mystery which makes Athos not merely a mountain, but a Holy Mountain.

The Mystery is open to anyone, whether Athonite or not, who wishes to approach it. The approach, however, means ascent; ascent requires abstraction; and abstraction demands courage. The way life is organised on Athos, the architecture, painting nature, cobblestones, bells, the wooden sounding boards striking day and night, the hospitality, the prayers - all of these express something of this Mystery. It is in them all and at the same time beyond them all. Whatever expresses the Mystery may be described up to a certain point, yet at the same time its core remains undescribed. Being undescribed it is offered in communion of life.

At this conference, I have elected to describe something which Mount Athos shares with every community of peoples and nations, including the European Community; that is, its communal character.

Mount Athos has functioned as a community ever since its foundation. In 963 St Athanasius the Athonite founded his Lavra with the help of the Byzantine Emperor Nicephorus Phocas. Many years before, ascetics had been living in tiny hermitages scattered about the Athos Peniscula. But their austere and reclusive way of life also had a certain communal function for they would come together from time to time to decide on matters which affected them all. Thus, despite their outward isolation, the common spirit was revealed, the common faith which fundamentally united them. The informal and unorganised communal aspect which manifested itself on occasion bore witness to the essential and profound common bond between them.

St Athanasiu's Lavra functioned as a coenobium. The monks had everything in common: they ate together, wore the same clothes, had no private possessions, money, or personal property. St Athanasiu's coenobium was a continuation of Our Lord's coenobium with his Twelve Disciples and the Apostles coenobium with the first Christians in Jerusalem, as it is described so beautifully in the Acts of the Apostles. It was Basil the Great who drew up the rules and regulations of the Christian monastic coenobia. Allow me to read you his account of the relations between the monks in a coenobium, for it typifies the spirit of genuine love to which the coenobium aspires: «What can compare with this life? What is more sublime? What is more true than bonding and unity? What is more gracious than the commingling of characters and souls? Men have set forth from divers races and lands and come together with such precision into one, so that they may be deemed one soul in many bodies, and many bodies may seem as the instruments of one mind. In his body the invalid has many who suffer by good will with him; he who is sick and weak in spirit has many to heal and restore him. Each is the servant of the other, each is the master of the other, and with invisible freedom do they emulate each other to see who shall demonstrate the most precise servitude, which is not occasioned by some compelling misfortune arousing much disquiet in those whom it possesses, but is joyfully created by freedom of mind; for love subordinates the free to each other, and ensures freedom by the individual choice of each one. Thus did God wish us to be from the start and to this end did he create us. They restore the ancient good, for they cover the sin of our forefather Adam. For division and dissension and war would not have existed amongst men if had sin not divided nature. They, then closely imitate the Savior and his incarnate life. Which is to say that He, when he gathered together the group of His disciples, made everything in common for His Apostles, even Himself. So too, obedient to their Superior, do all those who observe the correctness of this life precisely imitate the life of the Apostles and Our Lord» (taken from Asketikai Diataxeis 18, 2, Gr. Trans. K. Karakolis, publ. Ε.Π.Ε., vol. 9, pp. 479-81)

The purpose of the internal functioning and organization of a coenobium is to transcend both individualism and mass aspect of people. But how can we achieve a form of society in which people can live a communal life without being leveled into a faceless mass, and in which, too, people can stand out as separate personalities without failing into egotistic and antisocial individualism? I believe that in an Orthodox coenobium, whose members live all for one and cash one for all, as described by Basil the Great, this form of society is achieved.

An Orthodox coenobium is rooted in the Holy Trinity, in Whom the three persons - the Father, the Son, and the Holy Spirit - are one substance, while at the same time distinct and unconfused persons. The Orthodox conception is of the whole Church as the revelation of the Mystery of the Holy Trinity to the world. This is why, furthermore, its synodical organization is so important to the Orthodox Church.

After the Lavra, other monasteries were founded, all of them coenobia. During this time of pirate and barbarian raids and conquests, some of the monasteries were compelled to become idiorythimc. Today nineteen from the twenty monasteries are coenobitic and only one idiorythmic, and it seems likely that this too will eventually change to the coenobitic way of life.

The whole of the Athonite Peninsula is divided between the twenty monasteries. Even those monks who live outside the monasteries in various sketes, cells, and hermitages are under the authority of and dependent on a monastery. The twenty monasteries compose the Holy Community of Mount Athos. Their headquarters is in Karyes, where their representatives meet twice a week to make decisions relating to Mount Athos. There are other bodies too, such as the Biannual Holy Assembly, which is the supreme legislative and judicial body of Mount Athos and convenes whenever there is a serious matter to be resolved. The Holy Community's executive body is the Holy Epistasia, which is composed of the four epistates. The monasteries assume the Holy Epistasia on a rotational basis, changing every five years.

Each monastery is self-administered. More general issues are settled by the Holy Community, whose decisions the monasteries must accept.

We have then, a union of equal-ranking monasteries. As I am sure you know, the monks of Athos are not only Greeks, but also come from other countries with Orthodox tradition: Russia, Serbia, Bulgaria, Romania - and at one time there were also some monks from Georgia. Some of the monks too are from other European countries, North and South America, Asia, and Australia. They are all united by their common Orthodox faith, which prevails over any national differences or occasional conflicts. All Orthodox peoples regard Mount Athos as their own, as they consider the Holy Land their own too, where the God-man Christ once walked.

On Mount Athos we find an exalted form of society of men, with a great variety of distinct endowments, characters, ages, levels of education, social background, and national differences. Both within a single coenobium and throughout the Athonite State, diversity and unity are wonderfully combined. All are united by a deep spiritual bond, and at the same time all are free to express themselves and attain completion in the grace of God.

The monks live their monastic life and their faith personally, but not individualistically. No-one is the same as anyone else. There is no stereotyped moral standard. At the same time, no-one wishes to live enclosed within himself, autonomously, egocentrically, spiritually isolated from his brothers. Each one contributes his particular gifts and the special function assigned to him to the structure of the brotherhood and the whole Church.

Mount Athos is also known as the Garden of the Mother of God. In this Garden, each plant which is animated by the Grace of God and the blessing of the Mother of God is special. They are all in the same garden and all grow by the same uncreated grace of God; it is the diversity of plants which makes the garden interesting and beautiful.

Unity in diversity is the spirit and the ethos of Mount Athos. It is what each monk is struggling to attain. We must not forget that monks are human beings too, who carry within themselves the sickness of human nature-egotism, which is illogical love of self. But each monk's struggle aspires to replace egotism with love of God and humankind; a love which the more it enters deeply within us the more self-love and egotism recede.

The tenet of Athonite monasticism is: whosoever comforts his brother comforts his God. The monk lives in order to comfort his God and his brother with his love. When he comforts his God he comforts his brother too; and when he comforts his brother he comforts his God too. The monk wants to comfort his neighbour, his fellow ascetic, his guest, everyone he meets. Every person is the image of God and therefore deserving of respect and love.

God's embrace is wide enough to include the whole world. The Orthodox representation of the Church is the icon of the Pentecost, in which the Apostles form an open semicircle, not a closed circle. The Church is open to everyone. So too does Mount Athos receive and welcome everyone, both Christians and non-Christians, Orthodox and non-Orthodox, Greeks and non-Greeks. This is the reason for the hospitality which Mount Athos selflessly extends to all. As far as I know, it is only on Mount Athos that such all-embracing hospitality is offered, despite the difficulties created by the increasing numbers of pilgrims and visitors. Even at the expense of their monastic schedule and silence, the fathers strive to keep their traditional hospitality alive. It is thus that they express their love for humankind; and they express the same love and opening up to the world through their ceaseless prayer for everyone who has need of the grace of God.

Mount Athos, then, is a community and a unity, but a open unity, which does not exist for its own sake, but for God and the world. This, I think, is why everyone on Mount Athos feels at ease, feels blessed and joyful. Though this unity is indeed oecumenical, it is based not on indifference to each faith, but on a common Orthodox faith and theology, which regards everyone as the image of God. Since its center and axis is Jesus Christ, this unity is not merely human, but, like Christ, simultaneously human and divine; the fruit of God's gift and human collaboration.

It is true to say that, like Orthodox theology and the Orthodox life, so too does Mount Athos proceed in an antinomic and paradoxical way. In Orthodox theology, God is Trinity and at the same time One. He exists and at the same time does not exist (because he is beyond all meaning, even the meaning of existence). He is approachable (through His energies) and at the same time unapproachable (in His essence).

Christ gives life to the world by being crucified and crushed. The Christian and the monk die in order to live. The monk in particular leaves society in order to find society. He chooses «nothing» in order to gain everything. He mocks the world in order to take it seriously. He does not accept women on Mount Athos, because he truly loves women: all women are absent from Mount Athos, yet at the same time they are genuinely present in the person of the Mother of God.

It must be said that worldly logic stumbles against the logic of the Church and of Mount Athos. This is why no-one can comprehend the Church or Mount Athos without repentance, which is to say, without a change of mind. The Christian Byzantine state respected this «logic» of the monks' unconcerned Hesychast spirit. It had the spiritual insight to recognize the value of the monks' death as a precondition for life. It thus legislated for Mount Athos to live its monastic life as it wished, so that the Mystery of the monastic state might be celebrated without obstacle or hindrance. It is a divine blessing that the subsequent conquerors and suzerains of Mount Athos wished to continue the Byzantine emperors' policy and thus struck Athos no fatal blow.

Today Mount Athos continues its Hesychastic life under the spiritual jurisdiction and blessing of the Oecumenical Patriarchate and the discreet protection of the Hellenic State. It is remarkable that the European Community respects the uniqueness of Mount Athos in the Final Act of the Agreement Concerning the Accession of the Hellenic Republic to the European Economic Community (1979).

As an Athonite, I do not feel a stranger to Europe. I feel that the active primitive Christianity of Mount Athos meets the hidden common and primitive Christianity of Europe; the Christianity of Hagia Sophia in Constantinople, the Christianity of the Catacombs in Rome, the Christianity of St. Irenaeus of Lyons, where his martyrdom is, the Christianity of the mosaics of Ravenna, the Christianity of the Orthodox monks of England, Scotland and Ireland.

I humbly believe that the spiritually homeless present-day European would be able to find his own spiritual home on Mount Athos, and that the European Community would be able to find, above and beyond the concurrence of interests, something more profound and more intrinsic in the spiritual heritage of the Holy Community of Mount Athos.

I place these thoughts before you who approach Mount Athos with understanding. Thank you for your kind attention to my humble contribution.

Abbot George Kapsanis

Gregoriou Monastery

Mount Athos

The Importance of Athonite Monasticism for the Life of the Church
Since the beginning of the 1970s, the Athonite Community has shown a steady increase not only in its population, but in all those aspects which evidence the recovery of a community. Naturally, the sui generis nature of this community does not permit its evaluation by the conventional statistics which are employed in secular societies. In any case, even in those societies, a statistical approach to spiritual parameters such as religious conviction is entirely conventional. The depth of the inner life of man, and particularly of a monk, remains inaccessible to sociological enquiry. Since, however, statistics have some indicative significance, their use should not be regarded as entirely unnecessary.

After the galloping shrinkage of Athonite monasticism which began above all in the inter-War years and became most acute in the first two decades after the Second World War, in 1972, for the first time, the number of monks ceased to drop, and actually increased by one over the figure for the preceding year. Thus, while in 1971 there were 1,145 monks on the Holy Mountain, in 1972 the figure was 1,146.

This apparently trivial, but in fact highly significant, increase in the numbers of Athonite monks has continued without interruption until the present day. Occasional regressions in this upward progress are due to the high mortality rate of what was then the aged population of the Athonite republic. Thus, between 1972 and 1992, the date of the last count, 935 new monks arrived on the Holy Mountain. In other words, during that period (1972 - 1992) an average of 47 monks a year, 3.5% of the total number of monks, joined the Athonite community. If we take into account that the births of children in Greece, used for purposes of comparison with the arrivals of new monks on the Holy Mountain, is of the order of 1%, it will be seen that the percentage for Mount Athos is a high one. If, again, the increase in the overall number of monks on the Holy Mountain between 1972 and 1992 is not particularly impressive (191), this is due to the percentage of mortality natural in its older population. Now, however, the overwhelming majority of Athonite monks is made up of young men who have arrived during the course of the last two decades. This phenomenon has reduced the average age of the monks to approximately 50, and has restored the age pyramid of the Athonite monks to an entirely satisfactory condition.

Furthermore, the level of education of the monks today is distinctly higher than the average for the population of Greece. At the present time, large numbers of graduates of tertiary education in a variety of disciplines are becoming monks of the Holy Mountain. By way of indication, it could be pointed out that while between the years 1960 and 1964 only three university-level graduates joined the Athonite community (2.8%), today the proportion of graduates for the Holy Mountain as a whole is 20%. Of these, approximately half hold a degree in Theology, while the rest have degrees awarded by other faculties. The figure for those who never completed their elementary education is no more than 2%.

In terms of organisation of the monastic life, there have been rapid developments on the Holy Mountain during recent years. The coenobium is generally recognised as an authentic system for the organisation of the communal life of the monks. This system rejects individual property, and by eating and living together the unity of the monks is reinforced. The idiorrhythmic system is a corruption of the coenobitic. The former, which prevailed at critical junctures in the history of monasticism, permits individual property and encourages differentiations among the members of the monastic community. None of the 20 monasteries which exist on the Holy Mountain today has not passed through a phase, of greater or lesser duration, when it was idiorrythmic. This phase, however, is not recognised as canonical. For this reason, the Charter of the Holy Mountain prohibits the conversion of a coenobium into an idiorrythmic monastery, while allowing an idiorrythmic monastery to become coenobitic (Article 85). Twenty-five years ago on the Holy Mountain, nine of the 20 monasteries were idiorrythmic: today they are all coenobitic.

It should also be noted that it is not only the traditionally Orthodox countries (Greece, Russia, Romania, Bulgaria, Serbia, Georgia) which are represented on the Holy Mountain today, but many nations from all over the world by means of their Orthodox citizens. Thus the monasticism of the Holy Mountain has a truly universal nature. The maintenance and further strengthening of this universal character of the Athonite republic is of fundamental importance not only for monasticism, but for the whole Church.

In seeking to identify the actual and symbolic effects of Athonite monasticism on the life of the Church, we can draw attention to the following:

1. The existence of a living monastic community is of primary importance for the Church. It is a valuable spiritual resource for its spiritual and institutional presence in history. Monasticism is the advance outpost and the antennae of the Church which can detect and ward off dangers which are threatening it. The history of the Church confirms that there is an organic relationship between monasticism and the community of the faithful who live in the world. The spirit of monasticism is an essential element in the maintenance of the charismatic life of the Church. This is particularly true when the needs of the Church's historical survival or the expediencies of its presence in society overcharge its institutional dimension and undermine its work. Athonite monasticism has supported the Church, nurtured its spiritual life, contributed to its unity through time, and given it a host of saints, martyrs, pastors and teachers. Major spiritual figures such as St Gregory Palamas, St Cosmas of Aetolia, St Nicodemus the Athonite, the Elder Porphyrios, and the Elder Paοsios, but also the wider spiritual movements which have grown up there have supported, enriched and renewed the life of the Church at critical points in its history.

2. Monasticism made its appearance in the life of the Church as an organic expression of its life. Particularly in the Orthodox Church, where monasticism is not instrumental, but expressive, its existence has a basic spiritual and theological significance. Within the framework of monasticism, first and foremost, the inner life of the Church is cultivated: what it is difficult or impossible for the Church in the world to pursue and achieve, is often pursued and achieved by monasticism. Prayer, spiritual exercise, the combating of the disordered passions, the cultivation of the virtues, mystical experience, which are basic constituents of the life of Orthodoxy, flourish more than anywhere else in monasteries. Withdrawal from the world does not have as its aim the refusal of social relationships, but their subordination to communion with God. In this sense, monasticism, and particularly the Athonite community, is a kind of 'counter-society', which, without this meaning opposition to the secular, still less the Church community, provides a form of development of man as a person and as a social being which is as far as possible free and unfettered by wordly conventions. At the same time, the self-governing status always recognised on the Holy Mountain by the ecclesiastical authorities and the Greek State safeguards and confirms its freedom within the body of the Church.

3. Silence, introspection and the ascetic way of life of the monks are a substantive counterweight to the extroversion, the utilitarianism and the mania for consumption of contemporary society. In addition, personal contact of the monks with the thousands of visitors who flood the Holy Mountain every year, their conversations on regular or occasional returns to the world, their publications in periodicals or for special purposes, and, even more so, their individualised spiritual guidance or hearing of confessions have a marked influence on the life of the faithful. This is greatly helped by the special trust which people have in the spiritual fathers of monasteries, and particularly of those of Mount Athos. People who for various reasons do not have recourse to the secular clergy tend to approach and discuss their problems with fathers of the Holy Mountain. In this way the work of the Church is reinforced and expanded. The degree to which young people, especially during school holidays, visit the Holy Mountain is impressive. Many establish contact with the Church there and maintain their relationship with it when they return to the world. Nor should we omit to mention the successful handling of large numbers of individuals with pathological problems (particularly drug addicts) in the monasteries of Mount Athos, which gives a new dimension to the pastoral work of the Church. Moreover, the pastors of the Church themselves often find on the Holy Mountain the means for reflection and spiritual equipment for their work..

4. The existence of Athonite monasticism is in itself of decisive importance for devotion to ecclesiastical tradition. The history of the Church provides many examples of monasticism checking by its criticism or intervening as a corrective in instances of the violation or corrupting of the Church's tradition. More specifically, one could single out from the history of Athonite monasticism the Hesychast movement of the 14th century and that of the Kollyvades in the 18th and 19th, which brought about renewal, respectively, in the empirical theology and the liturgical life of the Orthodox Church. On the other hand, of course, monasticism itself is always in danger of subsiding into a sterile conservatism which is an obstacle to the normal progress of the Church's life. If there is no living spiritual life, formalism or spiritual slackness is the inevitable consequence. For that reason, authentic monasticism is always a valuable factor in the life of the Church. It is able to guard against disruptions and maintain delicate balances. Typical here is the attitude of the Holy Mountain to the issue of the calendar, which brought about the Old Calendarist schism in the Church of Greece. Except for the so-called zealots, who because of the change in the calendar cut themselves off from the Ecumenical Patriarchate and the Church of Greece, the Athonite community as a whole has continued to follow the old calendar but has maintained communion with the Ecumenical Patriarchate and the Church of Greece, which also adopted the Gregorian calendar, because it regarded this as a secondary and not a doctrinal issue.

However, side by side with the practical, there is the symbolic influence of the Holy Mountain, which should not be seen as in any way secondary or of less importance. Here it is worth making the following points:

1. The monastic community of Mount Athos is the oldest surviving democracy in the world. In it is represented all the Orthodox world, and it provides a synopsis of all the different forms which Orthodox monasticism has taken during its history. With its historical character and universality of its constituent parts, the Holy Mountain is the symbol of the unity and multifariousness of the Orthodox Church. At the same time, it is a living survival of the culture which took shape under the influence of Orthodoxy in the course of history. The Holy Mountain keeps Byzantium alive in our own times. This fact permits contemporary civilisation to be looked at from another viewpoint. More specifically, the coenobium was, and still is for Orthodoxy, the ideal not only for the life of the Church, but for the life of society. For this reason, the spirit of the coenobium characterises not only the monastic, but also the social life of the Orthodox.

2. The presence of charismatic figures, who incontravertibly lead a life of asceticism and sanctity, renders perceptible the active presence of God in the world. In in our times particularly, when everything is being called into question and overthrown, these figures stand out as symbols and guides of the spiritual life. Their words or deeds are widely spoken of among the faithful, who acknowledge them as spiritual authorities. This does not mean, of course, that the faithful are not guilty of exaggerations and excesses. What is not in dispute, however, is that the influence of these figures among the Church's flock is much greater than that of its theologians or the whole of its hierarchy. Furthermore, their presence confirms the presence of the Church itself, since the Orthodox Church makes the presence of saints the criterion of its identity. Where saints exist, there the Church exists also.

3. The Holy Mountain is a symbol of the renunciation of self, of repentance, of self-knowledge, of prayer, and of trust in God. The overriding disposition of the monks of Mount Athos is trust in God. And their most important and lengthiest employment is prayer, which extends beyond the set times to take the form of unceasing prayer. In this place the aims of the life of the Church are preserved intact, while the aims of contemporary society, such as economic development and consumption, have no place of any significance. Thus the Athonite community can be seen as a model Christian society. The mandates of Christ are not consigned to the realm of theory, but operate as normative factors in daily life. This enriches the consciousness of the Church with an elect community which conscientiously takes to heart the matter of faith. The importance of this phenomenon becomes greater when it is realised that the people who make up this community are not drawn from the margins of the life of society, but repeatedly from its higher ranks.

The Holy Mountain is the symbol of renunciation of the world. And renunciation of the world is an experience of dying. This experience is accepted in order to make possible the experience of resurrection from this present life. Thus on the Holy Mountain, and in monasticism more generally, assent to the common fate of mankind, death - the necessary condition for the experience of true freedom- finds expression.This is an assent which is made possible by devotion to a life stronger than death in the life of faith in Christ.

To sum up: the Holy Mountain of Athos, and monasticism more generally, operates as the advance guard of the Orthodox Church. It cultivates its inner life and ascetic ideals. It acts as a check upon any excessive extroversion and utilitarianism which manifests itself in its members, particularly in contemporary society, and safeguards the continuity of its tradition. At the same time, at the level of symbolism, it stresses the coenobitic spirit of Orthodoxy, makes perceptible the active presence of God in the world, draws attention to the uncompromising nature of the Christian life, and underscores the limitless freedom of the human being.

The existence of Athonite monasticism takes on special importance and wider perspectives in the context of the European Union. The monasticism of Athos, with its multinational origins and history of more than a thousand years, is the incarnation of the 'universal catholicity of the Church in all ages'. The Holy Mountain is the ark in which the contemporary European will find the spiritual testament which is the basis of his religious and cultural tradition. It is the 'jar' of manna which can satisfy his spiritual hunger. But above all the Holy Mountain is the place where the real meaning of being a person and of personal communion can be approached - and this makes possible the transcendence of the bipolarity between self-centred capitalism and communist totalitarianism.

George Mantzaridis

Monastic Withdrawal and Witness on the Holy Mountain at the Close of the Twentieth Century*

Monastic withdrawal

Those Christians who chose the path of Christian perfection (chastity, temperance and poverty) within the framework of the community life of the ancient Church were called asketai (ascetics), and the women asketriai or virgins. The first ascetics to leave the cities and villages of Egypt to live initially on the edge, and then in the uninhabited and voluntarily-chosen desert were called anachoretai (those who depart, withdraw) - anchorites. Although there never ceased to be individual men and women ascetics (particularly clergy and virgins) in the world, the use of the name of monachos - monk - became established chiefly for the ascetics of the deserts, of the anchorite lavras and the large coenobia. Anchoritism, that is, withdrawal from organised human society - with all its comforts, temptations, and commitments - has been an essential characteristic of Orthodox monasticism throughout its centuries-long history. Even where the geographical distance of this withdrawal from the world was not great, the ensuring of a spiritual distance and the avoidance of hubbub and distraction (hesychia - quiet) have always been basic preconditions for the achievement of the aim of the monastic life, which is an inner purification from the disordered passions and the union through prayer with God and the keeping of His commands.

Withdrawal on the Holy Mountain today

The Holy Mountain has been such a place of withdrawal and quiet for Orthodox monasticism from the late ninth century until the present day. It could indeed be maintained that it it is the only 'desert' which Orthodoxy has today, in the sense of a geographical space devoted wholly to the monastic way of life, where the laity are not allowed to live and women are not permitted to enter, and where a special system of self-government by the monks, by virtue of very ancient rules and observances, is in force.

But how feasible are withdrawal and quiet on the Holy Mountain at the close of the 20th century? The development of transport and communication, the swelling tide of visitors, the vast needs of restoration, the stressing of the 'cultural' value of the monuments and treasures of Athos and consequent dependence upon secular authorities who are not always the counterparts of the Orthodox emperors and princes have brought the 'world' threateningly close to the Holy Mountain, making withdrawal a good deal more difficult than it was up to the first half of the 20th century.

If as early as the time of St Athanasius the Athonite, of Ioannes Koukouzeles, and of Niphon, Patriarch of Constantinople, it was not ultimately possible for anyone to 'hide' and to retain his anonymity on the Holy Mountain, how much less possible is this today, when with all the modern technical facilities, correspondence, telephone calls, and visits of relatives and friends - and recently the cameras of the television channels - invade even the cell of today's would-be anchorite.

As to the influx of people from the outside world, a distinction is usually made between pilgrims and 'visitors', while it is no secret that there is a clear preference for the former. However, both the former and the latter find their way to the Holy Mountain much more easily today, to the point where, if some restrictive measures were not taken, it would be in danger of having the same fate as the woods, the countryside and the beaches when we render them unrecognisable by overcrowding them at intervals, without leaving them the necessary space of time for renewal. I am given to quoting the comparison with a garden of sweet-smelling flowers which delights the hearts of visitors when these do not exceed a certain maximum number, but which begins to be ruined when there are so many visitors that there is overcrowding and the plants and flowers are trodden underfoot. The saying that 'we destroy the thing we greatly love' holds good here.

The monastic brotherhoods and companies which live within a constant stream of visitors, with a general and continual orientation towards the provision of hospitality and discussion - however spiritual this discussion is - are faced with many inner spiritual problems, which we have only now begun to appreciate. That first enthusiasm for the recent re-manning and conversion into coenobia of the Athonite monasteries and the related pleasure felt in that fact that many pilgrims who come to be built up in the Faith by the young Athonites is today giving way to more general concern as to how this new generation of monks is to find stability, when the absence from their midst of 'older hands' is manifest and in conditions clearly more adverse, at least in terms of withdrawal and quiet.

If according to the Fathers even the sight of laymen is damaging to a beginner-monk, since it reminds him of everything which he wishes to forget and expel from his heart, then the daily presence of an unrestricted number of lay guests within the framework of a monastic brotherhood is a real problem for its renewal. On the other hand, it has been judged that the entrusting of the entertaining of lay guests to laymen outside the precincts of the holy foundations would lead little by little to the conversion into a tourist destination and the secularisation of the Holy Mountain.

The restoration work on the monuments and the conservation of the inherited treasures also absorb a great part of the efforts of the brotherhoods, and particularly of their seniors, with the direct consequence that the Athonites regularly go out into the world in order to obtain resources and know-how, which in turn results in an ever-increasing dependence of the life of the brotherhood on secular agencies.

Furthermore, restoration work requires materials, materials vehicles, and vehicles roads. The observance of a measure and of a balance in this area is a matter as difficult as it is much-debated. But the roads are coming ever closer even to the most remote hermitages, while some laymen who bring in materials with their vehicles do not pass up the opportunity to make a motor tour of the Holy Mountain, however much dust and bumping this may involve.

In general terms we could say that any attempt on the part of the Athonite Fathers to preserve the rudimentary conditions for withdrawal and quiet in their Holy Place comes up against a variety of interests, claims, and ways of thinking. How will this last monastic 'desert' of Orthodoxy fare in a battle which has probably already been lost in the case of the other monastic centres of Palestine, Sinai, Patmos, and Meteora?

This, in human terms, will depend on the success of a multi-faceted endeavour in which the present-day Athonites must engage. Its main aspects are these:

a. the repelling of wordly ideas and objectives of whatever nature by the ranks of the monks themselves, so that the problems which already exist should not be exacerbated from within by an ambitious, care-ridden, and thus worldly-orientated approach on the part of the Athonites themselves;

b. the preservation and smooth functioning of the ancient privileged system of self-administration of the Holy Mountain, which, with its thousand years of history and, in spite of its human failings and imperfections, is the sole guarantee, after God, of the rejection of any intervention from without, any attempt at putting monks under the tutelage of non-monks, any ambitious plan for the 'exploitation', 'incorporation' or even 'subjection' of the Holy Mountain to ephemeral secular expediencies and ways of thinking;

c. the maintenance and reinforcement of the economic self-sufficiency of the Athonite monasteries, since material dependence is sooner or later followed by dependence of the spirit.

However, let us turn now to the question of the witness of the Holy Mountain today.

Monastic witness

As you will know, monasticism is not an isolated phenomenon within the life of the Church. The perfection of the Christian life which the monk pursues and - in proportion to the spiritual warfare which he wages - experiences is a model for his brethren who live in the world, and thus his example alone witnesses to the truth of the Gospel and the possibility of observing the whole of the law of the Gospel by man, if he gives himself soul and body to the love of God. This is the chief and primary witness of monasticism to the Church and to the world. The fact that holiness is attainable provides proof that salvation is real. For this reason also, the Church without monasticism is preaching without evidence and teaching without testimony.

And because monasticism lives the Christian life with greater perfection, it also is able to teach it with greater exactness. Thus its vast and inestimable contribution to the correct formulation of doctrine, to the shaping of worship, to pastoral work and mission, and to the dissemination of the ethics of the Gospel and of authentic spirituality proceed from within its own life experience and constitute a substantive and integral part of its vocation.

The first anchorite and Teacher of the Desert, St Antony the Great, marked out by his own example the future course of monasticism when he hastened to the highest point of the amphitheatre in order to give strength to the persecuted martyrs and to be - if God permitted - a witness, a martyr himself. He was imitated by a whole company of Spirit-inspired saints and confessors from Sts Theodosius and Sabbas to the Athonite St Gregory Palamas and the Kollyvades, who played a leading part in the battles of the Church against Monophysitism, Monothelitism, Iconoclasm, Western rationalism, Uniatism, and so many other machinations against its sound doctrine and reasonable worship.

In addition, the almost exclusive preference for monks in the task of spiritual direction of souls, from the very first years in which the Church made use of this kind of pastoral service, is evidence in itself of the general recognition of monasticism as the guardian par excellence of the gift of prophecy within the Church.

But how feasible is the practice of this kind of monastic witness on the Holy Mountain today, and what are the factors which influence it?

The witness of the Holy Mountain today

The witness from life is borne on the spot in the coenobia, in the kellia, and in the 'deserts' and is handed on by devout pilgrims, writers who are its admirers, and journalists. This is perhaps inferior to the witness borne by many monks of earlier generations, but it is an inspiration to the much weaker Christians of our time. The only external factor which could have an adverse effect on its functioning would be the deprivation of the very possibility of withdrawal from the world and of the experience of the monastic life in peace and quietness.

The witness of the word is borne by oral and written discourse, either collectively, in special circumstances, by the Holy Community of the Holy Mountain, or individually by the Athonite on his own who feels himself legitimated in so doing by the monastic institutions handed down from the Fathers. Whether or not he really 'has a blessing' to do this is, I believe, always shown by the positive or negative result of his action, although this remains an internal and spiritual issue for each monk and each brotherhood. However, in any event, Athonite witness of this kind is expected to be an authentic handing on of unadulterated Christian teaching, and for this reason enjoys great prestige among the Church's faithful.

As external factors by which this witness of the word is influenced, we could mention the following:

a. The mistaken impression of competition with ecclesiastical authority which is created when the opinion of the Athonites precedes or differs from that of pastors and teachers in the world certainly imposes inhibitions on the Athonites in the matter of taking up a public, or even private, position on topical issues which concern the Church.

b. The scepticism and unwillingness of many of our contemporaries to accept the absolute and unalloyed message of the Gospel, which monasticism usually expresses, and the pernicious invasion of relativism and an unprecedented syncretism into the field of religious creeds makes Athonites fairly selective as to the public to whom they address themselves.

c. Increased dependence because of the needs of restoration work on the part of the monasteries of Athos on the secular powers, with whom, however, there is a clear confrontation on issues such as the de-Christianisation of the state, the legislation on heresies, family law, abortion, the new electronic identity cards, etc., undoubtedly gives rise to internal problems and conflicts.

To conclude, I would like to note that the Athonite abbots and spiritual fathers of today are called upon and challenged much more frequently to take a stand in private and in public on issues of the moment, which makes their role a good deal more difficult than it was in earlier times. However, the drawing closer of the 'world' and the reduction of quiet can have a negative effect on the quality and authenticity of today's Athonite monastic witness, whether that is borne by the life lived or is verbal. It could be said that the genuineness and the power of monastic witness is directly proportionate to the scope for the life of monastic withdrawal, something which, thank God, continues to exist today on the Holy Mountain, and which may God never allow to be lost.

Archimandrite Joseph, Abbot of the Holy Monastery of Xeropotamou

* Paper read at the international symposium on 'The Holy Mountain: Yesterday - Today - Tomorrow', held by the Society for Macedonian Studies, Thessaloniki, 29 October - 1 November 1993.

Monastic Life: The House of God and the Gate of Heaven

A. The Root (instead of a foreword)

The volume Simonopetra serves as a guide to a whole world -a world vibrant with human life, and at the same time of fervent monastic endeavour, in a monastery.

In a monastery everything is very simple and human, and yet at the same time divine and a revelation. People and things make up a way of life which is inexpicable by the criteria of this world, a company of individuals who are bearers of light. But this emerges as a living mystery of the world to come, a daily experience of the monk, an initiatory preoccupation and journey, within and without earth and heaven.

The monks in their monastery, in which they are sojournes, have a natural life and daily association, but as if from a single starting-point they set forth each day in order to achieve an «ascent», to make their own life of the company of the Saints and the beloved eschatological city, the Jerusalem which is above, the Church, the Kingdom of God. «And I saw a new heaven and a new earth... And... the holy sity, new Jerusalem, coming down from God out of heaven, prepared as a bride adorned for her husband... Behold, the tabernacle of God is with men» (Revelation 21:1-3). This prefiguration has meaning for us: it interprets the monastery. This is life and a way of life, it is an institution which reconciles all things. All is made ready by God for that unique achievement, the «dwelling together», the marriage of God and man. It is communion, a «logos» and manner, which are profound, of life employed according to God. It is «the house of God, and... the gate of heaven» (Genesis 28:1). It is the house of the presence of man and, here and now, the house of God, where at the same time both the place and the eschatological orientation are lived. «Dwelling together» in the «city» does not look towards the taking on of wordly and ideological aims, but to the life of the spirit, which consists in spiritual exercise and a mystical gaze fixed upon God. This city-monastery is like a workshop in which the conditions are carefully chosen and measured and the objectives are not concerned with any desideratum, but with the Desired One, God Himself who descends from heaven and dwells precisely here, within the human vessel of each one of us.

This conviction of the monks is a tradition going deep into time and a foundation for life, a reality, experienced to a greater or a lesser degree, transcending the normal conduct of men and becoming that of angels. The monks, as men, have their weaknesses, their wrestlings with self, their race to run, their falls from grace and their rising up again, but they do not flinch; on the contrary, they feel, even now, through this toiling, that today they are of the fellowship of the martyrs and tomorrow will sit down together with all the Saints. Thus the walls of the city-monastery do not shut out the horizons: on the contrary, they open up vistas of illumination and gates to heaven.

Let us look, then, first at this tree of life, with its abudant shade and sap, the tree of the monastic life.

B. The Tree (The monastic life)

The monastic life is, to a certain extent, without a genealogy. The model for monastic perfection is the life around the Throne and in the heavenly world of God of the angels, even before the creation of the visible world. It traces back its ancestry to a beginning eastward in Eden, from that paradisal communion of the child with the Father, which, alas, became through sin a pitiful wreckage awaiting the first tidings of rademption. Thus monasticism has its starting-point in life in Paradise and is itself the most perfect recovery of that Paradise.

In the Old Testament, God prepared fallen man through His Son. Thus He revealed His face to man: that He is One God with the Father and the Holly Spirit, and at the same time His hypostatic communion, admitting of no separatiton, as God with men.

Christ in this way liberated man from his slavery, gave him the Church, baptism and all the secraments of the Church. And, for the greater and more ready scope for joy, peace and enrichment with holy gifts and divine life, He «built» in the world a world outside the world-monasticism. Through this, man, made from dust, rivals the angels and sits down with them, conversing, as much as in him lies, with God.

In Judaism and the Gentile world, especially in Egypt, there were, earlier, shadowy forms of monasticism.

In the Old Testament, holy men prefigured the monastic life: the prophets Moses and Elijah, John the Baptist and Forerunner, who dwelt «in deserts, and in mountains, and in dens and caves of the earth». These monks, deserving of admiration, the prophet Isaiah saw and prophesied of as birds who gaze at the heigths, those who are «more wise» than the many (St Gregory the Theologian, PG 36:553), the world's champions in valour: «I have set watchmen upon thy walls, O Jerusalem, which shall never hold their peace day nor night: ye that make mention of the Lord, keep not silence» (Isaiah 62:6). Thus, in the strongholds of the Church, God has set as watchmen day and night, in His confidence and to their honour, these winged warrriors and noble ascetics with many eyes, who without ceasing hymn and gaze upon the Lord of glory. The monastery is, anyway, as we have said, a copy of Jerusalem, the eschatological sity of God. In the early Church, the love feasts, the shared meals, the communion of the Apostoles in Jerusalem and the apostolic communities were, again, fore-shadowings of the monastic-life.

Monasticism found within the Church models of an ideal and wonderful way of life and spirit, older authorites and hermits who remained «uncorrupt», «virgins», and accomplished mighty feats. From such sprang, as a ripe fruit now matured, the monastic life, which was born in the East in the time of St Constantine and was disseminated as a universal pattern. Virginity, spiritual exersice, fasting, the coenobitic life, obedience, poverty and the general spiritual armoury of these eagles winging aloft graced the Church with the finest attributes and the greatest renown. Ordinary folk, the poor, the rich, sinners, saints, patriarchs, kings -all called upon these citizens of heaven, men and women, as blessed, fleshless, totally liberated, living as angels, most godlike; they loved them, honoured them and drew close to them with glory and longing, as, chiefly, «soldiers» of Christ. Ever since, monasticism has remained and lives on as «a sacred army, a divine and excellent order, a monastic and angelic way of life».
The emergence of the historic institution of monasticism was a moment in the history of the world of the greatest and fundamental importance. The subsequent succesive phases of monasticism, in different ages and places, preserved the eschatological dimension of life within the conditions of Christian communities, given that there was the influence, in the beginning, of the reaction and constriction of paganism, and then of the secularisation of social life, of heresy, of shisms and so forth, down to our own breathless age. This means the ever-present possibility of the ascent of man to God and the revelation of God in a specific community within the Ghurch. Thus in all ages and at all times, the monastery remains the same thing: a living image of the Kingdom of God, from Whom the brotherhood await His doctrine and His speech «as the small rain upon the herb, and as the showers upon the grass» (see Deuteronomy 32:1-2). In spite of every adulteration or debasement, a pilgrim to the holy monasteries will descern this at once. Great is the power of the spiritual seed.

Just as in the Old Testament God set the prophets as guardians of the inspired message in the Holy Spirit, through their lives and, at least, their martyr's death, thus in the Church the same Spirit calls the monks, as prophets and martyrs, to the battlements to speak of and to point to the life of the world to come. They, as ever as the point of death, bear in their flesh the divine promises and prefigure the Kingdom which is to come.

St Antony and the Fathers of his time, Pachomius, founder and organiser of the coenobium, St Basil the Great, perfecter of the coenobitic system, and then the founders of monasteries, such as St Savas, St Theodosius and, later, St Theodore the Studite and St Athanasius the Athonite, and so many others, all of them in their generation brought forth hundreds of hundreds and thousands and thousands of monks and spiritual strongholds, which have guided and safeguard chiefly those in their prime, but also children and old men. All these one day hear the voice of God, as did Moses: «Come up to me into the mount, and be there». And the result? «And Moses went up into the mount, and a cloud covered the mount. And the glory of the Lord abode upon mount Sinai» (Exodus 24:12, 15,16)

The individual call of God to the monk is not in the abstract but occurs in space and time, that is, as an «Eastertide» -a transition from the world of the «natural body» to the place of the «spiritual body». «As we have born the image of the earthy, we shall also bear the image of the heavenly» (I Corinthians 15:44, 49). Our transition is renunciation of the world, exile in the «wildrness», that is, the monastery, ascent into the mount of God.

No one remains inert before the word of Christ, addressed to all: «If any man will come after me, let him deny himself, and take up his cross daily, and follow me» (Luke 9:23).

It was Christ Himself, having stirred up the crowds by His words, His journeyings and His miracles, who again «withdrew himself into the wilderness, and prayed» (Luke 5:16).

The majority of the monasteries were founded by hesychasts, most of whom lived in caves to begin with and then were compelled to put up great, fine monuments of architecture and wonderful buildings for the serving of everyday needs and the occupation of the Spirit. These beginnings of the hesychast-founders remain landmarks that cannot be overurned, and the hesychast spirit survives as the authentic criterion of the monk; because things run on and we run with them, and so we must go more slowly in order to see life of the Fathers, the «other way of life, with its origins in eternity». Just as the Apostles and their succesors founded local churches, so the sainted founders have built places where apostolic life is focused and have set up altars and metochia everywhere, so as to accomplish friendship with God and that meeting of man with God which is attainable.

The monasteries were strengthened by the holy canons of the Church and are governed perpetually by the typika, the charters, the testaments and the regulations of their founders and great re-founders, who in this way mapped out the life of the monasteries and of the monks.

The Church ratified and protected the monastic institutions, in order to ensure for ever the authority of these sacred foundations, as beatings for itself, so that it should not lose its own orientation. Without this statutory recognition of the monasteries, we should have had constant and insoluble problems and the link between the eschatological way of life and empirical living in the Church would have been lacking.

There is a saying which claims «if the monasteries are as they should be, the monks will come». And this is true. The inflow, monastic life, will never cease, unless the end comes, the meeting with the Lord who comes with His angels, and our acceptance, the welcome of the Saints awaiting us there.

The world has filled with monasteries: centres of life, the adornments of whole regions, sacred refuges, skylights for the blind, telescopes for those who see, loud-hailers for those who hear, focus points for mystical enlightenment and joy. And the generations of monks have built in the eternal deserts and the lofty mountains, they have dwelt on the shores, they have inherited the earth. All of them will rejoice eternally with crowns upon their heads.

C. The Trunk (The Athonite life)

The original anchorite or eremitical way of life has not ceased, even today, to have its disciples. From the beginning of the Church's history, they matured spiritually and performed mighty works, becoming imitators and companions of the life of the angels. This form of life, bordering on the extreme, danger, destitution and total self-denial, developed in the 4th century into well-organized monasticism.

The Saints Hilarion, Savas, Euthymius and other great Fathers married solitude with companionship for monks, and this soon developed naturally into small settlements and then, in a final form, into coenobitic monasteries, as «cities from heaven», as a commonweatlh. In it, bodies, souls, wills, money, preferences, desires, strivings, toil, crowns of reward -all are in common.

The coenobium -without displacing previous forms of monasticism, which are preserved actively today on the Holy Mountain, such as kalyvia, kellia, sketes and metochia -prevailed almost everywhere in the Church and accepts, adopts, nourishes, satisfies, educates, sanctifies and perfects the monks as fighters in the good fight and, consequently, as citizens of heaven, our friends and emissaries, living in a spirit of frankness, with whom our communion continues as one family, whose lamp is not extinguished but shines forth.

The Athonite commonweatlh, we could say, is the largest of monastic communities, living in the world, but also out of the world, which, however, it aids and serves with a dynamic of life, grace, spiritual treasure and prayer -a whole upward striving «for the salvation of the world». What could be more moving than this life of the Mountain? It is overflowing with spiritual forces which save the monks and those who come here. The monks, «fly as a cloud» (Isaiah 60:8) to the boundless horizon; the incense of their hearts, the odour of their sacrifices, their regard fixed by mystical longings upon the invisible, living and all-seeing God, the outpourings of their tears and the expressive cries of their praise and supplication are treasured up to all eternity.

The Holy Mountain has succeeded in combining and reconcilling hesychasm and the coenobitic tradition. St Athanasius the Athonite, as a Hesychast, having tasted the sweetness of the desert, accomplished this combination as a way of life in a great imperial coenobium for «the salvation of many». He adopted the Studite tradition at its highest point and maintained the necessity for and the power of the spiritual father and gerontas, together with the individual life for each monk, and scope for hesychast-ascetic striving, because «great indeed is the work of Hesychia» (St John Climacus, PG 88:1117).

Athonite monasticism, as a result of this wonderful synthesis, is an endless synaxis -cenaculum, conventiculum- a life with a single aim, in which human individuals are respected and develop as «different members» of the one Body of Christ, a communion enjoyed in love and service, in meditation and prayer, in ceaseless joyful confession of thoughts, in common participation in worship. All this gives rest to man and elevates him above the world by real and inner obedience to the spiritual father, and by his canon or rule of prayer he conserves his strenght and desire for God.

In order not to lose its orientation, the Holy Mountain seeks to live in a consistent manner so as to keep unadulterated its spirit and its mission. Its tradition is nor adherence to an external form, but a profound ecclesiastical consciousness, the distillation of more than a thousand years of experience of human nature in communion with God. For this reason, the Athonite monk is and wishes to remain a «traditionalist», to immerse ever more deeply his being in the mind of the Farhers. Thus he transcends the limits of the «ego» and the mutability of fallen human nature. This tradition penetrates into the innermost parts of the «life to come» and wins for man rights to a foretaste of eternity.

Let us see now offshoot of this fruitful tree -Simonopetra.

D. The Offshoot (Simonopetra)

As we have said before, Simonopetra was no exception to the rule where its origins are concerned: it too had the blesssing of a cave -that from which its Founder, filled with zeal, set forth to build the Monastery, soaring among the clouds, without chasing its cave-like character, and completed his task at great toil in the architecture of the Spirit.

St Simon lived a little before the time of the Hesychast despute -a time when Holy Mountain had more than 300 monasteries and a host of hesychasts. He it was who, having devoted himself wholly to contemplation, received a divine vision and command and initiated the first brotherhood, so that coenoditic life on the Rock should give access to contemplation. The best inheritance which St Simon has left to his children has been this exprience of God, and they in turn had to make the Athonite synthesis of the dwelling together in «hesychia» of the brethren and waiting upon God into reality. It is progression in place to a limit beyond limits of those «that stand here, which shall not taste of death, till they have seen the kingdom of God come» (Mark 9:1).

Life at Simonopetra has not always been easy. Misadventures, raids, pressing repayments of loans, a series of fires, Turkish rule, wars, interference in the ways of the Mountain... There were times when the Monastery was aspiring, others when it was expiring and others, finally, when it was respiring. Holy elders came seeking a niche, others to take on the responsibility of the Monastery -but because of the extreme difficulty of the conditions, they left again. Others stayed and gave their lives. But it is God who writes history. We, at this point, will only record the repopulation of the Monastery in 1973, at a time of adversity and despondency, by the brotherhood of the Great Meteoron at Stagoi. The young offshoots of the Meteoron, like eaglets, sought a nest on the Rock of St Simon. With joy, hope and thankfulness towards God, and with the blessing of the older Fathers, more than 50 brethren took up their abode in its abandoned quarters and filled the cells and the church with life and youth.

Our Monastery is the thirteenth in rank of the twenty holy monasteries. This spiritual hive in its day-to-day life hums with life; but this, of course, is a characteristic of the monasteries of Athos: all are uniform because of their shared tradition, but with their own individuality, arising from the nature of the brotherhood and the personality of the gerontas of the day.

Those who are allotted the tasks of the Monastry receive, at the beginning of each year, from the hand of Christ and of the holy Founder, through the Abbot, their keys and tools as sacred liturgical vessels. Each monk, in serving the needs of his brethren, is performing the liturgy of the one body and giving an account of himself as a faithful steward. He who serves practises his obedience in the midst of the brotherhood, hastening with zeal to anticipate the speediness of humility. But he who is self-willed, self-ruling and independent remains alone; and he who performs what appear to be the most «humiliating» tasks is the most blessed.

Work, and particularly that shared by the whole community, and the various expressions of the common life are rest, play and joy before God «who searches the heart and reins"; and He rejoices when He sees that the heart of his disciples is «pure».
Work in the fields particular serves as recreation for the monk; it exercises the body so that it can watch with the Spirit and leaves the mind free for its own concerns. Moreover, this work provides an abudance of the wholesome diet on which, by tradition, ascetics are nurtured.

Administrative and office work carefully regulates the good order of the brotherhood, and ensures that unpleasant situations are avoided.

Those who perform tasks connected with the church and the cantors have their own reward because of their ready mind, but also because of the unavoidable division of their attention.

The refectory is full each day. Those who serve there would like to be tireless in their attentions. The shared meal, with its liturgical character, gives expression to the transfiguration of all carnal needs into means silent of bringing God to us.

The guesthouse is in a constant state of readiness. The guestmasters are cheerful and welcoming; the «doorkeepers» receive visitors with friendliness and for a short time share their lives, with their inmost aspirations and experiences, in a cordial and modest way. The Monastery's confessors remain silent and patient.

The sedentary tasks have their own benefits -as well as the related difficulties; there too the work is carefully done. And those to whom the heavy work is alloted are ever ready and robust.

But let us not forget the work of the firefighters. As soon as they arrive at the spot where the blaze has broken out they tuck up their garments and each works out his own responsibility. There is a little silent self-criticism -and then spontaneous haste and swift action, faced as they are with abyss of the mercy of our Father and the will of the Mother of God.

Any carefully-judged use of modern technology is not intended to develop production or make a profit, but to help the brethren and serve the life of the individual by creating more opportunities. Thus objects and the tools of the task become, in the Monastery, channels for God, as in the eschatological City of God, as the prophet Zechariah says: «In that day shall there be upon the bells of the horses, HOLY UNTO THE LORD; and the posts in the Lord's house shall be like the bowls before the altar».
To sum up, the word of God, applies to all the various tasks assigned within the Monastery: if you work on and the business of your task is sufficient for you and you do not stray beyond it, then life will be sweet for you -"The life of one that laboureth, and is contented, shall be made sweet» (Ecclesiasticus 40:18). The workshops serve the brotherhood in its needs, and the way in which they are equipped determines the time and limits of the work there, because otherwise the monks would risk having to seek beyond the «overshadowing mountain» of our lives.

Individual charectiristics, weaknesses, passions, human appetites and temporal ambitions will perhaps exist and will arise. And yet the Monastery is «a door opened in heaven, and...a voice...Come up hither, and I will shew thee the things which must come to pass hereafter» (Revelation 4:1). The attraction of heaven will always draw you up higher.

In specific circumstances the monks must necessarily leave the Mountain for special reasons. In this case they obey, but return at once, as soon as the need has been met. These brethren with a light heart return to their home and the house of God.

Simonopetra has its own individual character. It also has its radiating influence, shining as it does with the bright light of its Founder, because «the labour of the righteous tendeth to life» (Proverbs 10:16) -life and joy, light and again light, and gladness of heart. It is penetrated by the ultimate, that is, by waiting upon God, encountered in His own abode of God-made-man.

The coenobitic life of the Monastery imitates a worshipping assembly ("synaxis"), on the model of the angels endless praise. All the activities of the Monastery have not only a shared character, but also a liturgical one, as they depict the mystery of the Church.

A little afrer midnight the morning offices begin. The Divine Liturgy is celebrated daily. At midday the Hours are read, and, three hours before sunset, there is Vespers.

The most festal of all the services is the all-night vigil. This keeps the mind alert, while hearts leap up vigorously and eagerly, sharing in the awesome strength of the powers above and the delight of the saint who is commemorated or of the feast day. Heaviness is thrown off and repelled, eyes, vigilant, follow the lighting of the lamps and the symbolic revolving movements of the chandeliers and the great candelabra, deriving joy from heaven, absorbing the dew of contrition and dancing together with men and angels. Thus the mind climbs like a wild ox to the sanctuary on high and the spirit is carried aloft in holiness and fear in order to discover, mystically, the mercy-seat of the sacred ark and to share in those things which «eye hath not seen, nor ear heard, neither have entered into the heart of man» (I Corinthias 2:9).

When there is no vigil in church, then there is the canon of «liturgy» of the monk, and «while peaceful silence enwrapped all things, and night in her own swiftness was in mid course» (Wisdom of Solomon 18:14, 15), the all-powerful Word comes -invited, so that the true light shines forth, and, coming in the middle of the night as He does, «they need no candle, neither light of the sun; for the Lord God giveth them light: and they shall reign for ever and ever», «and they shall see his face» (Revelation 22:5, 4)

The encounter of the monk with God in his cell in the middle of the night is the heart of his life. It is this which regulates the whole of his daily routine: work, rest, diet. The faithful monk emerges as if from a fiery furnace which burns without consuming. It is such a development of the person which becomes the building up and training of the «body», of the whole of the brotherhood.

Apart from this, and over and above their normal study, the monks have, according to ancient custom, their own special meeting, «a gathering of selves», in which the brotherhood meets with the spiritual father «in simplicity and godly sincerity» (I Corinthias 1:12) in the «kerasma» ("a sharing"). It is there that fitting conversation, the necessary exchange of information, initiation into monasticism, the mystagogy of the spirit, the «service of the word» take place.

But the most beautiful and most solemn moment in the life of the brotherhood is the tonsuring of each new monk: a second baptism, a renascence, a rebirth into a new life, a marriage, a change worked by the right hand of God. The one who receives the tonsure, in the midst of his rejoicing brethren, supported by the prayers and counselling of the service itself and the repeated supplication of kyrie eleison, becomes the equal of the angels, so that he can live and think as an angel. All things are made new. He now belongs to God and the church militant. As he walks of converses he reveals the icon of Christ hidden in his innermost self -He is the monk's right, his measure, his explication: He that is expected.
«O what excellence of honour our holy and sacred habit holds! O what spiritual fragrance it breathes... O profession where heaven is touched! O profession laying hold of God...O profession through which the world is saved!» (Serapion of Thmuis, PG 40:933).

But he who thinks to be tonsured as a monk must look hard at the matter, and then look at it again. He must thirst, he must hunger to be filled to be made drunk. This only God brings about.

From this moment on, his spiritual life is daily ascetic exercise. It is the pruning of shoots so that the branches may be cultivated. It is our tears, joy-bringing sorrow, our pain, our growth in Christ. Isaiah says: «a Branch shall grow out of his roots: and the spirit of the Lord shall rest upon him» (Isaiah 11:1, 2). He is the Branch, who was, and is, and is to be, He who comes together with us -because we have called Him.

E. A Planting of the Lord to His glory (The spiritual father)

Man -and especialy the monk- has one task before him: to accustom himself to endure «as seeing him who is invisible» (Hebrews 11:27). But this is difficult for our ineptitude and lack of recollection. It is unachievable for our nature. And yet it is achievable, for all that, because He says so, He, the incarnate God, wills it. And He always speaks the truth.

There can be no doubt that the monastery cultivates the fruits of the Spirit, Who makes man something other and transforms him into a sharer of divinity, because, in truth, it is the Spirit Who causes man to develop. The life of the monk is dynamic, receptive to progress and advance, understanding, feeling, the «vision» of God. The monk, living day by day the outward forms, stores up in himself the mysteries of God and prepares the fullness of the heart, the search for God in the footsteps of the Son of God, and the light of the Kingdom.

This is something man must learn. The whole of the monk's discipline and life leads to this. This is our contest. Visible man lives in order to have the invisible God-made-man. We are not merely the creatures of chance. »...there is a spirit in man: and the inspiration of the almigthy giventh them understanding» (see Jod 32:8). For that reason, our hearts seek the figure of a father we may feel ourselves sons of God. And they have every right to know and to ask: «Hear, I beseech thee, and I will speak: I will demand of thee, and declare thou unto me» (Job 42:4).

In our weakness, however, we need a fellow-man, visible and in the same form as ourselves, in order to occupy the place of God. The Creator is pleased to give to his creature as creator a spiritual father, a fellow-servant who shares our nature, so that he is the «end of the celestial sphere», extreme, the end, the centre, the axis of heaven. He becomes the criterion, the depth and the height for the monk, so that he can reach «the glorius liberty of the children of God» (Romans 8:21). For that reason, those who are subject to him frequentlty give an account in their relations with him of their lives, of their falls and recoveries and of their «holy passions», in which they exercise themselves and to which they grow accustomed, as well as to the course of their life of prayer, by which they gain the desired «city».
Spiritual fatherhood is a harmonious co-operation between the monk and the spiritual father for training of freedom and the cultivation of the personality. This discipleship does not degenerate into a cult of personality, but becomes God-bearing in humility and courage.

Spiritual husbandry renders the spiritual labourer strong, experienced, full of life, a fighter. He prepares for the next day, he wrestles with God and vanquishes Him. Thus he acquires the «garment of praise» and is honoured as «the planting of the Lord, that he might be glorified» (Isaiah 61:3). The one who cultivates and plants and labours is crowned with his reward. The Lord will remember him and will call him by his name. And he will receive «a crown of glory in the hand of the Lord, and a royal diadem in the hand of thy God» (Isaiah 62:3).

F. The Harvest (instead of an epilogue)

The traveller crosses sea, land and air to set his affairs in order and then to relax in his home, reaping his labours, his opportunities, his sorrows, his joy, and above all, his treasuresfruits which he has amassed.

The worker, the farmer, the professional man all strive to make their living, to gather together their families, to enjoy the good things of life, to provide for their children and to take their rest, rejoicing for evermore.

This is true of every father, but much more so of the spiritual father and the spiritual harvest. The seed which is sown and the treasures are his children. And the children are the life of the father.

Up to now we have been speaking of the images of heaven. Now we want heaven itself, where all the righteous take their rest. And heaven does not stay put -in heaven. The Church ascends and descends, a great sheet and as a city into our world, filled with the children of God.

The monk's way of life has such familiarity with God, because as his starting-point he has two constant desires: that we should live together with one accord, continuing the apostollic community as long as we live, and to have as the model for our life the perfection in our person of the holy martyrs, this too extended to eternity.

The harvest, the goal is a peace wrought by God. «For we which have believed do enter into rest» (Hebrews 4:3), «within the veil; whither the forerunner is for us entered, even Jesus» (Hebrews 6:19, 20). «For he hath prepared for them a city» (Hebrews 11:16). All is for us and we are for all. We are gathered together here as an encompassing cloud of witnesses and we wait to meet with the «encompassing cloud of witnesses» (Hebrews 12:1), who are known to us by name and friends.

Such a daily way of life is capable of remaining as a foundation for eternity and works together for the granting to us of spiritual knowledge and experience of grace, so that these divine gifts act within us. Thus the monks, opening up their hearts, gain strength and the fruits of their martyr's struggle and the eyes of their minds now see the King and there is great rejoicing. And here it can be seen how a ceaceless ambition enjoys the object of its desire like a harvest.

There is another harvest: not this time in the cell, but in the guest house. Each day men gather there -our brothers. They come from every quarter. The hospitable monks offer themselves as a sacrifice. Joy, faith, ardour and jubilation break forth in the hearts of the guests. Their life changes. They find meaning. They weep for joy, each finding what was necessary for him. They become one with the monks -a living change wrought by the right hand of the Lord. Here, then, is another harvest -in the hearts and the homes of those who have visited the Monastery- to return as soon as possible.

The Monastery is not a missionary centre: it is constant sowing and endless harvesting which gives rest to the soul of the monk. How profound a thing is the harvest of the heart! It fills with peace and bestows it. It instils delight even itno the animals. The monk in his happiness «lieth under the shady trees» and «the shady trees cover him with their shadow» (Job 40:20-22). There could be no more beautiful way of the expressing and the joy of the ranks of angels.

However, the natural world of the Monastery is not confined to the top of the Simonopetra rock. Simonopetra is also its eight metochia: Ormylia in Halkidiki, the Ascension in Athens, St Charalampus in Thessaloniki, three in France and another two in Greece, all of them well-known. These too are places of initiation. How many are those who are «harvested» there, meeting the Church so close to them. Each metochi is a casting net, and there also births and rebirths take place. The voices and the hearts of the friends of the metochia scintillate as with lightning; they taste the joy-bringing nourishment and food which the Monastery provides. As they leave the metochia, one feeling is shared by all: «His life shall see the light. Lo all these things worketh God oftentimes with man» (Job 33: 28, 29). The whole of their life is concentrated in the light, as they hymn the great Harvester. The One who will one day gather together the whole world from every part is already preparing us and the friends of the Monastery. Is this not exactly what He has told us? «For I have satiated the weary soul, and I have replenished every sorrowful soul» (Jeremiah 31:25).

The monastery is an ark of saints, a commonwealth of those who are sanctified. Originals and images, heaven and the monastery by grace «are one».
The heavenly Sion and the monastic «commonwealth», the place of our sojourning, are a world made ready by God: treasuries for those who take the Kingdom of God by storm, storehouses with all their chests thrown open; a repository of tools and weapons, not only for us and for the instruments we need, for the variety, of our armament, of the spirit and for the struggle, for the means, the manner and toil of our life before God; wardrobes for the black garments for devotion and the red for blood of spiritual exercise; wine cellars for us to drink eternally «new wine», granaries for the everlasting consumption of the Bread of our life; watchtowers for us to observe the Sun with the stars within the mind; individual chambers, because other is the glory of the sun, other the glory of the moon and other of the stars. And the Lord Himself says: » Son of an, you have come to know the place of my throne, and the place of the soles of my feet, where I will dwell in the midst of you for ever». «Son of man...thou hast been in Eden the garden of God...in the day that thou wast created...I have set thee...upon the holy mountain of God» (Ezekiel 43:7, 28:12, 13, 14). And again He calls to us: «In my father's house are many mansions... I will come again, and receive you unto myself; that where I am, there ye may be also» (John 14:2, 3). And finally He gives us His promise: «Tou shalt also be a crown of glory in the hand of the Lord, and a royal diadem in the hand of thy God» (Isaiah 62:3).

An angel of the Lord, a type of Christ, once showed John the Divine the eschatological dwelling of God with man. So let the daily life of the angelic commonwealth of a monastery, every monastery, be an open window for every man alive today.

Archim. Aimilianos

Abbot of the Holy Monastery of Simonopetra

The Parable of the Prodigal Son

The Parable:

There was a man who had two sons; and the younger of them said to his father, «Father, give me the share of property that falls to me». And he divided his living between them. Not many days later, the younger son gathered all he had and took his journey into a far country, and there he scattered his property in dissolute living. And when he had spent everything a great famine arose in that country, and he began to be in want. So he went and joined himself to one of the citizens of that country, who sent him into his fields to feed swine. And he would gladly have fed on the pods that the swine ate; but no one gave him anything. But when he came to himself he said: «How many of my father's hired servants have bread enough and to spare, but I perish here with hunger! I will arise and go to my father, and I will say to him, Father, I have sinned against heaven and before you; I am no longer worthy to be called your son; treat me as one of your hired servants». And he arose and came to his father. But while he was yet at a distance, his father saw him and was moved with pity, and fell on his neck and fervently kissed him. And the son said to him, «Father, I have sinned against heaven and before you; I am no longer worthy to be called your son». But the father said to his servants, «Bring quickly the best robe, and clothe him; and put a ring on his hand, and shoes on his feet; and bring the fatted calf and kill it, and let us make merry; for this my son was dead, and is alive again; he was lost, and is found». And they began to make merry. Now his elder son was in the field; and as he came and drew near to the house, he heard music and dancing. And he called one of the servants and asked what this meant. And he said to him, «Your brother has come, and your father has killed the fatted calf, because he has received him safe and sound». But he was angry and did not wish to enter. His father came out and entreated him, but he answered his father:

«Lo, these many years I have served you, and I never disobeyed your command; yet you never gave me a kid, that I might make merry with my friends. But when this son of yours came, who has devoured your living, you killed for him the fatted calf!» And he said to him, » Son, you are always with me, and all that is mine is yours. It was fitting to make merry and be glad, for this your brother was dead, and is alive, he was lost, and is found». (Lk. 15: 11-32)

The Younger Son's Rebellion and His Father's Behavior

The younger son of the parable is saved by his sense of being the father's son. He lives in this family environment. He feels and expresses himself in its language. So he says: «Father, give me....» His sin, his weakness, is that he is still immature and as yet does not know that the Father's essence is the same as the Son's essence. At this point he does not know that -as the father later says to the elder son- «all that is mine is yours». This is why he asks his father to give him his share of the inheritance, the portion which belongs to him. His sin is this separation which happens inside him. This separation, this fragmentation is sin, evil. «The brief definition of evil is that it does not exist naturally, but is the partial absence of good.» (St Maximos, PG 4, 301 A)

The father is an nobleman of love. He is not interested in himself. He is interested in others, his child. This is the purpose of his life and justifies his existence. He is not concerned about what the world will say, should he lose his influence, should be appear to be an unsuccessful father, with a son who leaves home and goes far away. The Father's love goes further than what the world's judgment or his son's rebellion is able to go. It is for this reason that he does not want to teach him with words. He knows nothing will come of this. The younger son would not feel anything. Now he must let him go astary, to suffer, to learn, to see for himself. The Father knows that this could be fatal, but sees no other solution.

He will always accompany His son with His love, a love which remains at home, but spreads everywhere. For this reason he does not make a narrow-minded defense, he does not use force. Instead, he teaches his son through quietly suffering with his whole being, coming out to the cross of patiently waiting. The question is not one of the father forcefully keeping his son near him, but of giving his son the possibility, of creating the preconditions of his son coming voluntary toward Him who is the Source of Life. It is this motion towards the Father which delineates the Son. The personal motion toward the Father determines the person of the Son. And does not the phrase in St. John's Gospel: «and the Word was with God» (and not «in God") want to say something to us regarding the mystery of sonship and fatherhood? To give another person the possibility of freely returning home; to find it; to feel it; that it is his. To never be able to leave, because wherever he finds himself, then-with the right positioning and relationship toward the Father- he is «in every time and in every place» (Prayers of the Day) in the patrimonial home. And without saying a word «he devided his living between them.» He speaks and behaves towards his son in a way the son understands, not in the way the father knows.

He gave him the share of the property he requested. But that part cut off from the whole truth of life's vineyard cannot live, cannot bear fruit. Whenever we take that part forcefully, rebelliously-however, and whenever we like- it does not guide us, it does not bring us to life, to paradise, but instead it brings us to despair and destruction. That which we gather with our rebellious will -"he gathered all he had» - we scatter in dissolute living - «he scattered his property in dissolute living"- (unsalutory, unsafe, miserable, sinful, without God, in an unnatural state). It soon withers and dries up. It is scattered. It ends in a barren state, in which daily life and spiritual life are separated. In a state which does not have light, fruitfulness and future for man, where everything smells of decay and is death.

However the portion God gives us is from a theanthropic (divine-human) body, which is divided but never disunited, eaten but never consumed. It is that small portion of leaven containing the whole dynamism of the Kingdom of Heaven, which saves all and leavens the three measures of the entire creation.

That Which is False is Lost, Abandons Us

The fire of reality reveals what is false and deceitful, which is lost and departs when he has «spent everything.» This state leaves us lonely, isolated and hungry in a foreign land, where everything is spent without being replenished. Not only did he spend all his own property, but in addition a great famine arose in that land. In that far country no one lives well for ever. In the end a mighty famine begins to torment everyone. Nobody is able to help anybody. There is a decline, a wretchedness, an ultimate loss of human dignity. And when you ask for help, when you go and join yourself «to one of the citizens of that country», he degrades you even more, he sends you to feed swine, to shepherd passions. He makes you a shepherd of swine. He makes you a swine. He denies your nature, your noble-birth. He considers you an animal. He denies you the swine's food. However, should he give it to you, it is as though he gives you nothing. You remain hungry because swine's food is inedible. You have need of other food.

That Which is True Remains, Saves Us

The younger son's trial in that far country revealed what was hidden within him, what endurance he had, what remained untouched within him; who could help him, to whom he could attach himself - «my soul hath cleaved after Thee, Thy right hand hath been quick to help me» (Ps. 62) - to whom he coluld run for refuge, who is «compassionate and merciful,» in whom there exists sustenance, life and resurrection for all. I may have lost everything. Indeed, even I myself may be «lost», truly «dead». But something exists which is never lost, never dies: it is my Father and His love. He is «strong yet merciful and good yet mighty.» This I know, I live.

I do not think his children - I am not worthy of such a thing. I rather think of his servants, how generously he treats them, how he satisfies their hunger. I am a hired servant without pay, a slave without bread. I will return and I will say to my father: «I have sinned against heaven and before Thee.» You who are the heavenly father, You who have such love that it fills heaven and earth. You who even here in this distant land of need, dissolute living and hell, follow and accompany me.

I am not worthy of being called your son. I have fallen, I have lost my sonship. This is my sin, my one offense. It is not your possessions I wasted. It in not something small, material, which I can restore through my labor, so that I can return it to you. I have abused the unique relationship of a son towards his father. Now I cannot do anything, because you showed me more respect than I deserved. Your behaviour condemns me. If you were not such a noble man of love, if you had not treated me with such respect, if you were not perfect in everything, if in some way you were slightly to blame; then possibly I could find something to say by way of self-justification. Now it is not so. Now your unbeatable care and tolerance, of which I am just beginning to be consious, leaves me without excuse, dumbfounded and speechless.

Did I have to go so far, so as to feel it? Did I have to go so far as loss and death, so as to understand what salvation and life really are? I don't know what to say. But all this proves one thing: my own lack of generosity and good sense, and your nobility and love, which overwhelm and crush me. I approach you, drawn by you and your love, which inwardly attract and comfort me. Make me your slave. The blame is mine. The forbearance, the life, is yours. «Father, I have sinned against heaven and before you; I am no longer worthy to by called your son; treat me as one of your hired servants."

The Younger Son's Meeting With His Father

Before reaching the house, his father sees him and runs out to greet him. Without saying anything, he compassionately falls on his neck, embracing and kissing him. By this time the son has understood, he has received his reply: The father has heard his confession. He knew it before being told. He sees his son before returning. He was always together with his son, without seeing Him. «He who loves with perfect love, absent as present, associates with others without being seen by anyone."

However, the son begins the confession; it is spoken by itself, coming out of his heart, needing to be externalized. It is a breath which must be expelled from his inner being so that he might be free. He says it exactly as it was born within him, but does not finish. He refers to his sin, to his offence, and then stops. He does dare to complete the phase - to ask to be made a slave of the father. He is lost by the torrent of love which overcomes him, crushes him; and he is unable to make any proposal in the way of reply to this Love. He simply confesses his offense and is silent.

The Father takes up the conversation, and in the same way perfectly expresses himself through silence. He says nothing to his son about himself, either whether or not he suffered, or how much he suffered, when he left; or how much he rejoices, or whether he rejoices at all, now that he has returned. These things are inexpessible, they are all written off as superfluous. He is unable to speak to his son who is worthy of silence, and of his ineffable paternal love. How can he speak of those things which are unspeakable, or how can he diminish the self-evidence of those things which can only be spoken of in silence? He says nothing to the son. The mystery of their relationship is sacredly performed in the realm of profound silence, of incandescent love which paralyzes the tongue.

He speaks, he orders the servants: «bring the best rob... clothe him....kill the fatted calf... let us make merry; for this my son was dead, and is alive again; he was lost, and is found.» Only to others is he able to speak regarding the matter of his son. The phrase: «my son was dead, and is alive again; he was lost, and is found» which the father addresses to his servants, indicates the great tragedy and joy, which both father and son have lived and are still living. It was not because he was indifferent, or failed to realize the dimensions of the tragedy, or was unaware of the dangers his sons was about to pass through that the Father did not speak in the beginning or now. He has no trace of apathy which shows indifference or lack of feeling. He lives through everything. He surpasses everything with his infinite love. He follows, he accompanies his son as far as perdition, death. He is buried together with him. Without the son telling him the details, he knows the whole odyssey he has passed through, that he has truly tasted hell, perdition and death.

And he was found, saved and brought to life again by a strange power which existed within him and discreetly surrounding him, attended him. The power of sonship and father-hood exists. The prodigal son truly was a son; even in the beginning he had said, «Father» (both n his departure and return). And he truly was a father, who despite the danger of his very own son's loss and death, did not want to deprive him of any opportunity to mature. He gave his child the benefits of a dangerous but life-saving upbringing of freedom, always covering him with his infinite love. And his fatherly love defeated death and set alight the joy of the great feast, where the fatted calf is killed. And it is said by the Fathers of the Church that this fatted calf is the Son of God, and that the great feast is the Divine Liturgy, the coming together and the life of the Church.

The Return Which Sets You Free

The younger son was thinking of asking permission to remain in the house «as one of the hired servants.» Should this be granted him, it in itself would already be for him a real paradise, like finding himself in the refreshing cool of Mt. Aermon (Ps. 132). However, God the Father makes him the central person of the great feast, which is motivated by his return. And this perplexes him and causes him to burn all over. God, through the bounty of His Love passes sentence on us. And you feel an unworthy recipient of His Love. You are drawn into assuming a servant's role, but you find that this suits you, satisfies you, and sets you at rest. However, this does not seem right to God, who loves so much, who forgives so much, that He crushes and melts you with His infinte Love. And you cry for joy because of this miracle. And the tears reveal the abundance of joy.

For this reason the Saints, the children of God, call themselves «servants of Christ». And they feel that this surpasses their worth and floods them with a superbundance of honor. But the state beyond this - to become a child of God by grace and the central person of the great feast, where the fatted calf is killed - this surpasses human expectations; it is commanded and realized only by the inconceivable and ineffable love of God the Father.

He humbles himself and is glorified. He does not regard the glory which will follow in human terms. He remains humble. «I would rather be thrown aside in the house of God than dwell (comfortably) in the tents of sinners» (Ps. 83). He does not ask for spiritual gifts-and this genuinely comes from the depth of his heart-for this reason everything is given to him. When you ask for something small, a young goat, you receive nothing. When you do not ask for anything-even to become a slave-you receive everything.

Since his repentance is genuine, it has enabled him to enter paradise; to live in an unceasingly increasing joy even now. The Father knows this and for this reason he kills tha fatted calf. He dresses joy with joy, the worthy son of the Father with the best role. And this happens spontaneously. Just as a seed dies and then from the tomb of the dark earth it grows naturally until it finally blooms- «the earth produces of itself, automatically"-so also from the contrite heart of the tormented, lost son, dawn the brilliant, divine graces and clothe him. The light completely encompasses him as if it were a garment; a new and untouched garment.

Othersiwe-without this contrition which disolves everything-he would not have been able to endure even the smallest of (divine) gifts. They would have harmed him. He would have thrown them aside. And he would have found himself being thrown out of that unique joy, the great feast of love, just as the elder son was.

«And your joy no one shall take from you.» No one can take this joy, or diminish it, or separate you from it. Because it originates from within you, from your own self, it is Christ who lives within you. He (the prodigal) no longer lives.

The Return Which Chokes You

An alternative return, not divine in humility and lowering of onself-things which give birth to imperishable glory-but rather in keeping with the logic and position of the elder son, and which is not really a return but a worse complication of events, would have been somewhat like this:

«So father, I'm returning to discuss things, to calmly examine the situation, to see where you're to blame and I'm to blame, to find a means of co-existing. Not that I can't live apart from you-I can do so splendidly-but I said, since you' re my father I'll return. But now we must be careful to insure that the events of the past don't repeat themselves, because I'm not foolish and I wouldn't have got up and left home, where I had everything, unless you had given me good reason on account of your behavior. So, what do you say now? Can we coexist? Yes or no?

And don't hold any grudges. Forget everything that is past, and clothe me with the best robe so that I don't feel degraded in front of others."

The elder son says nothing about a great feast of joy to which all are invited, because his kind of logic has nothing to do with joy. This is the sickness, the rags of our fallen nature, and not the garment of the first, unblemished creation. This is the hell of (self) «righteousness."

So we see that there exists a way of living at home, which is in fact an aimles wandering in a distant land. And that there exists a mode of return which is an even greater separation from home.

The Father's Meeting With the Elder Son

With a contrite heart, the younger son returned from the distant land where he had fed swine, and entered into paradise. In a state of anger the elder son returned from his father's fields and revieled the hell which he was carrying around inside himself. «He was angry and did not wish to enter,» after having been informed by the servants what was hapenning in the house. The life of the father is an ever-rennewing torment. As soon as the younger son returns from his unsalutory life, the elder son who lives at home, refuses to enter the house.

On every important feast day the devil causes problems, causes opportunities for grief. He wants to pollute our joy to cloud the brightness of the feast, to not leave any heart without sorrow. But the father of our parable is a great ocean of love and patience: «His father came out and entreated him."

The father knows the sickness of his elder son, that he is jealous and envious. For this reason, moved by love, he moderates the expression of his fatherly care. He does not coming out «running» as in the case of the younger son, but heavy with pain. And he does not «kiss» him-Had he done something like this it would have completely burnt and shaken him up-he does not kiss him at all. He only speaks to him in a consoling way. And he courageously tolerates all the elder son's angry rages. It is as if the elder son were prepared to attack (just as the younger son was prepared to make his confession). And you might say he was waiting for the opportunity to break out, to release all those things he had collected over the years and were now boiling within him. «Lo, these many years I have served you..."

Not once does he call his father, «father» or even perceive him as a father, but as his master, and indeed an unjust master at that. He is ignorant of his true value and belittles himself; he ses himself as a hired servant. Within this wholly legalistic relationship he comletely justifies himself and totally condemns his father. «I never disobeyed your command.» I am always well behaved. I am always blameless. I have never made a mistake in anything. You (father) on the other hand are a total failure. «You never gave me a kid, that I might make merry with my friends.» I never did anything bad. You never did anything good. He does not call his brother, «my brother,» but the son of his father. And the younger brother's sin, which has not remedied, is not that he offended his father, but wasted money, consumed an estate. And he is the first and only person to accuse his brother of consuming his wealth «with harlots."

The father's first attempt to amend his elder son is made with the address: «son.» You do not adress me father, but I consider and call you my son. This is the first and most important thing. You are neither my slave, nor have I ever oppressed you. To the elder son's negative adverb «never,» the father on the contrary uses the positive «always": «You are always with me.» This is the paradise, freedom and wealth of the son, tha fact that he remains in the house (Jn. 8:35), and lives together with the father. «I am in the Father and the Father in me» (Jn. 14:11). And to the request for the least and smallest thing-a young goat or kid-comes the reply, «everything.» «Everything that I have is yours.» To the anger and hate which is eating up the elder son, «he was angry and did not wish to enter» is juxtaposed the phrase, «It was fitting to make merry and be glad,» because your brother has been resurrected and saved.

Characteristics of the Younger Son

The words of Revelation: «I would that you were cold or hot» (Rev. 3:15) can be aptly applied to the younger son. When he left, the younger son was a complete rebel: «gathering up everything, the younger son journeyed to a distant land.» With all his being he fell head first into sin. He gave up, he lost everythging. When he was totally destitute, «he joined himself to one of the citizens of that country.» The expression «joined» shows how all his strength, zeal and determination, he tried to grab some wreckage that might save him. In the same way he returned very zealous and absolute. He came to directly confess his total failure and sin.

The first time he lost everything. Now he offers his entire self, albeit lost and dead, nevertheless entirely, to his father, without any hesitation, without any reservations or limitations.

Selfishness, that sick attachment to ourselves is a stranger to that Love which created us, to the breath She breathed into our bowels. For this reason, the younger son in rebelliously doing his own will, loses the axis of his life, rejects his own nature, destroys himself, is found to be outside himself. As soon as he «comes to himself,» he returns home. He finds his father, who is love, who is not enclosed within himself, but «through the excessive yearning of His Goodness is transported outside of Himself and extends Himself to all.» The father who runs out of the house to embrace his younger son, who is returning, and moved by the same love goes out of the house, to plead with the elder son. Ecstatic love-offering (ourselves) to others-guides us to ourselves. We find our being and all others. If we have this, then no matter how far we find ourselves-it will bring us to paradise. On the other hand if we lack love, that is to be full of hate, then even if we are at the gates of paradise it will throw us far away.

Characteristics of the Elder Son

The elder son is ailing, he is carrying hell about with him. The father's love for him, the love that exists between people, only torments and unsettles him. Here we cannot apply the command of the man who once gave a great banquet: «compel the people to come in.» (Lk. 14:23) To persistently invite such an envious man to enter paradise only increases his demonic rage. It torments him even more. It makes his life an unbearable hell.

With fixed ideas and steadfast opposition he overturns everything. He rejects all your arguments. He considers worthy of blame and condemnation all those who worked towards such a great feast; such a paradise to which man can return and find salvation and live: such a Paschal banquet, where «the calf is ample» and we hear the call: «Let all enjoy the banquet of Faith. Let all enjoy the wealth of goodness.» (The chatechetical Homily of St John Chrysostom read on the Sunday of Pascha) He cannot endure such innovations. He is unable to enter such a climate. He cannot tolerate «music and dancing.» For him it is strange and unacceptable that God should embrace the prodigal who repents and grant him the best robe. For him this injustice, this ofence against «truth» and «righteousness» is unbearable. the father kindly and gently invites him to enter into the gladness, the banquet of thanksgiving. And it is as if he asks him to embrace hell. Hate flares up within him; and he hears the tender invitation of his father as an angry command to depart.

Might it be possible that all these things have somethings to say to us about how the final judgment will happen at the second Coming of Christ? Might not anger, «he was angry and did not wish to enter,» make the malignant heart see the glad countenance of our merciful God as angry and grim? And might not hate, which does not permitt the man who is possessed by it to enter the great feast of joy prepared for all, make the invitation to paradise into a command to depart toward the outer fire? (Mt. 25:41) Might not hate be the hell which completely devours our insides, and divine love be the paradise which regenerates us? Might not the same love of God be paradise for those saved, healthy people who love, repent and have the mind of Christ, and that same love, be hell for those ailing people who do not love, repent and have the mind of Christ? Might not the same invitation of God's love Who «wants all people to be saved and come to a knowledge of the truth» be understood and interpreted by all those who do not love, due to their crookedness and unrepentant as : «depart from me, you cursed, into the eternal fire.» And understood by those who love as: «Come, O blessed of my Father...» (Mt. 25:34).

It is not possible that as of today we are already preparing for which place we will then recognize and occupy on our own? Are we not preparing for the judgment of love? That is, whether we accept and live love as paradise or hell?

Comparison of the Two Sons

The younger son is an example of a positive return home and shows us what confession is: the fruit of repentance, confession of my essential sins and offences, contrition and asking for mercy. The elder son is an example of a negative return home and shows what confession is not: enumeration of my own achievements and other's sins, hard-heartedness, judgment and criticism of others.

The idea that he could find something outside the house, separated from the Father, departed from the younger son with the passage of time and painful experience. He recognized life's emptiness far away from the spring of life. On the other hand, with the passage of time, the elder son does not mature spiritually, but hardens his stand. He constantly and increasingly judges and criticizes others and his father, from within a false perception of himself as «a somebody.» The younger son, through his behavior, expresses the characteristic phrase of repentance: «Before you only have I sinned.» On the contrary, the elder son says: You are the only one who is to blame. We can somewhat justify the jounger son's rebellion in his youth, before his advancement in years. However, the elder son's resistance after «so many years» and not wanting to enter the house at the hour of great joyfulness, but to demand a young goat or kid -not a lamb- so that he might make merry with his friends (his friends who are among the goats at the left hand of Christ's throne of glory, not among the blessed at the right hand), this is gravely serious and difficult to heal.

When you have to deal with a father who is from heaven you behave differently, speak differently, consider other losses and gains. You do not defend yourself but lower and humble yourself to accept blame because you find yourself to blame -only yourself- in the presence of such a father, who not only loves, but is love. When you do not percieve God as a father who loves you, then confession is abolished, loses its meaning, cannot happen. Or when you attempt to confess, it falls into a legal dispute, in which the innocent, the benefactor is condemned and criticized. When you see before you an employer or boss, who calculates the give and take, then you get ready for economic confrotation and calculation, legal settlement; to see who is going to dominate whom. If we can love, we will come to a knowledge of God's truth. Without love, raising our voice, we reveal our life to be a lie.

Characteristics of the Father

The father of the parable knows when to speak and when not to speak. When to devide all his goods, without saying a word, and when not to give even a young goat or kid, and explain why. Which son to embrace and when, without commenting. And when and which son not to embrace, but to beseech and advise him, concisely and fatherly. A lot of words and explanations are not necessary. We need time to closely follow ourselves, we ned testing and experience, in order to understand -if we ever do understand- the truth about things. So it is important for a person to know when he is going to say something to someone. And up to what point he is going to proceed, then stop the expanation without proceeding, even though the matter has not been solved or put into order.

He does not ask his younger son what he plans to do and when. For this reason he leaves him free to stay at home as long as he likes after dividing his goods (he leaves «not many days after"). Neither does he ask him where he plans to go; if he plans to go near or far ("into a far country") or if he is going to take all his possessions or only half ("gathering everything together the younger son took his journey"). Neither did he ask the elder son what what he planned to do, after having heard all that his fatherly love told him. He leaves him free to decide when and how he likes. He leaves things open. He simply limits himself to saying to his elder son what he should do. «When should make merry and be glad, for this your brother was dead and is alive, he was lost and was found».

And the Father's plea, request, remains unanswered, the result unknown. The conversation is suddenly cut, stops, remains unfinished. Why doesn' t it finish? Why doesn't it come to a fullstop? That is how things happen. There is no end to discussions regarding these questions and with people who find themselves in this state. There is no end to discussions regarding themes whose nature surpasses all perception and description. In any case, neither was the problem, the ailmant of the younger son remedied by discussions, but by his apparently being left abandoned -left to learn through his own experience and sufferings. The rest is up to God, for Him to work his miracle.

Conversations and exhortations do not produce any results with people who are submerged in hate, the logic of self-justification, the condemnation of all others. They can enumerate limitless things in a single instant, string off innumerable virtues of their own and of other's crimes. They can speak openly about things that they have not been broached and should not be discussed, so as to anihilate their brother and justify themselves. But they do not change their views. They cannot repent. They do not love. It is foreign to their nature. This is their hell.

How can you love those who do not love? This is a graet cross. They deny your love; for them it is hell. They suffer and are wretched. But how can you pity them and come to their assistance without love? They do not seek after the salvation, but the condemnation and destruction of all. So also they condemn themselves. (The theology and life-style of hell).

The father pays little attention to the elder son's arguments. He does not make any criticisms. Neither does he censure him for any of his faults, nor does he relate any good he has done. It is not necessary for him to waste any time becoming entangled in this logic, which leads nowhere except the dead end of hell. No one can deny his somewhat good try, but the bad thing was that he had not realized that he too was a prodigal, and not just his brother.

The Parable and Us

This parable regarding God the Father and the history of mankind, is characteristically devided into two parts, two sons. Where do we find ourselves? Who do we represent? It is not easy to say. It is dangerous to hastily reply; this is what the parable teaches us. The younger son who from the beginning forcefully demanded that portion of the goods falling to him (and who told him that he had the right to do such a thing?)...until he had spent everything, and there arose a mighty famine throughout that distant land, and he began to die of hunger, he and all the citizens of that land. Until all these things happened he was confused, beside himself. He was unable to discern and understand what he was doing. Only after all these things did he «come to himself,» come to his senses.

So if we find ourselves in that state of the younger son, before coming to himself, this means that we are in fact beside ourselves and do not know where we are, what is happening to us, what we represent. Or if we think we know -which we often think we do- we are mistaken. And only if we come to our senses, with the help of God, will we ever discover our poverty and nakedness.

But the elder son is not any less beside himself. Or better still, in the parable he never seems to come to his senses, that is to come towards the Father and feel and confess with his life and behavior his human weakness. On the contrary, he lies, dissents and thinks differently: he stubbornly persists in carrying out his own will or desire - «his was angry and did not wish to enter» -and thinks that he has all the right on his side. However, right judgment belongs to him who does not do his own will, but the will of the heavenly Father. He justifies himself with his words, which at the same time are disproved by his contuct, showing himself to be an empty, self-conceited person, a stranger to the ethos of the heavenly Father. «Lo, these many years I have served thee.» He considers time and created matter, not eternity and the uncreated grace of God, which in the twinkle of an eye makes the thief on the cross who repents into a theologian. (Lenten Triodion). He condemns his brother for unsalutory living and rebelliousness when he himself does not obey his father. While talking about his innocence- «I never transgressed your command"-at the same instant he refuses to obey not a strict command for service, but violated a father's pleas to partake in the family's joy.

So it is not easy for us on our own to say where we start because we could be mistaken, we might be beside ourselves out of our senses and not aware of it, not conscious of it. The awesome thing is to be so far removed, despite your being in the house! And what is even more awesome, to obey the commands (of God) but without finally getting to taste the fatted calf which has been prepared, and without becoming an honored guest at the great Feast which is offered «for the whole universe». (Liturgy of St. John Chrysostom).

Ourselves as Spiritual Fathers

There exists a balance in the whole narrative because the Father divinely takes care and orders all, suffers all. He calmly takes up the cross of the house's calamities. Both his two sons had problems; they themselves suffered and made their Father suffer. However, he acted faultlessly, divinely. He neither characterized the younger son as being prodigal nor scolded the elder son because he spoke improperly. His behavior reveals boundless love, and brings comfort and consolation. As long as we have such a Father, we can hope. We can find the road to home, we can find ourselves.

In our life as men and women we are always children of God; and the younger son is the model for our return home to our heavenly Father. However, we also find ourselves in the position of fathers or spiritual fathers. In this case the behavior of the «man» in the parable again reveals to us how we should behave towards our children or spiritual children. If we find ourselves in the position of the younger son who returned or is returning, then we can tolerate the other prodigal, our child. Then we can come to the realization-and confess-without Him we are powerless, very powerless-without Him we can do nothing-but we should not despair because we have a Father «capable of sharing our weaknesses."

What if we find ourselves either in the position of the younger son in a far country and in unsalutory living or in the position of the elder son who justifies himself and condemns others? Then without doubt we will counterfeit the true Father's behavior, we will suffer and what's more we will cause suffering. Corresponding to these two situations we can discern two types of improper behavior on the part of fathers or spiritual fathers:

(1.) The first-corresponding to the example of the younger son before his return home-they present themselves as very liberal, acquiescent and tolerant. They do not make observations or criticisms. They justify the young. They do not heal ailments (they do not have the ability). Whatever their children do, they consider it natural, justified or even perfect. This is not the result of love, but indifference and superficiality, the attempt to acquire the temporary friendship of their children. These teachers-fathers hide their incompetence and ignorance using so-called love and understanding, although destined for what really is disdain and abandonment of a man who has need of the most precious and best we have to offer.

The young follow these guides for a brief period, deceived by the exterior appearance of their daringness and their misleading love of liberty. However, they soon abandon them, if they have sincere demands, expectations and a strong spiritual constitution, because they realize their dangerous emptiness. They are strangers, foreigners towards the life, nature and deep thirst of man. «But men will not follow a stranger, but free from him, for they do not know the voice of strangers» (Jn. 10:5).

(2.) The second-appear to be living in the father's house, for example the elder son, but in fact are far from the spirit and magnificence of his love. They ordain themselves spiritual fathers, on account of their working «so many years.» They act as vulgar critics of others. Their personal struggle for repentance and humility, according to them, has been completed and finished. Now they are preocupied with the problems of others (and usually self-elected). Whatever they do, is not dictated by guileless paternal love-this is a stranger to them-but by a milignant heart and envy, which at their age cannot be justified. So their internal disorder and obsession for vengeance soon become obvious to all. Their voice and behavior is foreign when compared to the voice of the genuine shepherd who sacrifices himself for the sheep and calls his own sheep personally by name and leads them out. For this reason people abandon them. And the more they separate themselves-justifiably so-the more these «fathers» become demon-possessed slinging threats and curses at those who do not ask their advice.

We cannot, we are not permitted, to show either more or less leniency or strictness than that shown by the heavenly Father. Or in other words, both our leniency and strictness are insufficient ans superfluous for others. That which is necessary is to cease, if possible, living our illusory lives (the life we imagine is real) and start living for Him who on my account died and resurrected. In this way we shall also live for all. And through us, He who is the Leader of life will be revealed, and not our relatively good or even worthless views and acts.

Finally, corresponding to the third situation of those who have returned or are returning we can discern a third type of behavior:

(3.) The third, on the contrary, is the one who has returned or is returning and sees only his unworthiness ("I am no longer worthy to be called your son"). For this reason he is perceptive and sensitive to God's love, and amazed by it. He sees himself as the first among sinners and all others as holy. This person loves «in the likeness of God,» loves with the love of God, which saves and judges. Through him only God loves and is revealed. He becomes god by grace and not a theologian by fantasy. The first is difficult and rare, the second is cheap and ever-day.

Those who are being sanctified, the saints, comfort and save us. They can undertake the work of the father, because they speak the truth both through their word and life. They show that their struggle exists until the end. It may change but it is never completed, until a man enters the grave. The work of repentance continues as long as we live. The day of our burial is the hour of sabbath-rest. Furthermore, we who are weak and have problems, listen to them, entrust them with our whole being, approach them and as much as possible want to remain near them. For we sense that they feel for us, benefit us and hear us, no matter how hard they are-when they are. Their love for man is dynamic, saving, and their strictness is motivated by their love for man.

Without the love of God the Father and the real presence (and communion) of the Saints, who make God's affectionate care and light to be really felt by our senses, life on earth darkens and chills like hell. The citizens of the «foreign land» destroy you, sending you to feed swine, the passions of the flesh. And the «righteous"-elder son type of people-condemn you; they refuse to accept your repentance. However, there always exists the Father who give birth to you, feels for you, shares your pain, and saves you. The entire universe is habitable and livable as long as we have God as our Father and fellow man as our brother.

Archimandrite Vasileios

Abbot of Iveron Monastery on Mount Athos

Athonite monks of learning and sanctity in modern times

The Holy Mountain during its history of more than a thousand years has always been a busy workshop of wisdom and virtue which has produced monks distinguished for their learning and sanctity.

From the mid 18th century down to our own times has been a period when the Holy Mountain has greatly flourished. Akakios Kafsokalyvitis († 1730), the extremely severe cave-dwelling ascetic, the imitator of St Maximus Kafsokalivitis, Ierotheos of Iveron († 1745), a wise teacher, Anthimos Kourouklis († 1782), the joyful missioner to the islands of the Aegean and the Ionian, Paοsios Velitskovski († 1794), the founder of the 'ascetic-literary' school, Sophronios Ayiannanitis, Makarios Notaras († 1805), the bishop-ascetic, Georgios of Tsernika in Romania († 1806), Nicodemus the Athonite († 1809), a writer noted for his wisdom, Athanasios of Paros († 1813), a teacher of distinction, Sophronios Vratsis of Bulgaria († 1813), Arsenios of Paros († 1877), a renowned ascetic, Antypas of Moldavia († 1822), Siluan of Russia the Athonite († 1938), well-known from his fine biography, and Savvas of Kalymnos († 1948), the worker of miracles, form an important nucleus of enlightenment, education, and service to God and man.

To these names we must add the glorious latter-day Athonite martyrs, who in the 18th and 19th century number as many as 60, of whom we could mention:

Pachomios of the Nea Skete († 1730), Constantine the Russian († 1742), Damaskinos of Thessaly († 1771), Cosmas of Aetolia († 1779), that renowned teacher and founder of churches and schools, Loukas of Stavroniketa († 1802), Gerasimos of Koutloumousiou († 1812), Efthymios of the Skete of Iveron († 1814), Gedeon of Karakallou († 1818), Agathangelos of Esphigmenou († 1819), Gregory V, Patriarch of Constantinople († 1821), Pavlos of Konstamonitou († 1824), and the renowned Athanasios of Lemnos († 1846).

The foundation of the Athonite Academy (1749) was an important point in this modern Athonite renascence. The distinguished teachers who served there included Neophytos Kafsokalyvitis, its first principal, who was succeeded by Archimandrite Agapios of the Holy Sepulchre, slaughtered by the Turks outside Thessaloniki, Evyenios Voulgaris, that gifted techer, Nikolaos Zertzoulis of Metsovo, Panayotis Palamas, and Athanasios of Paros, among others. Among those who served as the Academy's trustees and patrons were Gregory V, Nicodemus the Athonite, and Makarios Notaras. Among the Academy's students were the martyrs Cosmas of Aetolia, Constantine of Hydra, and Athanasios Koukaliotis; there were also leaders in the intellectual world such as Iosipos Moisiadax, Sergios Makraios, and Rigas Pheraios, who died for his country. It is an undoubted fact that for the Greek nation then enslaved to the Turks the Athonite Academy lit one more lantern of hope for its survival. The printing-press set up at the Megiste Lavra by Cosmas of Epidaurus (1755) and the school at the Vatopedi Monastery also contributed to the awakening of the nation, but unfortunately these were short-lived.

The same period coincided with the lives and work of important men of letters such as Papa-Ionas Kafsokalyvitis, Dionysios Siatisteas, Neophytos Skourteos, Vartholomaios of Koutloumousiou, Pachomios of Tirnovo, Dionysios of Fourna († 1745), the icon-painter and author of the famous book on the art of painting, who lived at Karyes, Kaisarios Dapontes († 1784), a much-travelled writer and poet who was a monk of Xeropotamou, Dorotheos (Evelpidis) of Vatopedi, and Nikiphoros of Iveron.

In the mid 18th century a grave theological debate developed all over the Holy Mountain in connection with the issues of the holding of memorial services for the departed, frequency of Holy Communion, and other matters relating to the exact observance of Orthodox tradition. The starting-point for this prolonged controversy was the building of the kyriakon at the Skete of St Anne (1754). The question arose as to whether the commemoration of the founders and benefactors should be held on Saturday or Sunday, and with what frequency the monks should receive Holy Communion. The debate divided the monks, and those who insisted that the memorial services should be held on Saturdays were mockingly dubbed 'kollyvades'. It seems, however, that, behind their apparent obstinacy, they had a profound knowledge of church tradition and fought hard for its authenticity and for its purification from adulteration. Thus the name of 'kollyvas' became a title of honour and the movement was responsible for a profitable and beneficial regeneration and renewal. Indeed, this devout movement was led by three saints: Makarios Notaras, Nicodemus the Athonite, and Athanasios of Paros, and they numbered among their supporters and sympathisers distinguished scholars such as Neophytos Kafsokalyvitis, Christophoros Artinos, Agapios of Cyprus, Iakovos the Peloponnesian, Pavlos the hermit, Theodoritos of Esphigmenou, and a number of others. Some of them chose voluntary exile and took refuge in mainland Greece or the islands, where they founded scores of monasteries, of which a fair number survive today. Thus we see Makarios Notaras on Chios, Niphon on Skiathos, Dionysios of Skiathos on Skyros, Ierotheos on Hydra, with numerous disciples and friends of that Athonite tradition which has nourished monks and saints. The monasteries which they founded were noted for their vigour and service. The Ecumenical Patriarchate by decisions of the Holy Synod finally put an end to the 'kollyvades' issue, by ruling that memorial services could be held as circumstances demanded and that Holy Communion, with the proper preparation, could be received frequently, and that the life of the substance, and not the aridity of the form, was to be adhered to.

Sts Nicodemus the Athonite, Makarios Notaras, and Athanasios of Paros are the typical representatives of the renascence on the Holy Mountain, and of the spirit which prevailed. They were the authors of widely circulating books which had their effect on the souls of the enslaved Greeks, and their works continue to be re-issued even today. The seal was set on the Athonite theological spirit of the time by the publication of the 'Philokalia of the Ascetic Fathers' (1785), a publication which was a landmark in theological literature.

In a difficult period such as that of Turkish rule, the Holy Mountain kept its lamp perpetually burning, and was able, moreover, to hand on the flame to the peoples of the Balkans and the North. Thus the exchange of visits and the sojourn of many on the Holy Mountain of Athos gave rise to an important spiritual and cultural movement. The quiet of Mount Athos acted as a school of superior philosophy in which not only asceticism and vigilance, but also study in its rich libraries, the translation of rare texts, concern for art, and the transmission of a spirit of service and self-sacrifice were cultivated. The work of the starets Paοsios Velitskovski, the reformer of monasticism in Romania and Russia, after his departure from Athos, was particularly inspired. Similar work was carried out by his disciple the Blessed Goergios of Tsernika († 1806) in the monasteries of Moldavia, where hundreds of monks were his spiritual children, by the Blessed Sophronios Vratsis († 1813) in Bucharest, while the Blessed Antypas († 1882) from Moldavia went to Jassy and finally reached the Monastery of Varlaam in Finland. The Russian Saint Siluan the Athonite († 1938) continues to teach through his much-translated biography by Archimandrite Sophronios († 1993) even after his blessed death. Yet again the illuminating influence of the universality of the Holy Mountain is apparent.

The Athonite monastic community has never kept the fragrance of the blossoming of its virtues all for itself. In spite of the harshness of enslavement to the Turks, penury, the difficulties in travelling and the many perils, the Athonite monk in his humble cap went everywhere in the Greek world, to bring the sober preaching of salvation, of redemption, of consolation, of support, and of hope - fiery missionaries like Cosmas of Aetolia, who crowned his long preaching mission with martyrdom, the Blessed Anthimos Kourouklis, who travelled the islands and built churches and monasteries, the Blessed Makarios Notaras, who on the islands of the Aegean created real centres of refreshment and aspiration, while similar work was carried out by his companion Blessed Athanasios of Paros, Arsenios of Paros, and Savvas of Kalymnos, to name but a few.

The Ecumenical Patriarch Gregory V the Martyr and the company of glorious latter-day Athonite martyrs still teach more strikingly today after their martyr's end and strengthen the hearts of the people.

In our own century the Holy Mountain has continued its hidden service to mankind which makes known the lofty spirituality and life of Orthodoxy and its benign influence beyond its boundaries by continuing to produce ascetics and figures of great spiritual and theological stature. In a world which thirsts and seeks in anguish for authenticity, discipline and truth, it gives its testimony of the experience of the Orthodox spiritual life and the salvation of the soul. The many young pilgrims today may not always be fired with enthusiasm, but they are set thinking by this way of life of asceticism, abstinence, simplicity, and quiet of the monks. Thus often a pilgrimage to the Holy Mountain is a turning-point in their lives. The humility and sanctity of Mount Athos play a role of spiritually alerting the Church and the people.

This spiritual portrait of Athos has to show in our own times many figures who vie with those of earlier eras, whose spirit they transmit, while at the same time providing a starting-point for the carrying on of their work in the future. Among those Abbots known for their great love for the Holy Mountain, for their monasteries, for their spiritual children, for the Theotokos and for God, lovers of virtue and hard work, were the now departed Archimandrites Symeon of Gregoriou († 1905), Neophytos of Simonopetra († 1907) - who were re-founders of their monasteries - Kodratos of Karakallou († 1940), Athanasios of Gregoriou († 1953), Ieronymos of Simonopetra († 1957), Philaretos of Konstamonitou († 1963), who wore themselves out in the service of their monasteries and their monks, Serapheim of Aghiou Pavlou († 1960), Vissarion of Gregoriou († 1974), Gavril of Dionysiou († 1983), who successfully worked together to promote the common interests of the Holy Mountain, Charalambis of Simonopetra († 1970), and Ephraim of Xeropotamou († 1983).

Apart from these distinguished figures, the following, now at rest, were excellent and discreet spiritual counsellors and confessors in our own century: Savvas († 1908) and Grigorios of Little St Anne, Ignatios Koutounakiotis († 1927), Chariton Kafsokalyvitis, Kaisarios, and Mikhail the blind († 1952) of the Skete of St Anne, Neophytos, Gavril († 1967), Efstathios (1981) and Elpidios († 1983) the Cypriots, and Spyridon († 1990) of the Nea Skete, Grigorios of Dionysiou, Maximos of Karakallou, Nikodimos of Crete of the Koutloumousi Skete, among others.

Of widely acknowledged sanctity were the departed Elders Hatzighiorghis († 1886), renowned for the severity of his fasting, Danil the Romanian, the cave-dweller, of Kerasia, Avimelech of Crete and Gerasimos († 1991), the hymnographer of Little St Anne, Kallinikos († 1930), the ascetic and Hesychast and Danil of Smyrna († 1929) of Katounakia, Gerasimos Menayias († 1957), the wise hermit, Avvakoum († 1978) the unshod, of the Lavra, Isaak († 1932), the best of coenobites, and Lazaros († 1974) of Dionysiou, Iosiph the cave-dweller († 1959), the great ascetic, and Theophylaktos (1986), the lover of the saints, of the Nea Skete, Gerontios († 1958) of St Panteleimon, Athanasios of Iveron († 1973), known for his humility and devotion to the Theotokos, Evlogios († 1948), the great faster, and Enoch († 1978), the delightful Romanian, at Karyes, Papa-tychon († 1968), the great Russian ascetic of Kapsala, Porphyrios († 1992), an elder of Kafsokalyvia with prevision and insight, who for years carried the blessings of Athos into Attica, and Paοsios († 1944) the Athonite, who gave rest to many who approached him with reverence. Many have written many worthy accounts of all of these.

The last two to be mentioned above were widely known for the grace which was given them. Elder Porphyrios was one of the most important figures of our times: he had the authority of authenticity, he had the experience of the Holy Spirit, he was truly humble, his simplicity was thoroughgoing; in him childlikeness was interwoven with holiness. He was a discerner of souls, a teacher and a guide to many, who, greatly moved, will tell of their meetings with him. Elder Paοsios was also an experienced, patient and persistent physician of souls and a guide to a host of people with great needs. His joyful discourse, his example, his counsels reached people, and infected them with his peace, the joy of blessing, the refreshment of the spirit.

Amongst the men of letters of our time whom the Holy Mountain has produced are the priest-monk Theodoritos of the Lavra, Gerasimos of Esphigmenou (Smyrnakis), famed for his fine book on the Holy Mountain, the deacon-monk Cosmas of Aghiou Pavlou (Vlachos), similarly, the priest-monk Christophoros of Docheiariou (Ktenas), the author of a host of works on the Holy Mountain, the Lavra Elders Paneleimon, Chrysostomos, Alexandros (Evmorphopoulos), Spyridon (Kambanaos), a doctor, Pavlos (Pavlidis), also a doctor, Alexandros (Lazaridis), Evlogios (Kourilas), subsequently Metropolitan of Korytsa, Ioakeim of Iveron, Theophilos, Nikandros, Iakovos and Arkadios of Vatopaidi, and the Xeropotamou Elders Pavlos, Chrysanthos and Evdokimos, Athanasios of Pantocrator, Zosimas of Esphigmenou, Neilos (Mitropoulos) of Simonopetra, Savvas of Philotheou, Varlaam of Gregoriou, Theodosios of Aghiou Pavlou, and Ioakeim (Spetsieris) of Nea Skete.

The work of the saints, the abbots, the spiritual fathers, and the scholars of the Holy Mountain, of yesterday and today, radiates outwards and has a beneficial effect upon the world - because Athos, over and above its priceless material treasures, is the guardian of treasures of living virtue, which is of greater importance; it can provide a way of life to cope with the harshness of everyday life, its monotony and loneliness. Thus the Holy Mountain has been justly called by Prof. A. Stavropoulos «a school of spiritual fatherhood and counselling», through offering hospitality to many and through those monks who are able to go out into the world for confessions, conversation, and mission. The audience for their advice includes bishops, priests, monks, nuns, university and school teachers, and 'the least of the brethren'. As has been rightly said by J. Lacarriere «in the person of these few men who remain isolated in their kalyva or cave one can see the guardians, the trustees, the 'athletes' of a wisdom and a science of man which we hasten to admire when it comes from India or Tibet, but which we ignore when it is practised next door to us».

The words of Elder Paοsios about Hatzighiorghis, the subject of his biography, apply equally to himself and to many others of those whom we have spoken of and describe their noble fight for the well-being of the world. «He advises each one appropriately, with discretion, and comforts their souls and aids them with his prayers of the heart. His face is radiant with the holy life that he lives and brings divine grace to anguished souls. His reputation has spread everywhere and people hasten from every quarter to derive spiritual benefit. From morning till night he deals with the pain of the anguished and warms their hearts with his spiritual love, which is like the spring sunshine».

Elder Avimelech of Little St Anne used to say when asked what he was doing, «We are keeping alert». The blind Elder Leontios of Katounakia used to reflect that «now I see everything better, I experience everything better; God has given me more powerful light than that which I had when I had my health». Elder Mikhail of Kafsokalyvia with a perpetual smile on his lips used to converse with the saints. The Konstamonitou bibliophile Elder Modestos would say: «If we do not feel that all our brethren are ours and that we are theirs, the Holy Spirit will never dwell in our hearts. Our behaviour towards them should not be regulated by their spiritual quality». Elder Philaretos of Karoulia, a most strict ascetic, used to say: «My brethren, everybody strives for his salvation, except me, a sinner». A Koutloumousiou elder who suffered ill health for years on end would say that «it is the divine will and it is profitable that the body should be ill so that the soul should be saved». Another wise elder of our own times used often to stress that «natural quiet helps towards inner peace. But if it doesn't exist, you must stick patiently to whatever you find before you, and God will give you the greater gifts. And look to see why you do not have peace». He also said, «you should be sad so that you may be glad», and «it's better to have difficulties than to think that you are doing fine; by means of difficulties you become more mature, more beautiful...». In one of his books, Elder Mitrophanis of Chilandari says of the service which monks perform that it is «the heartfeltness of prayer, love which goes as far as sacrifice, forgiving humility, and the enthusiastic love of mankind».

It is a marvellous thing for holiness to be accompanied by skill with words. When on the Holy Mountain today there continue to be such figures, it is an unexpected blessing for the world.
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Monk Moysis the Athonite
ARCHITECTURE

Miltiades Polyviou
Introduction

The exceptional importance of the architecture of the Holy Mountain will be obvious to anyone who is aware of the particularity of the conditions which gave rise to it. Its age-long history guarantees that on Mount Athos there will be monuments dating from the Middle Byzantine period down to the present century, while the gradations in the structuring of the monastic life and the multifariousness of its functions have as a natural consequence great variety in its buildings. A decisive factor in the preservation of this wealth of monuments has been the conservatism of monastic life, which is in effect not subject to further development.

The buildings of Mount Athos are made up of the following categories of foundations:

a. the 20 monasteries, which are large fortified complexes, complemented by a number of auxiliary buildings (workshops, workers' accommodation, etc.) in their immediate vicinity.

b. eight idiorrhythmic sketes, which are settlements made up of kalyves (i.e., small units consisting of dwelling houses incorporating a small chapel), in the centre of which stands the skete's main church, called the kyriakon. (Karyes, the capital of the Athonite republic, has an approximately similar layout, but here most of the buildings are larger than the kalyves, since they are the lodgings of the representatives of the monasteries).

c. four coenobitic sketes, which are structured exactly like the monasteries, that is, as enclosed monastery-like precincts.

d. individual kellia, that is, independent buildings with living quarters and a chapel.

e. dwellings of ascetics and retreats of every description, independent buildings for the accommodation (sometimes rudimentary) of individuals or very small groups.

The monastic precincts

The most important of the Athonite foundations are, of course, the 20 monasteries. The Athonite monastery is structured in exactly the same way as Orthodox monasteries outside the Holy Mountain, that is to say, as an enclosed fortified precinct, usually four-sided, in the middle of which stands the katholikon - the main church. In the immediate vicinity of the main monastery buildings are some smaller ancillary buildings (workers' houses, workshops, kathismata, etc.), depending on the needs of each monastery. (Here the Monastery of St Panteleimon is a special case: the abrupt increase in the number of monks after the middle of the 19th century led to its expansion beyond the original precinct.)

The fortified nature of the precinct of the Athonite monastery is manifested in its strong outer wall with small windows in its upper part, the single entrance well secured with heavy doors and battlements (machicolations), and a strong, lofty tower at one of its corners. In the earliest surviving sections of precincts, such as the western part of the south side of the Megiste Lavra, the fact that it was a fortification is even more apparent. In those parts which are of a later date, the improvement in the conditions of security finds expression in the greater number of windows and their size, the construction of enclosed and open balconies, and in concern for some kind of organisation of the facades. The same can be said, more or less, about the gatehouses. Their design gradually ceases to be exclusively subservient to the logic of fortification and is increasingly influenced by concern for some morphological effect, as is demonstrated by the appearance, in the mid 19th century, of porticoes supported on columns, in spite of the fact that these weakened the effectiveness of the gate as a means of fortification.

The katholika

The most important building in an Athonite monastery is, of course, the central church, called the katholikon. This stands detached in the middle of the courtyard, thus expressing its dominant role as the centre of the life of the monastery. Naturally, in many cases the shape of the terrain and the building land available have influenced this arrangement, so that in certain instances, as, for example, at Simonopetra, the western end of the katholikon penetrates the side of the monastery opposite and is incorporated into its buildings. As to their typology, the katholika of the Holy Mountain belong to the so-called Athonite type of church, which is basically a composite cross-in-square type with some additions characteristic of the kind. These features are, the two side conches of the choirs, and the spacious narthex, usually supported on columns, known as the lite, and, second, the chapels which are sometimes to be found at the ends of the lite, and the two small semi-circular areas, known as the typikaria, which in some cases have been added at the corners of the east wall. The nave is a space with a square ground plan, formed by the four arches of the cross and four vaulted corner compartments, in the middle of which dominates a large dome supported on four columns by means of arches, while at the sides are the semi-circular conches of the choirs. The sanctuary is marked off by the sanctuary screen and has the usual three conches, the central one and two side ones, and sometimes the cupola-covered areas of the typikaria at the two corners. To the west of the nave is the lite, often as big or even bigger, with - normally - two, sometimes four, columns, and covered at many points by domes and vaults, though in some katholika the spacious lite is replaced by a narrow inner narthex. On both sides of the lite, or maybe on one side only, there are one or two chapels, usually of the cross-in-square type, compressed or otherwise. To the west of the lite is the exonarthex, with an open or filled colonnade on its facade, while in some cases between this and the lite there is a further narthex, narrower than the lite itself and with simpler roofing.

There are exceptions to the use of the Athonite type in the katholika of Mount Athos. To begin with, it is certain that not all of them always belonged to this type (as in the case of the predecessor of the present katholikon of the Philotheou Monastery). Furthermore, the basic individual feature of the type, the side conches, are lacking in the case of the katholikon of the Stavroniketa Monastery. As individual deviations from the general type, we could cite the absence of dividing walls between the nave and the lite in the katholika of the Monasteries of Esphigmenou and Aghiou Pavlou, and between the lite and the chapels in the katholikon of the Xeropotamou Monastery; the existence of entrances to the choirs of the katholikon of the Chilandari Monastery, and the existence of a second pair of side conches in the new katholikon at the Xenophontos Monastery. However, in spite of the use of the type for so many centuries, the katholika of the 19th century differ in no significant way from those of Byzantine times, so that it could be said that the Athonite type remained effectively without developments.

On the exterior, the Athonite katholika are marked by the way in which their masses climb upwards, with the conches below, the arches and the roofs above them, and the large dome dominating high up in the centre, surrounded by the lower, secondary, cupolas. (The katholikon of the Docheiariou Monastery would seem to depart somewhat from this logic, with its steep pitched roofs and the dominance of the dimension of height, which lend it a quasi-Western style.) In terms of morphology, the facades of Athonite katholika manifest the familiar characteristics of Byzantine church-building; they are normally structured with semi-circular blind arcades, and are plastered or with the masonry showing. The traditional morphological framework continues to prevail in the post-Byzantine katholika, with certain modernising influences discreetly present in some features only (Turkish baroque lintels, and so on) of katholika built during the 80 years preceding the Greek Revolution, and more marked (quasi-neo-Classical architraves of doors and windows, and so on) in the katholika of the later 19th century (Aghiou Pavlou, Kostamonitou).

Most of the Athonite katholika have resulted from more than one phase of building, though it must be explained that the necessary research has not yet been carried out to firmly establish the history of the building of each of them. Generally speaking, however, we could say that in terms of chronology, they could be divided into five groups (at least as to their main building phase). In the first group we have the katholika of the Monasteries of the Megiste Lavra, Vatopedi, Iveron, and the old katholikon of the Xenophontos Monastery, which are buildings of the Middle Byzantine period. The katholika of Chilandari and Pantocrator are buildings of the Palaeologue period, and these make up the second group. The third consists of katholika which date from the first centuries of Turkish rule, that is, of Dionysiou, Stavroniketa, Karakallou, Docheiariou, and Simonopetra. The katholika of the Monasteries of Philotheou, Xeropotamou, Gregoriou, St Panteleimon, Zographou, and Esphigmenou, together with the old katholikon of Xenophontos make up the group built during the 80 years preceding the Greek War of Independence of 1821. The fifth group is that of katholika of the mid 19th century - those of Aghiou Pavlou and Kostamonitou.

Kyriaka

The architecture of the kyriaka, that is, of the main churches of the sketes, follows on general lines the characteristics of the architecture of the katholika. From this general rule we must except those kyriaka which were built after the mid 19th century in coenobitic sketes with foreign monastic brotherhhoods (e.g., the Skete of St Andrew at Karyes), which reflect the features of Eastern European church-building of their period. The rest are buildings which date chiefly from the 17th and - more so - 18th centuries, though there are kyriaka of the Byzantine era (the kyriakon of the Vatopedi Skete of St Demetrius). From the point of view of typology and morphology, the traditional kyriaka also belong to the Athonite type, sometimes with certain simplifications and a tendency to depart from the full version which the katholika follow.

Chapels

The chapels constitute a particularly numerous group of buildings on the Holy Mountain, sometimes as free-standing buildings and sometimes incorporated into larger building complexes (wings of monasteries, towers, kellia, arsanades, etc.). When they are incorporated into the wings of monasteries it is frequently in pairs, in the form of little churches with shared walls, one on top of the other; this resulted from the need for the foundations of the bearing walls of chapels which were domed, and therefore necessarily on the upper floor, to be secured directly in the ground, so that a similar space resulted at a lower level.

In terms of typology, the majority of the chapels belong to the compressed cross-in-square type. In this type, the supporting columns abut on the side walls in the form of pilasters, so that the whole of the space of the nave is covered by the dome, usually without a drum. The sanctuary - often without a conch - is vaulted, as is the small lite to the west. There are numerous variations on the type, depending upon whether or not there are choirs, a drum under the dome, differences in the way the lite is roofed, etc. A typical feature of many chapels is the elegant tribelon (three arches) formed by the two columns used to separate the nave from the lite. Apart from the compressed cross-in-square buildings, there are also chapels of the Athonite type (Koukouzelissa, Megiste Lavra), vaulted chapels consisting of a single space, those with wooden roofs, and some rare types of particular interest, such the composite pseudo-three-conch type with octagonal support for the dome (kelli church of St Antony and St Andrew at the Skete of St Andrew at Karyes). In most cases they are buildings of unpretentious external appearance, with simple rubble masonry walls and a slate roof whose size is increased by the hidden cupola, usually without a drum. The only features which give some feeling of variety are the windows with their arched brick architraves, the simple tiling on the facades, and the toothed or concave brick cornices.

The chapel seems less plain, of course, when there are cupolas above roof level, or conches. The best examples of this kind date from the late 18th and early 19th century (e.g., the Holy Girdle, Vatopedi; St George, Xeropotamou), when, that is, the familiar folk-baroque style of the period reached its highest point. In the buildings of a later date, the first influences of neo-Classicism begin to make their appearance. Here the facades have been the object of careful attention, with cloisonn‚ dressed masonry, carved stone architraves for doors and windows, and carefully executed cornices. On the other hand, in the case of other chapels the exterior remained comparatively simple and interest centred on the interior, so that sometimes results of a truly high aesthetic standard were achieved, such as in the case of the Church of St Antony and St Andrew in the Skete of St Andrew at Karyes.

In chronological terms, the chapels of the Holy Mountain cover the whole of the period of organised monastic life there. Thus there are chapels of the Middle Byzantine period (Chapel of the Koura at the Megiste Lavra), of the Palaeologue era (old cemetery chapel at the Pantocrator Monastery), and of the first centuries of Turkish occupation (St George at Provata), but the great majority of these buildings date from the mid 18th to the mid 19th century, which was generally the period of the greatest church-building activity throughout Greece.

Refectories

As required by the liturgical order of an Orthodox monastery, the refectory is in the immediate vicinity of the katholikon, so that the distance between the entrances to the two buildings is as short as possible. Where the size of the monastery permits, the refectory is an independent building (e.g., at the Megiste Lavra), otherwise - as is usually the case - it is incorporated into the wing closest to the katholikon. In terms of typology, the Athonite refectories can be divided into two categories: those which consist of a long rectangular, sometimes three-aisled, hall (e.g., at Philotheou), and those where this space is crossed vertically by a smaller one of the same shape, resulting in a T-shaped refectory (e.g., at the Dionysiou Monastery) or in the shape of a cross (e.g., at Vatopedi). At the end of one of the short sides (but sometimes of the others) is the conch, sometimes protruding and sometimes within the thickness of the wall, containing the Abbot's table. From the point of view of morphology, it is obvious that interest centres chiefly on refectories which are free-standing buildings or have some of their facades prominent, so that there is an opportunity for painstaking combinations of types of masonry (Vatopedi) or a layout using arcades (Docheiariou). The interior of the refectories is arranged in a simple manner, so that interest has concentrated on the elaborate ceilings (Vatopedi) and, of course, on the wall-paintings, while a particularly interesting feature are the marble tables in the refectories of the Monasteries of the Megiste Lavra and Vatopedi. That of the Megiste Lavra (1527), most likely modelled on a Middle Byzantine building, is the most interesting of the Athonite refectories, while several others are equally old (dating from the early years of Turkish rule), such as that of the Philotheou Monastery (1540), but most are buildings of the 18th and 19th centuries.

Wings of the precinct

The wings of monasteries contain areas which meet various needs of the establishment, usually incorporating buildings with special functions, which are sometimes independent, such as the refectory or the kitchen, so that the katholika and the phiales are the only buildings which remain always independent, at least in terms of the structure of the Athonite monasteries as they are today. The ground floor and the basement are normally used for the storage of various goods (foodstuffs, wine, oil, etc.), while the remaining floors are occupied by the various premises for permanent residence (monks' rooms, accommodation for aged monks, infirmaries) and for the reception and accommodation of visitors (archontarikia). Depending upon the needs of each specific function, there are also the necessary ancillary premises (kitchens, lavatories, etc.), and, of course, chapels.

Depending upon the specific arrangement of the rooms on the floors, they are approached either - more usually - by successive galleries which occupy the inner side of the building, or by means of internal corridors along the length of the central axis. It will be obvious, of course, that over and above these general rules there are many variations, depending upon the specific function in each instance. To begin with, it must be remembered that the long periods of idiorrythmic life at many of the monasteries have resulted in differentiations in the accommodation of the monks, which in these instances is laid out as many-roomed apartments, instead of the simple single rooms of the coenobia. As to the wings to accommodate those monks who are in need of treatment (infirmaries, premises for the aged), these in earlier times were a single space with a hearth in the centre, while in the later example of an infirmary at the Vatopedi Monastery (1860), it forms a separate wing with the rooms arranged around a small courtyard.

As to the archontarikia (guesthouses), these usually occupy one or two floors of one of the wings which is as near as possible to the entrance to the monastery. Their rooms in most instances are arranged on either side of a corridor and each contain usually two to four beds - or many more (up to 12), depending upon the space available, though the rooms of official visitors (bishops, etc.) have only one bed each. Near the entrance to the archontariki there is always the reception room, with a spacious sitting-room and a kitchen for the preparation of the necessary offering of refreshment to new arrivals (kerasma), as well as a small dining-room for the provision of an improvised meal. The archontarikia of the Monasteries of Docheiariou (which survived until recently) and of the Megiste Lavra give a true picture of many of the features of the interior of these premises as they were in the late 18th century; in the rest of the monasteries the layout of the guesthouses is of a later date.

The lavatories of the wings - at least as demonstrated by some comparatively early examples - were arranged on each floor in groups usually in small tower-like constructions which protruded from the wall of the monastery.

As to the form taken by the wings of the monasteries, the outer sides in the older examples were solid and undressed, very markedly in the nature of fortifications, with little or no decoration and no concern for the morphology. On the side facing towards the courtyard, the facades before the 17th century seem to have taken the shape of successive rows of wooden balconies resting on piers or wooden supports. From the middle of that century, facades with successive brick colonnades in rubble masonry walls with tilework came to prevail. In the 18th century the use of colonnades became more general and their tile decoration became richer. From the early 19th century, there was an increasing preference for facades which were structured with the blind arcades of filled colonnades, with rows of rooms on both sides of the buildings, while instead of rubble, masonry with semi-dressed stone and bricks became usual. During the years after the Greek Revolution greater use was made of semi-dressed stone on its own or of fully-dressed masonry, while the influences of the 'academic' architecture of the period began to make themselves felt. There were also influences from neo-Classicism on individual features of the buildings (doorways, window architraves, etc.). Finally, in the second half of the 19th century the influx of large numbers of Russian monks began to be reflected increasingly in the architecture by the importation of the appropriate models, both in terms of morphology and construction methods - and of the size of the buildings.

Kitchens

The kitchens of Athonite monasteries are sometimes incorporated into the wings and are sometimes independent buildings (e.g., at the Megiste Lavra), but always at a short distance from the refectory. The kitchens are small buildings, usually with a square ground plan, roofed, by means of arches and crests, with a square or octagonal brick pyramid, in the middle of which is the high drum of the chimney, which is equipped with openings to allow the smoke to escape and is covered by a hemispherical canopy. In the centre of the interior, which is lit by windows at a considerable height from the ground, is the hearth, with a small pulley used to move cooking pots. A considerable number of the traditional kitchens have survived (e.g., at the Megiste Lavra and Chilandari Monasteries), all of them buildings of the period of Turkish rule.

Towers

The fact that the more basic Athonite complexes were also fortifications makes their towers a substantive feature of their architecture. There are towers of both the Byzantine (e.g., the Milutin Tower at the Chilandari Monastery) and the post-Byzantine periods. These are buildings with a square ground-plan, built with rubble masonry, the walls of which are normally flat, though sometimes they are structured with strong buttresses (e.g., the tower at Mandraki, Megiste Lavra). They usually form part of some larger complex (monastery, arsanas, etc.) and as a rule have storage areas on their ground floor, while the upper floors have a chapel and accommodation for those whose duties required them to live there on a more or less permanent basis (e.g., the arsanarides at the towers of the arsanades). The facades of the lower floors were, for reasons of security, without windows, and even on the floors above, the windows were few and small. On the upper level there were shallow masonry balconies, the so-called machicolations, single or connecting, which have holes in their floors to serve in the warding off of besiegers. The machicolations and the arches which usually crown them, together with the necessary battlements on the upper edges of the walls lend to these otherwise heavy and unadorned towers a feeling of variety and a certain morphological interest.

Phiales

The phiales are the most elegant pieces of architecture in the monasteries of Mount Athos. These, which usually stand to the west of the katholikon, are small circular buildings, roofed by a semi-circular brick dome, which is borne, by means of arches, also of brick, on eight small marble columns. The spaces between the columns are filled will marble slabs, except for two opposite each other, which are left open to allow access to the interior, which houses the fountain in the centre of the holy water basin, these too being in white marble. The whole construction rests upon a podium of two or three steps. The most important variation of the type is to be seen in the phiale at the Vatopedi Monastery: here there are two rows of columns. Sometimes the interior of the dome of the phiale is decorated with paintings. The oldest phiale on Mount Athos is that of the Megiste Lavra Monastery (rebuilt in 1634, but retaining some features from the Byzantine period), but most of the rest date from the years 1750 - 1850.

Fountains

Fountains on the Holy Mountain are to be found both inside and outside the monastery precincts in various locations, but usually immediately outside the monastery gates. In terms of typology, they can be divided into two basic categories: simple and roofed. The simple fountains consist as a rule of a wall with a pitched, usually pedimental, top, in front of which is the square basin, of marble or stone, for the water. The front of the fountain is formed by a shallow, single or multiple, arch, usually pointed. From the centre of the drum the metal spout emerges, above, or at either side of which there is a little niche for a cup. The roofed fountains are, of course, a good deal more imposing. These are constructed by building a portico with two columns in front of the wall with the spout, which is roofed, by means of large arches, with a semi-spherical dome and bounded on the sides with sills.

Frequently, great care has been taken over the building of the fountains. They are constructed in dressed masonry, brickwork, or combinations of different masonry, with toothed or concave cornices, relief marble or stone plaques incorporated into the walls, elaborate spouts in the shape of lions' heads, etc., while in the - particularly sumptuous - roofed fountains there are also the elegant marble columns with capitals usually with reliefs, and the paintings which sometimes adorn the interior of their domes (e.g., at Karakallou). As to chronology, the fountains of Mount Athos are works of the period of Turkish occupation, particularly of the later part of that period, and for that reason their morphology is marked chiefly by the familiar folk-baroque style of the period. Of many notable examples, we could mention by way of indication the roofed fountains of the Karakallou (1801) and Koutloumousi (1816) Monasteries.

Arsanades

An arsanas is a building complex on the sea-shore which meets the needs of a monastery in transporting persons and goods by sea. Thus it includes a boathouse, storage space and living-quarters, organised according to considerations of fortification made necessary by the insecurity of earlier centuries. The boathouse is an elongated building with a large arched entrance which always opens towards the sea on the short side, so as to facilitate, by the use of a ramp, the launching and landing of the boats from the inside. Above the boathouse there is a fortified tower, which includes the usual fortifications, living-quarters, chapel, and storage areas. The oldest arsanas on the Holy Mountain is that of the Vatopedi Monastery (1496), but the most interesting is that of the Iveron Monastery (1625), with its imposing tower.

Kellia

A kelli consists of living-quarters and the necessary chapel, which make up a single unit of construction. The great majority of the kellia, of which there are several hundred, were built in the period 1750 - 1900, but there are instances where the nucleus belongs to earlier times, even the Byzantine period, having been part of small monastic foundations which subsequently became dependencies of the larger monasteries (e.g., the Pantocrator kelli of Ravdouchou outside Karyes). In most cases a kelli is a stone-built rectangular building of two storeys, from the eastern side of which a part of the chapel protrudes (usually of the compressed cross-in-square type). The ground floor is normally a single space, used for storage and productive purposes, while the upper floor includes two rows of rooms divided by wood-framed partitions (sleeping-quarters, guest rooms, etc.), arranged on either side of a corridor sometimes of considerable width to serve as a space used for a variety of purposes. This basic layout is as a rule complemented by a wooden balcony (aplotaria), which sometimes runs along the whole length of the building and replaces the interior corridor as a means of access, in which case the premises are arranged in series along the one side. (It goes without saying that there are variations on these basic layouts.) In spite of the fact that the kellia are normally rather humble buildings, it would not be true to say that they lack morphological interest, at least as far as the features of their interior are concerned (elaborate ceilings, panelled doors and cupboards, masonry stoves, etc.), while there are instances of more 'luxurious' kellia with premises which are impressive for the high quality of their architecture.
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MOMENTS FROM ATHONITE LIFE

Athanasios Hytas
The Holy Mountain, the peninsula of Athos, the Garden of the Theotokos - words which will not submit to definitions, but are nevertheless indicative of a place and a way of life.

The journey of the pilgrim, or simply of the curious visitor, often takes on unexpected dimensions, as the unlooked-for divine is encountered along the pathways of the Spirit, who with 'sighs that cannot be uttered' makes known to us the love of the Father.

The boat leaves Ouranoupoli on the Singitic Gulf side and follows the coastline of the peninsula. Arsanades and monasteries can be seen from its prow: Docheiariou, Xenophontos, St Panteleimon, Xeropotamou - disembarkation at Dafni. This is a place which gives one the first sense of the peace of the anchorite and the hubbub of the worldling in the upheaval of arrival and departure.

The visitors then choose their mode of transport, by land or by sea. Each of them comes to the Athonite republic for his own reasons, in search of something different, and it provides him with that. During his stay, the visitor begins to feel at home with the remote and unfamiliar nature of the place and the way of life. He finds hospitality at the archontariki (the reception areas and, generally, the guesthouse for pilgrims), he hears words of welcome.

The coffee and raki and the Turkish delight have long been a refreshment to the pilgrim. He may feel that this gesture is in imitation of the giving and the sacrificial love of the Triune God. And then again, the beauty of the natural landscape, with its green, its wildness and its rocks, the blue of the heavens and of the sea, forms a perfect picture with the still monuments whose history stretches back through the centuries.

Mystic sounds take us back to the era of Phocas and Tsimiskis, to the Crusades, to the struggle between those who favoured union with the Pope and those who opposed it, to the Catalan and Saracen pirates, to the Turkish yoke. In the otherwise unbroken silence, sounds from the past blend with the continuity of the tradition of worship, of the typikon, of Byzantine chant.

Place, a constituent part of our nature as creatures, here yields up something unique. From the cells to the church, from there to the refectory, and then to the appointed task, and sometimes a little rest for our earthy natures. You savour the varied appearance of the enclosure with its lofty walls, the confines of the kelli, the isolation of the hermitage, the ruggedness of the cave; from the Megiste Lavra, to Simonopetra, to Xeropotamou, to the Nea Skete, the kelli of the now departed Elder Paοsios, as far as Katounakia and Kafsokalyvia. Each place is delightful in its own way. All together they leave one with the same savour which gladdens the heart, they are all informed by the same science of monasticism, the same power of the Holy Spirit.

Here variety and freedom exist in a relationship of unity. Here unity and uniformity set man free. Chastity, poverty, obedience. The three monastic virtues. One supports the other, and like joints they hold together a well-built edifice. The Julian calendar, Byzantine time have a bearing on the faded and crumbling buildings, on the gentle shades of chestnut-yellow and reddish-white, with a restrained touch of purple.

The time comes for Vespers. This is followed by the common meal in the refectory, with its economical discourse, instructive and godly, the withdrawn figures of the monks and the simple fare. Before this has been digested, the talanton calls us together again for Compline. This is followed by a short rest as a preliminary to the activity of the following day. Soon after midnight, the Abbot, the ecclesiarch (the monk in charge of the good order of the katholikon), the cantors, the priest, the deacon, and the canonarch (the monk who pre-intones a troparion phrase by phrase before its musical rendering by the cantor), all are in their places. Unpretentious movement, a drama of restrained expression. Prostrations, the sign of the cross often repeated, the kissing of the icons, of the sacred relics.

These are aspects of a life which, with others, make up the everyday reality of existence here. The common life contributes effectively to the communion of life in Christ. A variety of appointed tasks makes up the practical side of the monk's way of life. As one body, the cook, the docheiaris (the monk in charge of the monastery's food stores), the monk in charge of the refectory, the vourdounaris (the monk in charge of the monastery's stables), the gardener are concelebrants and workers together. But in an organism given life by the Spirit, everyday life is not a routine which gives rise to monotony or boredom. On the contrary, it is a stimulus to prayer, repentance, the humbling of the presumption of the flesh, which tends towards self-will and seeks self-divination. Such presumption forgets and wounds the love of our God and Father.

The monk, as an angel on earth and as a man of heaven, has chosen silence over idle talk. He knows from the unerring testimony of those who have gone before him that silence is the language of the future.1 He knows also that humility - that, too, a gift of the grace of God - is the garment of divinity.2 The eyes of the soul of the monk have fixed themselves upon the vision of the kingdom of God. His relations with the natural world, with his fellow-men, are not servile, but transformed by the uncreated grace of God.

The shared vision of the kingdom of God shows forth the universality of Christianity and of Orthodoxy. Those of other races, who speak other languages are not a threat, but are brothers in Christ; they look for a shared resurrection, they work silently for the same end. The way of life of the monk is perceived as a wonderful amalgam of joy and sorrow. This is a way of life burdened with crosses to be borne which looks beyond the corruptibility of history to the immortality of the Kingdom, to the unfading light of the Resurrection. It is within this framework that pain and tears are not bringers of psychological sorrow or self-pity, but are a breath of nobility. A man who experiences from day to day the Divine Liturgy, at a time when the first rays of the sun are making a faint appearance, learns to live with unbounded vistas, with the vision of the transformation of the whole world into a church.3

Prayer, fasting, deprivations voluntarily accepted bring a man to a horizon which is ever ahead of us, which we wait to draw near; they put to death individual wilfulness, and so he can make true progress as he advances into a place which is filled with light, into a boundless spaciousness. The modest smile, the lofty and ironical glance, the look of absorption by the Spirit of God, all are signs of another experience of life, a message and a testimony, an image of the future state of one who has believed and been baptised into nothing less than the life of the Holy Trinity. The uncontrived and simple life of the Gospel is the life of the Christian. The monk is the more figurative and artistic expression of it.

On the Holy Mountain you learn that all things work together to glorify the Triune God4 and Our Lady the Theotokos. There, the variety of the forms of monastic life, the green lushness, the otherness of each monk, the extent of the historical heritage which it preserves, everything succeeds in living together in harmony. Thus, you can have a basilica of the 10th century with wall-paintings of the 14th by the masters of the Macedonian School, and portable icons of the 16th century by the masters of the Cretan School - and they all blend in together. This is because they are saying the same thing, we are hearing the same confession.

A monk is born through a period of hard, but blessed, trial. He reaches the stage of his tonsure and receives the angelic schema. As he is now, dressed simply in black, he will be buried. At his appointed task - or pursuing his craft if he is an ascetic or kelli-dweller - alone with God, he prays without ceasing. He has withdrawn from, he has forgotten the world, and has been forgotten by it. It is enough for him, it is a source of joy for him to exist in the remembrance of God. He knows that human remembrance is a question of the psychological processes of a fleeting human ability, in the end incapable of keeping him alive, of immortalising his existence. The remembrance of God has been shown to be the stable ground for human existence, in an age which is losing its reason and hastening away.

On Athos, prayer is constant striving in church, in the garden, at one's task, at mealtimes, even in sleep. The Athonite monk remembers God, or, rather, he is remembered by Him by being in Christ. Vigil is par excellence his life's work. He learns to converse with God; little by little he comes to learn His ways,5 he is seared on the grill of spiritual exercise and becomes an offering pleasing to God, the angels, and his elder, as he has promised. The monk keeps his mind in Hades,6 he touches the lowest depths of the darkness of his being, and when the Spirit of God blows as peace which resides in all the members of his body and all the parts of his soul, then this one Spirit, as light, guides his frail, fragile existence to advancement, greatness, progress from glory to glory.

For the whole world, but above all for Greece, today yet again the line of the poet is timely: «Memory of my people you are called Pindus, and you are called Athos».
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AINITIATION OF A MONK (TONSURE)

The monk, like every other creature of God, is born and dies. However, the birth of a monk is not identified with his biological birth, but with a new identity which he acquires after long and intensive initiation and trial. The established order of Orthodox monasticism, and particularly of that of the Holy Mountain, make such a course a prerequisite.

The would-be monk initially joins a brotherhood on trial. There, under the guidance of the Elder-Abbot, he follows a programme of prayer and work, with instruction interwoven into it. This lasts for a year, or more. As a postulant, the candidate wears no more of the monastic habit than the cap, after a blessing has been read over it.

Following a decision of the Abbot's Council, the time is appointed for the tonsure of the new monk. The rite is performed by a priest-monk, while the Abbot attends as the sponsor of the monk who is joining the brotherhood.

The candidate, usually wearing white socks and a white undershirt, after the entrance of the Gospel during the Divine Liturgy, is led by the Abbot from the door of the church to a position below the great chandelier. There having prostrated himself facing towards the four points of the compass, he prostrates himself before the icons of Christ, of the Theotokos, and the saint to whom the katholikon is dedicated. He then prostrates himself before the Abbot, receives his blessing, and stands on his left with his hands crossed.

After the singing of the prescribed dismissal hymns, the priest questions the future monk, having read the exhortation «Open the ears of your heart, brother,...». Questions and answers between the priest and the candidate follow, which confirm the latter's voluntary adoption of the monastic way of life. To those questions which require a positive answer, we hear the blessed reply: «Yes, with God's assistance, honoured Father». Immediately after the questions and answers, there is a further catechism by the priest, followed by more dialogue. When this is completed, the priest recites a prayer seeking the help of God for the monk who is to be tonsured. This is followed by the naming of the monk. The priest then gives to the new monk the scissors for his tonsuring, and he three times returns them through the Abbot to the priest. The priest cuts a lock of the hair of the kneeling candidate in the Name of the Holy Trinity, while the choir sing the Kyrie eleison three times.

The typikaris (monk responsible for keeping the order in the services) then brings the monastic habit from the sanctuary and delivers it to the priest. He, in turn, having blessed it, hands it to the Abbot, who then clothes the new monk. Thus, in this order, he puts on him the zostiko (the undergarment), the angelic schema, the polystavri, the belt, the raso (cassock), shoes, the kalymmafki (hat), the hood, and the cowl. The Divine Liturgy continues with the words «Those of you who are baptised into Christ...». Readings follow, and the priest gives the new monk a cross, a prayer rope, and a lighted candle. The new monk is the first to receive Holy Communion, without removing his hood. After the distribution of the blessed bread (antidoron), the other monks go in order to the new monk, who stands in his stall, to express the appropriate good wishes. At the meal in the refectory which follows, the newly-tonsured monk sits next to the Abbot.

The monastic habit is black. The Great Schema, a kind of stole or scapular, is of black, embroidered in red or with white and coloured threads. On it there is a representation of the cross of the Lord with the lance and the sponge on either side, and a death's-head below. To the left and right it has in abbreviated form these inscriptions:

MICHAEL GABRIEL

JESUS CHRIST

CON QUERS

At this schema / demons tremble

The contemplation of God/ a divine miracle

Christ to Christians / grants joy

The light of Christ/ shines upon all

The place of a skull/ has become paradise

Adam
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THE DAY'S LITURGICAL CYCLE ON MOUNT ATHOS

The night and the starry heavens hold sway over the buildings of the monastery. It is the hour of prayer, vigilance, and of the aspiration of the soul to the divine order of things.

At 7:30 by Byzantine time, the verger sounds the first talanto, and lights the lamps of various kinds - the kandiles, lousernes, phanaria, and phani - of the katholikon. At 7:45 he sounds the second talanto, and at 8:00 the third. The priest puts on the petrachili (stole) and the Mesonyktikon (midnight office) begins. This service brings vigilance to the alert soul which looks for the coming of the Bridegroom Christ at midnight. It is a dividing point between the darkness of error which the Christian, and particularly the monk, has left behind him and the life of light which is expected to dawn the next day. As the 'Amomos' hymn begins, the verger prostrates himself before the Abbot and sounds in turn the kopano and the sideraki.

After the third devotional troparion, the verger opens the Royal Doors. The priest comes out into the nave and says the 'Evlogiton', standing before the sanctuary screen. During the reading of the «Epakousai sou», he censes the church. The 'Exapsalmos' ('Six Psalms') is read by the Abbot.

After the end of the sixth Ode, the Synaxari (lives of the saints) of the day is read, and the verger again sounds the sideraki. At the ninth Ode - «More honourable...» - the priest censes the church while the monks remove their hoods and step down from their stalls, a gesture which demonstrates eloquently the special honour in which the monks hold Our Lady the Theotokos.

Towards the end of Matins, a talanton is sounded at three points around the church. The dismissal is given and all move to the chapel where the Divine Liturgy is to be celebrated. There, first of all, the Third and Sixth Hours are read. At the 'Glory be...' of the Sixth Hour, the verger sounds the sideraki. It is at roughly this point that the priest rings the little bell of the prothesis (the side of the sanctuary for the prepartion for the Liturgy) and the Fathers, removing their hoods and stepping down from their stalls, silently commemorate the names which each calls to mind of the living and departed.

A short while after this the verger lights the 'drakontia' of the screen of the chapel and the Divine Liturgy follows. The sanctuary doors remain closed, opening only at the two Entrances and for the Holy Communion.

At the third antiphon, the priest, carrying the Gospel book and preceded by the verger with a lighted 'eisodiko', makes the Little Entrance. The readings, the Epistle, and the Gospel follow. Soon after the Hymn of the Cherubim is sung as the Great Entrance, in which the sacred elements are brought from the prothesis to the altar, takes place. The central prayers of the Liturgy create a holy tension, which lasts until the saying of the Lord's Prayer. Before Communion, the monks venerate the icons. This is followed by the Holy Communion of the Body and Blood of Christ, the central point in the life of the monk, and of every Christian.

The dismissal follows. The blessed bread is distributed and the congregation on leaving take holy water from a special vessel in the lite.

Then, if it is not a fast day, on which there is no morning meal, the community moves into the refectory. Grace is said, and while those present eat their meal, extracts from patristic texts or lives of saints are read. The priest, if the Abbot is absent, with the tap of a wooden gavel indicates that the meal is at an end, and blesses the left-overs, giving thanks to God. At the door of the refectory, the priest blesses the community and guests as they leave, while those who have served the meal bow from the waist, seeking forgiveness from their brethren for any errors or omissions. Two or three hours of rest precede a return of the monks to the task allotted to each of them.

Just as any small community needs, in order to live, a correct distribution of tasks, so a coenobitic monastery, a skete, or a kelli survives, progresses, and fulfils its saving mission by assigning the various tasks (diakonimata) to the monks who live there.

The guestmaster waits to refresh the guests as they arrive with the traditional tray of water, raki and Turkish delight, and to arrange their rooms. Other brothers deal with the lay workers employed at the monastery, look after the older monks, see to the animals, make bread, or prepare the food in the kitchens. The verger is in charge of the cleaning and good order of the church; others have as their manual labour the making of prayer ropes, icon-painting, woodcarving, silversmithing, the making of incense, and, occasionally, the making of vestments and bookbinding.

The older monks who await their passage to an unageing blessedness speak to one another of spiritual things, and turn to memories of the past or thoughts of the future, while the whole surroundings perpetuate an unbroken peace which illuminates the domes, the crosses, the phiale, and the fountain which adorn the natural environment.

At 8:30, Byzantine time, the verger sounds the first talanto, at 8:45 the second, and at 9:00 the third. at this point, the Ninth Hour begins in the lite. At the «Glory be...'of the Ninth Hour, the verger leaves the church to sound the kopano and then the sideraki. When the Ninth Hour has ended, the priest, standing before the sanctuary, begins Vespers. This service, according to ancient Christian custom, with its roots in Jewish worship, is the introduction to the following day. The 'Proimiakos' is read by the senior monk present. At the words «Lord, I have cried...», the priest censes the church. On ordinary ferial days there is no Entrance. After the Nunc dimittis, the verger extinguishes the ladokeria, and the dismissal follows shortly.

The monks leave the church for the refectory. Again the meal is accompanied by devotional and instructive readings. At 12:00 the verger sounds the sideraki for Compline, which takes place in the lite. This is a time of prayer and supplication to God to keep under His protection all those who depart for sleep. After the Creed, the lamp before the icon of the Theotokos is lit, and a monk, with head uncovered, recites the Salutations. During the course of Compline, or immediately afterwards, pilgrims have permission to venerate the sacred relics in the nave. Before Compline ends, monks and pilgrims kiss the icons and receive the blessing of the Abbot or the priest before the dismissal.

After this, some choose to learn from conversation, others to read, and others to rest. Finally, everyone retires to his cell. The monks wake soon after midnight, in order to fulfil, before going to the church, their own individual 'canon' (rule of life), which normally includes prostrations, prayer with the prayer rope and spiritual reading.

In this way the day begins and ends, the everyday routine of monastic life on Athos, for a thousand years now. The abiding impression is that the night which rules at its beginning and its close is not the horror which shrinks and contracts life, but the hope-bringing calm which gives life to a revitalising mortification, a burial which bears life within itself like seed, and night with its darkness which will give place to the fullness of the light of the Triune Godhead.
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THE FUNERAL OF A MONK
«When it happens that an old monk or any other monk falls asleep in the Lord (they usually reach a great age, because they do not indulge in excesses and have a healthy diet), they do not wash the corpse, but sponge it with warm water, crosswise, on the forehead, the breast, the hands, the knees, and the feet...». The monk who will dress him, without seeing the departed brother naked, changes his clothes, putting on him clean socks, long pants, a vest, the schema, and the polystavri. His hands are crossed and tied with a bandage, with a prayer rope inserted into it. They put on him his cap and cover his face with the hood which he has worn, forming it into a cross shape. He is then placed on a bed of horse-hair or straw, after they have put on him his belt and a pair of new shoes. His cassock is then put over him with the sleeves torn so that they can be placed diagonally across him, and it is sewn up with black thread so that all the corpse is contained within it. With white thread, three crosses are sewn on it: over the head, the breast, and the feet. If the monk has died in hospital or in an old people's home, a priest comes to say the 'Thrice Holy'. If the departed monk was himself a priest-monk, they put a stole on him. If he was an abbot, his head is not covered. He is borne on a wooden bier to the narthex. As long as he remains there, a candle burns and the brethren take it in turns to recite the Psalter. The funeral service of a priest-monk takes place in the middle of the katholikon, while that of an ordinary monk is held in the middle of the lite.
«During the service, the the brethren hold lighted candles. On the breast of the departed monk is the appropriate icon; the service is much longer than that for a layman.
«Immediately afterwards, whilst the 'Thrice Holy' is being sung, the body is taken to the cemetery. The acolytes go in front carrying lanterns; they are followed by the choirs of the cantors, the priests, and then the rest of the brethren. Stops are made on the way for various prayers to be said. When the corpse, without the 'bed' beneath it, has been placed in the grave, the priest throws earth and oil from the lamp of Christ (in the cemetery) crosswise upon it... The monks then say ten decades of their prayer rope for the repose of his soul... This is followed by the 'Thrice Holy'... and the Abbot delivers an address in praise of the virtues and the spiritual struggles of the monk who has died.
«For 40 days the brethren of the monastery include in their rule of life a recital of the prayer rope for the repose of the soul of the brother departed. The dead monk is commemorated for 40 days after burial at the Great Entrance in the Liturgy; if he was an abbot, for much longer. The name of every departed monk is recorded in the 'diptychs' and is commemorated each day at the Preparation during the Divine Liturgy (in the katholikon or a chapel)."
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THE MONASTERIES

THE MONASTERY OF MEGISTE LAVRA

The Holy Monastery of Megiste Lavra is on the south-eastern side of the Athos peninsula at a place called Melana, an area where fragments of monuments which take us back to the pre-Christian era are to be found.

The Lavra occupies first place in the history and hierarchy of the monasteries of Athos, and its founder was the most honoured figure among the monks of the Holy Mountain - St Athanasius the Athonite. It was St Athanasius who introduced into what up till then had been a monasticism of cave-dwelling hermits the coenobitic system, which was afterwards to become the monastic way of life par excellence.

With the permission of the Emperor Romanus II, Athanasius began building works. Soon afterwards, his friend Nicephorus Phocas became Emperor and supported him in a variety of ways. The katholikon was built first; very soon large numbers of many nations and languages, some distinguished and others totally undistinguished, flocked to lead the monastic life under the direction of the Saint. The policy of support of Phocas was continued by his successors Tsimiskes and Basil II (nicknamed) the Bulgar-slayer, in spite of opposition to St Athanasius in some quarters.

After the death of St Athanasius, the rule over the Lavra was taken over, at the command of the Saint, by the founder of the Iveron Monastery, St John, and the patrician Nicephorus Uranus. The Monastery had long been flourishing and gradually acquired many donations. Apart from the solemnion (an annual grant of gold pieces) established by Phocas and Tsimiskes, Basil II gave the Monastery an island (near Skiathos). By degrees, the Monasteries of Gomatou, Monoxylitou, and of the Amalfitans came into its possession, together with Kalykas, Xerokastron, and the Platys Gulf. These acquisitions were confirmed by imperial chrysobulls of Andronicus II and the Despot Demetrius Palaeologus (1429).

The Kral (prince) of the Serbs Stefan Dushan, like other later Slav princes, showed himself generous towards the Lavra. The Monastery remained a coenobium until the 14th century, but pirate raids led to a breakdown of its organisation and it was dealt severe blows by a number of earthquakes, such as that of 1585. The burden of taxation on the monasteries during the years of Turkish rule, borne almost entirely by the Lavra and the Vatopedi and Iveron Monasteries, also contributed to its gradual decline.

The conversion of the Lavra into an idiorrhythmic monastery in the 14th century led to it to follow a typikon (observance) all of its own, similar to those of the monasteries of Palestine. In 1574, the Patriarch of Alexandria Silvestros intervened and the Monastery returned to the coenobitic way of life, only to become idiorrhythmic again in 1670.

Although the central church was originally dedicated to the Annunciation of the Blessed Virgin, on the death of St Athanasius, he became its patron saint. The original building dated from 963, but the history of its construction passes through a number of subsequent phases, as is the case with most Athonite katholika. The wall-paintings of the katholikon are by Theophanis of Crete and those of the refectory are probably the work of one of his pupils. Outside the katholikon is the phiale for holy water, the largest on Mount Athos. The Monastery has 17 chapels and 19 outlying chapels.

Among the many priceless treasures of the Monastery is the icon of Our Lady Koukouzelissa, patriarchal and imperial dalmatics, and sacred relics. The library of the Lavra has some 2,116 manuscripts, 20,000 printed books, and about 100 manuscripts in foreign languages. The three famous Sketes of St John the Baptist, St Anne (Aghia Anna), and Kafsakalyvia, the groups of kalyves of Mikra Aghia Anna, Katounakia, Karoulia, Kerasia, and others, the famous kellia of Mylopotamos, St Nilus, and the ascetics' retreats of Sts Peter the Athonite, Athanasius, and Nilus are all possessions of the Lavra. The historic Kellia of Provata and Karyes also belong to it. In 1963, the Megiste Lavra, together with the whole of the Holy Mountain, celebrated its thousandth anniversary. In 1980, the Monastery returned to the coenobitic system, and today it has some 50 monks living in the Monastery and around 300 in its dependencies.

THE MONASTERY OF VATOPEDI

The Holy Monastery of Vatopedi is on a hill by the sea on the north-eastern side of the Athos peninsula. It was founded around 972 - 985, probably by three rich nobles, Athanasius, Nicholas, and Antony, who came to live the monastic life on the Holy Mountain in the time of St Athanasius, the founder of the Megiste Lavra. In the Second Typikon (1045) it held second place among the monasteries, a position which it has retained to the present day.

In the 12th and 13th centuries Sts Sabbas and Symeon, national leaders of the Serbian people, were monks of the Monastery. Among the many donations made to the Monastery in the 14th century by the Kral (Prince) of Serbia Stefan Dushan was the village of Ayios Mamas, and in the century which followed other Serbian princes continued the pious practice of making dedications and donations to the Monastery.

In the proud history of the Monastery there have also been difficult times, such as the raids and looting of Frankish pirates, Catalans (1307), and, later, Turkish tribes. However, misfortunes of this kind did not ultimately interrupt the advances made by the Monastery in its prosperity and prestige. On the contrary, at various times the Monasteries of Chalkeos, Veriotou, Ieropatoros, Kaletzi, St Demetrius, Xystrou, Tripolitou, and Trochala all came into its possession. Nor were the Byzantine Emperors slow in their generosity, while even Western leaders in post-Byzantine times interested themselves in the security of the Monastery.

In the late 15th century Vatopedi had as a member of its community the Apostle to the Russians, St Maximus the Greek. In 1749, the famous Athonite Academy was set up at the Monastery. This provided an education in difficult times for the Greek nation.

The fine katholikon is dedicated to the Annunciation of the Blessed Virgin, and was built in the 10th century. Its oldest wall-paintings (though painted over in the 18th and 19th centuries) go back to the 14th century. The Monastery has 12 chapels inside its precinct and 19 outside, of which five are incorporated into the katholikon. The Monastery's bell-tower was built around 1427 and is the oldest to survive on the Mountain. There have been frequent alternations, of short duration, between the coenobitic and the idiorrhythmic systems from as early as the late 14th century, but in 1989, Vatopedi finally returned to the coenobitic way of life.

Among the Monastery's treasures, in its safekeeping since the 14th century, the Girdle of the Theotokos is particularly famous. A gift of great value to the Monastery is the 'Jasper' cup, probably given by Manuel II Palaeologus, reputed to have the property of turning water into a milky antidote to snake bites. It also has many elaborate vestments and sacred vessels, and a number of miracle-working icons of Our Lady, such as the Elaiovrytissa, the Ktetorissa, the Esphagmeni, and the Paramythia adorn the monastery. The library contains approximately 2,000 manuscripts, 25 scrolls, a large number of documents and printed books - in excess of 35,000. The dependencies of Vatopedi are 24 kellia the the historic Sketes of St Demetrius and of St Andrew (Serai) near Karyes. At present, the community consists of around 50 monks, many of whom are from Cyprus.

THE MONASTERY OF IVERON

The Holy Monastery of Iveron was founded towards the end of the 10th century by St John the Iberian (i.e., Georgian), a little after the founding of the Monastery of the Megiste Lavra and of Vatopedi. St John was a companion of St Athanasius. His foundation soon attracted others from his homeland. Among them was his brother-in-law Ioannes Tornicius. Tornicius, as a monk, was summoned by Basil II, Emperor of Byzantium, and together they put down the revolt of the general Bardas the Cruel. The spoil and donations from the Emperor made it possible to enlarge the older Monastery of Clement, and thus the Iveron Monastery came into being. St John and his son St Euthymius - co-founder of the Monastery and later its Abbot - are recognised as Apostles to the Iberians (people of the Caucasus).

At an early stage other, smaller, religious houses were added to the property of Iveron, such as that of Leontios in Thessaloniki, of Ioannes Colobus at Ierissos, of St Sabbas at Chaldos, and of Caspacos. In the 14th century it suffered damage at the hands of Catalan pirates and those favouring a union with the Western Church. However, the Monastery managed to recover, with the generous help of the Palaeologues and the Princes of Serbia and Georgia. In the difficult times of the 16th century various Georgian princes proved benefactors of the Monastery and rescued it from its economic difficulties.

The Iveron Monastery is the home of the Holy Mountain's protecting icon - that of Our Lady Portaitissa. In 1651 a copy of this icon was sent to Moscow at the request of the Tsar's family. The miracles worked there by the Theotokos assisted in the collection of funds, and the Monastery of St Nicholas in Moscow was ceded to Iveron. The Monastery was twice the victim of fires - in 1740 and 1845 - but the fire which reduced Iveron to ashes was that of 1865. At the time of the Greek War of Independence, the Monastery gave its treasures to support the Struggle, while for a time it was the home of the Patriarch Grigorios V, a martyr in the national cause. The last Georgian monk died in 1955. Iveron holds third place in the hierarchy of the Athonite monasteries, and has been a coenobium since 1990.

The katholikon is dedicated to the Dormition of the Theotokos. Its initial nucleus was built towards the end of the 10th century, altered in the early 11th century, and rebuilt in 1513. Among the Monastery's famous treasures is the lemon tree - a silver seven-branched lamp - and the door between the exonarthex and the lite made of silver and ebony. It also possesses the so-called dalmatic of Ioannes Tsimiskes, the episcopal vestments of Patriarch Dionysios IV, a Gospel book which was the gift of Peter the Great, sacred vessels, vestments and embroideries, and the relics of at least 150 saints.

The library of Iveron contains more than 2,000 manuscripts and 15 liturgical scrolls, and more than 20,000 books, with important incunabula. This monastery, which has produced many saints and scholars, also owns the Skete of St John the Baptist, 11 kathismata, and 26 kellia. It has 16 chapels within its precincts and 10 outside, and the community today numbers around 30 monks.

MONASTERY OF CHILANDARI

The Holy Monastery of Chilandari stands on the north-eastern side of Athos. Some maintain that its name comes in all probability from the founder of an older monastic house on the site, while others derive the name from the word 'chelandion' - a kind of Byzantine ship.

We now know that the Monastery was founded in the 12th century by Stefan Nemanja, Prince of Serbia, and his son Rastko, who subsequently became monks, taking the names of Symeon and Sabbas, as which they are perhaps Serbia's most popular saints. Chilandari initially belonged to the Vatopedi Monastery, but was ceded to Sts Symeon and Sabbas. In 1198, the Serbian possession of the Monastery was ratified by a chrysobull of the Emperor Alexius III. Gradually many other smaller historic monasteries, such as those of Zygou, of St Basil, of Komitissas, of Kalyka, of Paparnikion, of Omologetou, and of Strovilaias were annexed and included within the boundaries of Chilandari's property.

The constant manning of Chilandari by fresh recruits from Serbia and the wholehearted support given to it by the Serbian people and their princes ensured that the Monastery continued to flourish and enjoy prolonged prosperity in the difficult years of Turkish rule. Among the Serbian princes who gave generous financial support were Stefan Milutin (1282 - 1321) - the tower built on the road to the Monastery's arsanas bears his name - and Neagoe Basarab (1512 - 21). In the 17th century the number of monks coming from Serbia dwindled, and the 18th was a period of decline, following a disastrous fire in 1722. At that time the Monastery was effectively manned by Bulgarian monks. There was another, equally catastrophic, fire in 1891.

Chilandari played an active part in the struggle of the Greeks to achieve their independence, and in the two World Wars. The katholikon of the Monastery is dedicated to the Presentation in the Temple of the Blessed Virgin Mary and was built in the 14th century. Its fine wall-paintings were executed in the early 19th century. The katholikon also has an older marble sanctuary screen behind the more modern one of carved wood. The phiale of the Monastery dates from the 18th century, while the refectory is of the same period as the katholikon.

Chilandari holds fourth place in the hierarchy of the Athonite monasteries. It has 11 chapels and two outlying chapels, as well as 17 kellia, 15 of which are at Karyes. Of its metochia, the Monastery still has three: Komitsa, the Fount of Life near Ierissos, and that of St Nicholas at Sozopoli in Chalcidice. Among the many treasures which the Monastery possesses, of particular importance in the silver larnax (or coffin chest) of St Symeon and its vine, the fruit of which has cured many women of sterility, and the miracle-working icons of Our Lady Tricherousa, Our Lady Hodeghetria, and Our Lady Avramiotissa. It also has embroidered vestments and materials, two crosses made of the wood of the True Cross, a diptych with 24 miniatures, the reed and the shroud from the Passion of Christ, and chairs decorated with mother-of-pearl. The library contains 181 Greek and 809 Slavonic codices, at least 20,000 printed books, of which 3,000 are in Greek, as well as 400 documents, in various languages. The community today consists of 22 monks.

THE MONASTERY OF DIONYSIOU

The Holy Monastery of Dionysiou, or 'Nea Petra', stands on a narrow and precipitous rock at a height of 80 metres above the sea, between the Gregoriou and Aghiou Pavlou Monasteries. The founder of the Monastery was the Blessed Dionysius from Korysos near Kastoria. Dionysius, with much toil and in the face of many difficulties, managed to gather the resources to build the Monastery in the second half of the 14th century. His efforts were supported by the generous sponsorship of Alexius III Comnenus, Emperor of Trebizond, who was encouraged in this by the Metropolitan of the city, Theodosius, who was Dionysiou's brother. This policy of lavish sponsorship of the Monastery was continued by the Palaeologue Emperors and later by many Princes of Moldo-Wallachia.

The Patriarch Antonius IV officially gave the Monastery the title of 'Patriarchal' in 1389, and in this way it acquired an autonomous existence. Linked with the Dionysiou Monastery is the important figure of St Niphon, Patriarch of Constantinople, who became a monk of Dionysiou in the mid 15th century and after many vicissitudes returned to the monastery of his repentance where he lived until his death. In the early 16th century, Radul, Prince of Moldavia, and his successor Neagoe Basarab built the Monastery's aqueduct and tower. In 1539 a fire, perhaps the worst in the history of the Monastery, reduced to ashes a large part of its buildings, which, however, were soon replaced and extended. In the 16th and 18th centuries, the Monastery, because of economic difficulties, became idiorrhythmic, but in the 19th century returned irrevocably to the coenobitic system.

The katholikon of the Monastery, dedicated to the Nativity of St John the Baptist, was built at the same time as the Monastery, but was ruined by a fire in 1534. The church which replaced it was built immediately after 1540. Its wall-paintings are the work of a representative of the Cretan School, Tzortzis, dating from around 1546. Of particular note are the gilded sanctuary screen and the wall-paintings of the Apocalypse, the oldest complete portrayal of the Apocalypse in the Orthodox world.

Dionysiou possesses the miraculous icon known as Our Lady of the Salutations or Our Lady of the Akathistos Hymn. Seven kellia are subject to the Monastery, and, also a considerable number of kathismata. It has eight chapels and six outlying chapels; it also owns the metochi of Monoxylitou, which it received from the Lavra Monastery in the mid 17th century. Dionysiou occupies fifth place in the hierarchy of the Athonite monasteries. Among its treasures it has many relics of saints, the most important being the right hand of St John the Baptist and the relics of St Niphon. Other interesting possessions include a relief of the Crucifixion in ivory, dating from the 10th century, embroideries, sacred vessels, and vestments. The library contains 1,100 manuscripts, some of them illustrated, and more than 15,000 books, including priceless incunabula. In the present century, the Monastery has produced notable ascetics and scholars; today it has a community of around 50.

THE MONASTERY OF KOUTLOUMOUSIOU

The Holy Monastery of Koutloumousiou is near Karyes, and is dedicated to the Transfiguration of the Saviour. The etymology of the name is in all probability connected with two phases in the life of the Monastery. A monastery with the name of Koutloumousi is mentioned in a document as early as 1169 and is to be identified with the one which bears that name today. Nevertheless, the second founder of the Monastery is thought to have been a certain Koutloumous, a member of a dynasty of the Seljuks converted to Christianity.

In the 4th century Koutloumousi passed through difficult times because of looting raids by the Catalans which set the seal on a process of weakening and decline which had begun as early as the 12th century. Prosperity came to the Monastery under the enlightened leadership of the Abbot Chariton of Imbros in the second half of the 14th century. Chariton obtained important help from John Vladislav in maintaining the privileges of the Greeks against the Romanians who had taken up residence there. In 1393 the Monastery was awarded the status of a stavropegic foundation. In the early 15th century monks from Koutloumousi took up residence in and annexed the deserted St Alypius Monastery. By a Patriarchal sigillium of 1428 the Alypius Monastery was absorbed by Koutloumousi, which thus became more powerful.

This period of prosperity was followed by one of decline, to which the great fire of 1497 contributed. In 1767 yet another fire destroyed the east wing of the Monastery. The assistance of the Patriarch of Alexandria Matthaios II was decisive for the Monastery's recovery. In the 19th century (1857 and 1870) fire again did serious damage to the buildings of Koutloumousi. Repairs were carried out through the efforts of the Abbot Meletios. The last fire occurred in 1980; the damage caused was recently made good.

The katholikon of Koutloumousiou dates from the 16th century and is a classic example of Athonite architecture. Its original wall-paintings have, however, been painted over. The phiale and the bell-tower are works of the 19th century. The Monastery possesses 18 kellia and the fine Skete of St Panteleimon (1790), with 22 kalyves. Of special artistic value is the carved wooden sanctuary screen. Koutloumousiou has seven chapels and an equal number outside its walls. The Chapel of the Mighty Protection has a wonder-working icon of Our Lady of the same name. The Monastery has in its safekeeping many relics of saints, vestments and interesting portable icons. The library contains 662 manuscripts and approximately 3,500 printed books. Koutloumousi holds sixth place in the hierarchy of Athonite monasteries and, like all the monasteries on Mount Athos today, is a coenobium. It has some 20 monks.

THE MONASTERY OF PANTOCRATOR

The Holy Monastery of Pantocrator stands on the north-eastern side of the Athos peninsula, by the sea. Nearby is the site of the ancient city of Thyssus. Although age-long oral tradition maintains that it was founded by Alexius Comnenus, it is to be concluded from the surviving evidence that the founders of the Monastery were the brothers Alexius (who held the military rank of stratopedarches - camp commander) and Ioannes (a court official with the title of Great Primmicerius).

It is not known when building work was started, but by 1358 the Monastery was already in existence, and was restored probably in 1362 by the Patriarch Callistus I. Ancient monastic houses which were incorporated into the Pantocrator Monastery included those of St Auxentius, St Dorotheus, Kynopodos, Ravdouchou, Phakenou, and Phalakrou. Alexius died around 1368, and it appears that in 1384 Ioannes retired to the Monastery and was himself tonsured as a monk. The many donations made by the brothers paid for most of the metochia which the Monastery held until the middle of the present century. Also a gift of the brothers is the icon of Christ Pantocrator (Ruler of All), which is today in the Hermitage Museum in St Petersburg.

The Monastery was restored and extended in the 16th century with funds supplied by princes of the Danubian Provinces. In spite of owing huge debts during the Turkish occupation, the Pantocrator Monastery did not lose its vitality. Important and saintly figures chose it as their home, such as Patriarch Callistus II Xanthopoulos and Symeon, and Theonas, Archbishops of Thessaloniki. The Monastery was afflicted by fires in 1393, 1773, and 1948, fortunately without the destruction ever being total.

The katholikon, dedicated to the Transfiguration of the Saviour, was built together with the rest of the Monastery, but clearly followed its own independent course both in its architecture and in its wall-paintings, which date back to the third quarter of the 14th century, but were repainted in 1854. The bell-tower is a 19th-century building. The Monastery possesses a considerable collection of relics of saints, such as of Ioannicius of Olympus in Bithynia, Theodore the Commander, and Cosmas and Damian, a piece of the True Cross, and objects such as a part of the shield of St Mercurius, and icons of the 14th century onwards. The sanctuary screen may be the oldest in Mount Athos. The protecting icon of the Monastery is that of Our Lady Gerontissa, one of the Holy Mountain's miracle-working icons.

The Monastery's library contains some 350 manuscript codices and about 3,500 printed books. The Monasteries documents are in Greek and Turkish, and it also has one written in Vlach, dating from the 17th century. There are seven chapels in the Monastery and another seven outside its walls. Pantocrator has five kellia in the Karyes area. In modern times, the Monastery acquired many metochia in Greece, Asia Minor, and Wallachia, of which today it no longer possesses even one. Among the dependencies of the Monastery are the Skete of the Prophet Elijah, five kellia, and 38 kalyves in the region of Kapsala. The Monastery occupies seventh place among the monasteries of Athos. It returned to the coenobitic system in 1992. Today it has about 15 monks, who are making every effort to revive its life.

THE MONASTERY OF XEROPOTAMOU

The Holy Monastery of Xeropotamou, a classic example of Athonite architecture, is more or less in the middle of the Athos peninsula in a conspicuous position, at 200 metres above sea level.

Xeropotamou is one of the oldest Athonite monasteries, but its early history remains obscure as to its exact date of foundation and the identity of the founder. Oral tradition makes the founder of the Monastery the Empress Pulcheria, who lived in the 5th century, while another version regards the founders as the 10th-century Emperors Constantine VI Porphyrogennetus and Romanus I Lecapenus. In the manuscripts and various documents there is some obscurity about the name of the Monastery and the personality of Blessed Paul, probably Xeropotamou's principal founder. Paul was in all likelihood an ascetic who was highly regarded on Athos, a contemporary of St Athanasius. Oral tradition identifies him as the son of Michael I Rhanghaves.

The Monastery flourished until the 13th century, when in the years of Frankish rule, it suffered from financial difficulties and pirate raids. However, it soon obtained the assistance of Byzantine Emperors, particularly after the fire of 1280, and with donations and chrysobulls the rights of ownership of the Monastery were confirmed (13th - 14th centuries). Other donations from the principalities of Wallachia and Hungro-Walachia were the means of renewal and prolonged prosperity in the life of Xeropotamou, and among its benefactors must be numbered the Sultan Selim I. Like the other monasteries, Xeropotamou has had periods of decline. Two catastrophic fires in the early 16th and 17th centuries and the burden of debt in the 18th brought it to a low point. Between 1821 and 1830 the Monastery was occupied by Turkish troops, while in more modern times, in 1950 and 1973, it was again damaged by fires.

Today the Monastery of Xeropotamou occupies eighth place in the hierarchy of coenobia. In its ownership are the port of Dafni and its six surviving kellia. The Monastery has seven chapels inside its precinct and nine outside. The katholikon is dedicated to the Forty Holy Martyrs and was built in the 18th century on the site of an earlier church. Outside the katholikon is the holy water phiale, constructed in red marble in the last quarter of the 18th century at the expense of a learned monk of the Monastery, Kaisarios Dapontes. The library contains 409 manuscripts and some 6,000 printed books. Among the treasures of Xeropotamou are the paten of Pulcheria, made of steatite, relics of saints, gold-embroidered vestments, and priceless episcopal staffs, but its greatest treasure consists of two pieces of the True Cross, the largest anywhere in the world, which have a hole made by one of the nails of the Crucifixion. At present the Monastery has about 25 benevolent and peace-loving monks.

THE MONASTERY OF ZOGRAPHOU

The Holy Monastery of Zographou is hidden on a wooded hillside on the south-western side of the Athos peninsula. According to tradition, its founders were three monks: Moses, Aaron, and John, from Ochrid, who became monks of the Holy Mountain in the 10th century. According to another account, the founder of the Monastery was 'George the Painter (in Greek Zographos)', who is mentioned in the Typikon of Tsimiskes (972). The Monastery is dedicated to St George, of whom it preserves an old icon, not painted by human hand, which is one of its most valued treasures.

We have no reliable information about the Monastery's early history. It is believed that in the 13th century Zographou became a largely Bulgarian foundation. At the end of the same century, 26 monks of Zographou suffered a martyr's death, for which the Emperor Michael VIII and the Patriarch Beccus were responsible, for opposing the union of the Eastern and Western churches and the pro-union policy of the political and ecclesiastical authorities. A cenotaph was set up in 1873 in memory of these Zographou martyrs.

Zographou was afflicted with raids by Catalan pirates, but recovered quickly with the help of grants and support from the Palaeologue Emperors and the princes of the Danubian Provinces. In the 15th century, Stephen the Good played a decisive role in aid to the Monastery and gave it a number of smaller monastic houses. Zographou had metochia in parts of Romania, Bulgaria, Russia, and Turkey, but retains today only those which are in Greece.

Down to the early 19th century, monks of Greek and Serbian origin lived together with the Bulgarians at the Monastery, but from 1845 onwards it has been purely Bulgarian. Between 1862 and 1869, almost half the Monastery was restored. It was at that time that the massive buildings on the north side with the monks' cells, the gatehouse and the western wing were added. In times of nationalistic fervour, particularly at the beginning of the present century, some Bulgarian monks adopted an anti-Greek position, but they never withdrew their loyalty from their canonical ecclesiatical authority, the Ecumenical Patriarchate of Constntinople. In 1974, a fire of limited extent gutted the southern side of the Monastery. Zographou comes ninth in the hierarchy of the Athonite monastic foundations.

The katholikon was built in the early 19th century. The phiale stands to the north-west of the church. Zographou has eight chapels and eight outlying chapels. In its library it has 126 Greek and 388 Slavonic manuscripts, and about 10,000 printed books. Amongst the better known treasures of the Monastery are two miraculous icons of Our Lady, Our Lady of the Akathistos Hymn and the Epakouousa. Today the Monastery has some 15 monks.

THE MONASTERY OF DOCHEIARIOU

The Holy Monastery of Docheiariou is the first monastery on the coast to which one comes when travelling by sea from Ouranoupoli to Dafni.

The Blessed Euthymius, a companion in asceticism of St Athanasius the Athonite and docheiares (manciple) of the Megiste Lavra Monastery, is reputed to have been its founder. In all probability, Euthymius founded a small monastery dedicated to St Nicholas near the port of Dafni in the second half of the 10th century, but in the early 11th century pirate raids drove some of the monks, together with the founder, to the Monastery's present site. A little later, the katholikon of the Monastery was dedicated to the Archangels. The position of Docheiariou in the hierarchy of the monasteries according to various Typika (observances) has varied; today it occupies tenth place.

In the difficult times of the 14th century, the Emperor John V Palaeologus and the Prince of Serbia Stefan Dushan helped the Monastery in a variety of ways. In the next century, Docheiariou passed through a period of decline, the only setback in its history, given that the Monastery has never suffered the damage caused by destructive fires. In the 16th century, the priest Georgios from Adrianople dedicated himself and all his possessions to the Monastery. At the same period, with the help of Alexander, Prince of Moldo-Wallachia and his wife, Roxandra, the property of the Monastery was recovered from the Turks. The 17th century saw the restoration of the tower of the Monastery, while in 1660 it was given the title of 'stavropegic'. Its bell-tower was built in the 18th century. At the time of the Greek Revolution, the Turks tortured its monks and carried off its treasures.

The present attractive and well-lit katholikon of Docheiariou is a 16th-century building with fine wall-paintings of the Cretan School. The richly-adorned sanctuary screen was constructed in 1783. The Monastery has 12 chapels, with four others outside its walls. The most important of these is that of Our Lady Gorgoipekoos, which contains the miracle-working icon of Our Lady of the same name.

The Monastery possesses a piece of the True Cross, relics of saints, sacred vessels, and vestments. Its library contains 545 manuscripts, 62 of which are on parchment, and more than 5,000 printed books. Today Docheiariou is the home of some 30 hard-working monks with an appreciation of the beautiful.

THE MONASTERY OF KARAKALLOU

The Holy Monastery of Karakallou stands on a hillside between the Monasteries of the Megiste Lavra and Iveron. Of the traditions concerned with its foundation, the most likely is that which makes its founder a monk of the name of Karakalas of the early 11th century. The fact that the Monastery is mentioned in a deed of the Protos Nicephorus (1018) and omitted from the Second Typikon is some indication of its troubled history.

In the 13th century, after raids of pirates and Latins, Karakallou was totally deserted. It was brought back to life by the action of the Palaeologue Emperors Andronicus II and John V and of the Patriarch of Constantinople Athanasius. The number of monks increased and the Monastery was restored. Nevertheless, it again became the victim of pirate raids. In the 16th century, with the assistance of the Prince of Wallachia John-Peter - who in the end became a monk of the Monastery - and the subsequent permission of Sultan Suleyman, the Monastery was rebuilt. In the 17th century the Monastery of St Nicholas in Ismailia was donated to Karakallou.

During the second building phase at the Monastery, older constructions were restored and additions were made, but the reconstruction of a large part of the buildings became necessary after a major fire in 1875. Karakallou took an active part in the struggles to throw off the Turkish yoke. Of its buildings, a particularly noteworth piece of work is the tower of Peter, which was built in the 16th century and is the largest of the towers on the Holy Mountain.

Karakallou occupies eleventh place among the monasteries of Athos, and has five chapels, two outlying chapels, and 18 kellia. Its katholikon is a building of the 16th century with additions in later centuries. It is dedicated to Sts Peter and Paul. The present refectory of the Monastery is a building of 1875, but its original form was much older. Included among the treasures of the Monastery are vestments and liturgical vessels, the skull of the Apostle Bartholomew and of St Christopher, and a fragment of the True Cross. The library contains 279 manuscripts and some 2,500 printed books. Today the Monastery has around 30 monks.

THE MONASTERY OF PHILOTHEOU

The Holy Monastery of Philotheou stands among chestnut trees on a plateau on the north-eastern side of the peninsula, near the ancient Temple of Asclepius. It was founded by the Blessed Philotheus, a contemporary of St Athanasius the Athonite, around the end of the 10th century.

Among the Byzantine Emperors who made donations to the Monastery, the names of Nicephorus Botaneates in the 11th century, Andronicus II and Andronicus III and John V in the late 13th and in the 14th century stand out. Among Serbian princes, Stefan Dushan (1346) helped to provide the manpower for the Monastery. In the 14th century, St Theodosius, subsequently Metropolitan of Trebizond, and brother of St Dionysius, founder of the monastery of that name, was a monk in the Monastery. During the early years of Turkish rule, in the early 16th century, the Abbot Dionysios, known as the Blessed Dionysios of Olympus, succeeded in turning it from an idiorrhythmic into a coenobitic monastery. However, the reaction of Bulgarian-speaking monks was such that he was forced to leave the Monastery. In about the mid 17th century, the Tsars of Russia gave permission to the monks to go there every seven years on alms missions. The policy of support for the monasteries was also followed by the Greek princes of the Danubian provinces. Grigorios Ghikas was one of the Monastery's best known benefactors.

In the 18th century the missionary of modern Greece St. Cosmas the Aetolian was a monk at Philotheou. A fire which broke out in 1871 left unscathed the new katholikon, which had been built in 1746 on the foundations of an older church, but caused the Monastery economic problems, so that in 1900 the Holy Community took it under its guardianship. Of the other buildings of the Monastery, the holy water phiale is of fine white marble, and the refectory was extended in the 16th century. Philotheou has six chapels and three outlying chapels. Of its 12 kellia, half are now uninhabited. Philotheou prides itself on the possession of the miracle-working icon of Our Lady Glykophilousa, and of our Lady Gerontissa.

Among the objects kept in the sacristy, pride of place goes to the right hand of St John Chrysostom, a piece of the True Cross, other relics of saints, vestments, and sacred vessels. The library contains 250 manuscripts, two liturgical scrolls, and about 2,500 printed books (of which some 500 are in Russian and Romanian). The Monastery is dedicated to the Annunciation of the Blessed Virgin, and since 1574 it has occupied twelfth place among the Athonite monastic foundations. Since 1973 its has followed the coenobitic system. At present it has about 60 monks.

THE MONASTERY OF SIMONOPETRA

The Holy Monastery of Simonos Petra, or more simply Simonopetra, is without doubt the most daring construction on the Holy Mountain. It stands proudly at a height of 330 metres on the end of a rocky mountain range.

The Monastery was founded by the Blessed Simon the Myrrhobletes around 1257, as a result of a vision. The whole of the building work, the Life of the Saint assures us, was accomplished as the result of divine intervention. In 1363 the Monastery was renovated with generous donations from a Serb despot, John Uglesha, who is regarded as the Monastery's second founder. In the Third Typikon, Simonopetra occupies 23rd place among the then monasteries of Athos; today it holds thirteenth place in the hierarchy.

Unfortunately, among the dates which are milestones in the history of the Monastery are those inauspicious days when it was afflicted with the scourge of fire. In 1570 the Monastery, together with its valuable archive, was destroyed by a great conflagration. This resulted in the loss of documents of inestimable historical value. It also explains why we know so little about the Monastery in the Byzantine period.

The good relations which developed between Simonopetra and the Princes of Wallachia in the period of Turkish rule made possible its recovery. However, there was another fire in 1622, causing further damage. Simonopetra, which had been a coenobium, became idiorrythmic in the 17th century. Although never looted by pirates, the intolerable taxes of the Turks drove the Monastery to decline and abandonment. By the heroic efforts of the priest-monk Ioasaph of Mytilene, Asimopetra (as Simonopetra was called in the period of Turkish occupation) began to function again in the late 18th century. The 19th century saw the building of the multi-storeyed building on the south side. At the end of the same century, in 1891, yet another disastrous fire swept away, yet again, the older buildings and the Monastery's treasures.

In the present century, Simonopetra has experienced a period of recovery and of increasing prestige in the Orthodox world - particularly after the liberation of the Holy Mountain from the Turks and under the enlightened ladership of the Abbots Neophytos, Ioannikios, and Ieronymos. In the 1950s, however, a period of decline set in and in 1963, when Athos celebrated a millennium of life, the prospects for the future were gloomy. But the 1970s were a time when there was a gradual revival of Athonite monasticism. In 1973 a new 20-member brotherhood from the Meteora established itself at the Monastery.

The Monastery of Simonos Petra once had a large number of metochia with fertile farm land. The oldest of these would appear to be Petriotiko in Sithonia. Today, best known are St Charalampus in Thessaloniki, the Ascension in Athens, the Nunnery of the Annunciation at Ormylia in Chalcidice, and three others in France. It is also worth mentioning the metochi of Michael Voda in Bucharest, dedicated to the Monastery in 1566 and confiscated by the Romanian Government in 1863.

Simonopetra, because of the restricted space of its site, is not one of those monasteries where we can see autonomous, clearly distinguished buildings. The katholikon is dedicated to the Nativity of Christ and in its original form was built around 1600, while the form it takes today took shape after the fire of 1891. The Monastery has four chapels within its precinct and eight outside.

The Monastery's archive contains a host of documents in Greek, Turkish, and Romanian, together with inscriptions, and musical and other manuscripts, to which must be added its printed books. However, it must be pointed out that almost the whole of the archival material is post-Byzantine.

The sacristy contains a treasury of works of art, consisting of icons, vestments, silverware, antimensia, seals, and engravings. However, the most important treasure of Simonopetra is the left hand of St Mary Magdalene - she is regarded as 'co-founder' of the Monastery - which has remained whole for two thousand years. The Monastery today has a community of 50 well-educated and active monks.

THE MONASTERY OF AGHIOU PAVLOU

The Holy Monastery of Aghiou Pavlou is in the western part of Athos and is dedicated to the Presentation of Christ in the Temple. Its founder was St Paul of Xeropotamou, founder also of the latter monastery, who, towards the end of his life, withdrew to an ascetic's dwelling, on the site of which the Monastery stands today. In the 10th and 11th centuries we encounter two monasteries on Athos with the name of Xeropotamou. What is today St Paul's (Aghiou Pavlou) finally took the name from 1108 onwards.

In the 14th century the Monastery was deserted, but by the efforts of the Serbian nobles, now monks, Gerasimus Radonia and Antonios Pegases, it was promoted from a kelli to a monastery. In the next century Aghiou Pavlou received support from John V and John VII Palaeologus, the Serbian Prince Giour, and his brother Lazarus. Many other Danubian princes, both Romanian and Greek, were the Monastery's benefactors. A time when the Monastery flourished during the 17th century was followed by its decline in the 18th, caused by a shortage of funds, in its turn caused by the savage taxation of the Turkish authorities and the usury of the Jews. In the late 18th and early 19th centuries, with the help of the sacristan Grigorios and Archimandrite Anthimos Komninos, the Monastery recovered and was able to pay off its debts.

The last catastrophes experienced by Aghiou Pavlou were a fire in 1902 and a flood in 1911. Its northern part was built in the 15th century, while its defensive tower dates from the 16th. In the 19th century its katholikon was constructed, though into the present century many repairs and additions have been made. The Monastery has 12 chapels, of which that of St George is the Monastery's oldest building, adorned with important wall-paintings belonging to the Cretan School. Subject to Aghiou Pavlou are the picturesque Nea Skete and the Romanian Skete of St Demetrius. Today it holds thirteenth place among the monasteries of Mount Athos.

Among the Monastery's treasures are the gifts of the Three Wise Men, the foot of St Gregory the Theologian, a piece of the True Cross, sacred vessels, and vestments. The library contains 494 manuscripts and more than 12,000 printed books. The community today consists of some 30 hard-working monks.

THE MONASTERY OF STAVRONIKETA

The Holy Monastery of Stavroniketa is the smallest in size on the Holy Mountain. It is on the eastern side of the peninsula between the Monasteries of Iveron and Pantocrator, looking towards the Strymonic Gulf. Its history, like that of the other monasteries, has been a turbulent one.

Its earliest history is lost in the depths of the 10th and 11th centuries. Uncertain evidence allows us simply to conjecture that a certain Nicetas or Stavronicetas Nicephorus, an officer of Tsimiskes, was the founder. The Monastery went into decline in the 12th century as a result of pirate raids and in the 13th came under the control of the Koutloumousiou Monastery, while in the 16th century it was already a dependency of Philotheou. In 1533, the Abbot of the Geromeriou Monastery, the priest-monk Grigorios, bought Stavroniketa from Philotheou and worked hard to revitalise it. By a patriarchal sigillium of the same year it was recognised as a stavropegic monstery. In 1541, the Ecumenical Patriarch Ieremias I did his very best to refound the Monastery and to see that it functioned once again, thus continuing the work of Grigorios. He endowed Stavroniketa with important metochia at Kassandra and on Lemnos. The Monastery returned to the coenobitic system. The katholikon had been completed for at least five years when its interior was decorated in 1546 with paintings of the famous representative of the Cretan School Theophanis and his son Symeon. The church is dedicated to St Nicholas. The refectory of the Monastery was also decorated by Theophanis, who was responsible for the depiction of the Twelve Great Feasts on portable icons.

In the course of its history, the Monastery has suffered five times from fires - in 1607 a large part of its buildings was reduced to ashes. In the 17th century, Serban Kantakouzinos, Prince of Wallachia, provided the Monastery with a water supply. In the next century, Alexandros Ghikas, also Prince of Wallachia, proved a its benefactor by presenting it with the Monastery of the Holy Apostles in Bucharest. The Monastery was burnt down again in 1741, 1864, 1874, and 1879, the last of these fires being the most destructive. Like the other monasteries, Stavroniketa was brought to its knees by the excessive taxes which it had to pay to the Turks. Its debt was paid as the result of superhuman efforts on the part of the Abbot of the Vatopedi Monastery, Theophilos. The arrival of a new brotherhood in 1968 saw its conversion from an idiorrhythmic monastery into a coenobium. It holds fifteenth position in the hierarchy of the 20 monasteries.

One of the most valued of the Monastery's treasures is the icon of St Nicholas known as 'Streidas', a work of the 13th - 14th century. Stavroniketa has in its possession 171 manuscripts and a large number of printed books. Of particular importance is a Psalter of the 12th century with gold lettering (parchment codex No. 46). Its dependencies consist of 33 kalyves in the settlement of Kapsala, and four kellia. The Monastery has four chapels and two outlying chapels. At present it has some 30 monks.

THE MONASTERY OF XENOPHONTOS

The Holy Monastery of Xenophontos stands on the western shore of the peninsula, between the Monasteries of Docheiariou and St Panteleimon. It has a long history which goes back to the 10th and the 11th century, to the time when the Megiste Lavra was founded. Its founder was St Xenophon, who was also its Abbot.

The Monastery has had its share of vicissitudes, starting from the time when it was set up. One such difficulty was the quarrel which arose in the late 11th century with the eunuch Stephen - subsequently a monk with the name of Symeon - drungarius of the Emperor Nicephorus Botaneates. Initially the fact that Stephen had become a monk was beneficial to the Monastery: the provision of funds made possible the construction of buildings. However, his subsequent career as Abbot brought him into conflict with most of the monks, resulting in his removal. Symeon's appeal to the Emperor Alexius Comnenus ended in an imperial order that he should be restored to office.

Apart from such episodes of an internal character, there were others with external causes. As a monastery on the sea shore, Xenophontos was frequently the object of pirate raids. In the 13th century it was laid waste by Latin pirates. In the Third Typikon it occupied eighth place, while today its position in the hierarchy is sixteenth. During the period of Turkish rule it was supported by wealthy Christians of Vlach descent, either by means of the revenues which came from the 'Romva' Skete or from two villages donated to it by Romanian princes.

During the 16th century the majority of the monks were Slavs. In the century which followed it was discovered to owe huge sums to a syndicate of Jewish usurers. The result was its financial ruin - in a more general atmosphere of decline which prevailed at that time on Athos. In the 18th century the Monastery was re-established, the first concern being a return to the coenobitic system in 1784. The vigorous Abbot Paοsios of Lesvos added new buildings and brought new life to the Monastery. It was at that point that the building of the large new katholikon in the northern part of the Monastery was begun. This was finished by the time of the outbreak of the Greek Revolution in 1821.

On the southern side of the Monastery is the old katholikon, decorated with Early Christian symbols. Its construction dates back to the 11th century, although there have been subsequent phases of additions (it was adorned with a wooden sanctuary screen in 17th century; its wall-paintings were repainted). The bell-tower was built in 1864 and the holy water phiale in 1901.

The Monastery has some 600 manuscripts and approximately 7,000 printed books. Two icons of the 14th century, showing St George and St Demetrius, are important works of art; it also has the famous wonder-working icon of Our Lady Hodeghetria. Among the treasures of Xenophontos are a piece of the True Cross, sumptuous reliquaries containing the relics of saints, sacred vessels, and vestments. The Monastery has 11 chapels inside its precinct and six outside. Its dependencies are the Skete of the Annunciation of the Blessed Virgin and 22 kalyves, which are, unfortunately, in decline because of a shortage of monks to live in them. The community numbers some 30 hard-working monks.

THE MONASTERY OF GREGORIOU

The Holy Monastery of Gregoriou is on the seashore and can be reached by the caique which brings visitors from Dafni, the port of the Athos peninsula. It was founded in the 14th century by the ascetic Gregorius, and is thus contemporary with the Monasteries of Dionysiou and Pantocrator. Little is known about the founder himself, other than that he was the disciple of the Blessed Gregorius of Sinai. The fires of 1500 and 1762, which destroyed the Monastery's archive, are undoubtedly in part to blame for this lack of information. However, even before the fires, the Monastery fell victim to the destructive mania of pirates. It recovered from the destruction of 1500 and was re-established with the help of Orthodox princes, among whom John Stephen the Great, Prince of Moldavia, played a leading role, and is for this reason regarded as a second founder of the Monastery.

Gregoriou succeeded in recovering from the disastrous results of the fire of 1762 through the efforts and qualities of leadership of Elder Ioakeim. He succeeded in collecting funds which made possible not only a new start for the Monastery, but also the redemption and freeing of captives. After his retirement, the Monastery adopted the idiorrhythmic system of monastic life. The resultant period of poverty through which the Monastery passed during the years of the Greek Revolution brought it to the point of seeking to become a dependency of the Monastery of the Megiste Lavra. We do not know the outcome of this request.

In 1840, it once again became a coenobium. In 1859 Symeon was appointed Abbot. During the 46 years for which he held office he paid off the debts of the Monastery, which amounted to 170,000 piastres, and gave support to the construction of new buildings. The new katholikon of Gregoriou was built in 1770 and its wall-painting was carried out in 1779. Its carved wooden sanctuary screen was also installed at that time. The second narthex was built in 1840 and the Chapel of St George in 1851. The katholikon is dedicated to St Nicholas.

The Monastery possesses some 279 manuscripts, of which 11 are on parchment, and it has approximately 6,000 printed books. Among the Monastery's treasures are a small part of the True Cross, relics of saints, sacred vessels and vestments. The Monastery also has the miracle-working icon of Our Lady 'Palaiologina'. Gregoriou has seven chapels and six outlying chapels, while its dependencies consist of three kathismata and six kellia. Since 1574 it has held the seventeenth place in the hierarchy of the Athonite foundations. The brotherhood today consists of about 70 monks, of a high standard of education.

THE MONASTERY OF ESPHIGMENOU

The Holy Monastery of Esphigmenou stands on the eastern shore of the Athos peninsula, near the Monastery of Chilandari, its foundations washed by the waters of the Strymonic Gulf. Round about, ruins and remains from other periods of history, from Roman times to those of the first hermits who lived on Athos, are evidence of the historical importance of the site.

The Monastery was founded in the 10th or 11th century, a time when freedom from foreign invaders made it safe to build a monastery so close to the sea. It is first mentioned under the name of Esphigmenou in the Second Typikon of 1045. Esphigmenou has at various times suffered its share of pirate raids and destructive fires. We are told in a manuscript in the Monastery that it was laid waste three times: in 873, 1047, and 1534. The last occasion was apparently the worst, and had been preceded by a fire in 1491.

However, there have been good moments as well as bad in Esphigmenou's history. The Byzantine Emperors seem to have shown it special favour: imperial chrysobulls confirm the Monastery's acquisitions in Provlakas, Skoutaras, Krosouvo, Vrasta, Thessaloniki, and Constantinople. Esphigmenou was also the home of figures of great spiritual stature such as St Athanasius, Patriarch of Constantinople (1310) and St Gregory Palamas, Archbishop of Thessaloniki (1335).

In the general conditions of decline of the 17th century, the Monastery fell into severe financial difficulties. In the century which followed it began to re-establish itself with the help of the Metropolitan of Meleniko, Grigorios, who made the payment of the Monastery's debts his principal aim. Ups and downs on a smaller scale continued in the life of the Monastery, until in the early 19th century Theodoritos of the Lavra laid the foundations for the proper functioning of Esphigmenou as a coenobium, at the same time starting the building of the new katholikon (1808) and other new buildings. The Monastery's refectory was also built when Theodoritos was Abbot.

Between 1821 and 1832, Esphigmenou was taken over by the Turkish army and used as a barracks. Its re-establishment was undertaken by Agathangelos Ayiannanitis, whose efforts extended from 1832 to 1871. It was at that time that all the Monastery's magnificent buildings were constructed, including the bell-tower, chapels, the exonarthex of the katholikon, and the southern gateway. In the years which followed the Monastery ran up a debt which amounted to 4,000 Turkish pounds in the early 20th century, but it managed to pay this off without succumbing to tempting proposals from the Russians.

The Monastery's main church is dedicated to the Ascension of the Lord, and it has eight chapels and seven exterior chapels. Its most treasured icon is of Our Lady Eleousa. Among Esphigmenou's treasures are relics of saints, the so-called cross of Pulcheria, and a large part of Napoleon's tent, which is used as a curtain for the sanctuary door of the katholikon on its feast day. Its library contains 372 manuscripts and more than 8,000 printed books. Esphigmenou holds eighteenth place in the hierarchy of the monasteries, but withdrew its representative from the Holy Community in 1974 and does not take part in its Assemblies. At present it has about 60 monks.

THE MONASTERY OF ST PANTELEIMON - THE ROSSIKON

The Holy Monastery of St Panteleimon, the so-called Rossikon (Russian), is on the south-west of the Athos peninsula, a little before one reaches the port of Dafni. The present appearance of the Monastery, with its abandoned grand multi-storeyed buildings, testifies to its rich and expansive past. The history of the Monastery has its beginnings in around the 10th century in the Monastery of the All-holy Theotokos 'tou Xylourgou' (the Bogoroditsa Skete), the brotherhood of which in the mid 12th century moved to the Thessalonikeos Monastery, which was dedicated to St Panteleimon. The brotherhood remained on this site for seven centuries - until 1765.

In the course of its history, the Monastery has seen many important events and memorable personalities. Around 1193, St Sabbas, Archbishop of the Serbs, became a monk of the Monastery. In 1307, Catalan bandits burnt it, but it recovered soon afterwards with the help of Stefan Dushan. The Russian and the Greek elements succeeded in living together in harmony in the Monastery. Among its benefactors were Byzantine Emperors, Serbian princes, wealthy Romanians, and Tsars of Russia.

Under Turkish rule the Monastery of St Panteleimon suffered badly, and there were periods when it was completely deserted. Thus in the 17th century the Holy Community included it among the monasteries under its guardianship. In the next century, the Russo-Turkish Wars brought about a reduction in the number of Russian monks, and Greeks, Bulgarians, and Serbs came to predominate.

The Rossikon recovered and was revitalised with help of generous donations from the Phanariot Kallimachis family, and particularly Ioannis Kallimachis, Prince of Moldavia (18th century) and Skarlatos Kallimachis (18th - 19th century). In the meantime, in 1760 the community moved from the Thessalonikeos Monastery and established itself in the monydrion (monastic house) of the Ascension. The Thessalonikeos Monastery then took the name of Palaiomonastiron and became a dependency of the ruling Rossikon Monastery.

After the departure of the Turks, the Monastery continued its process of recovery and re-organisation under its Abbot Gerasimos of Drama, a man of many fine qualities. It was during his term of office that the first Russians began to arrive after their long absence. The mass inflow of Russian monks began by degrees to disturb the balance in the proportions of Greeks and Russians - with all the tensions which followed. Monks of Russian nationality had reached the figure of 1,000 in 1895 and until 1913 their numbers continued to rise. The troubles caused by the heresy of the 'Onomatolatres' which developed at the Monastery drove many into exile, and in 1917 the Revolution in Russia finally cut off the recruitment of Russian monks.

The Monastery's katholikon is dedicated to St Panteleimon and was built in the early 19th century. The Rossikon is famous for its bells, which in total weigh more than 20 tons, the largest of them weighing 13, with a diameter of 2.7 metres. The treasures of the Monastery include many noteworthy sacred vessels and vestments. Half the Monastery was gutted by fire in 1968. Its library houses around 1,320 manuscripts, of which 600 are in Slavonic, and more than 20,000 printed books. St Panteleimon once had metochia all over Russia. On the Holy Mountain it has five kellia. It occupies nineteenth place in the hierarchy of the monasteries and has 15 chapels within its precinct and 20 outside. Today it has around 50, mostly young, monks.

THE MONASTERY OF KONSTAMONITOU

The Holy Monastery of Konstamonitou stands in one of the most picturesque spots on Athos, surrounded by woodland and half an hour away from the Singitic Gulf. A tradition makes the founder of the Monastery Constantine the Great or one of his sons, but it is more likely that its foundation is connected with an ascetic of the name of Kastomonites, hence the Monastery's alternative name of Kastamonitou. There are references in certain texts of the 11th century to Kastamonitou, but its history can be clearly traced only from the 14th century onwards - a period at which the Monastery suffered badly from pirate raids.

Among the Monastery's benefactors were Prince George Brancovits, Anna, Princess of Serbia, and Radits, Commander-in-Chief of Serbia, who helped the Monastery in a variety of ways in the 15th century. However, in spite of such financial support, the taxation of the Turks led the monks to obtain loans from Jewish moneylenders and brought the Monastery close to ruin. In 1705, the intervention of the French Consul Armand was the salvation of Konstamonitou. In 1717 the east wing of the Monastery was burnt down. Restoration began in 1818 under Abbot Chrysanthos with help from Kyra Vassiliki, the wife of Ali Pasha (of Yannina). In the mid 19th century the poor financial state of the Monastery led to its being put under the guardianship of the Holy Community. The vigorous Abbot Symeon helped to put the Monastery on its feet again and with the funds which he amassed built the katholikon in 1867 on the ruins of its predecessor, and restored other buildings. The katholikon is dedicated to St Stephen the Protomartyr.

The Monastery has five chapels within its precinct and four outside. Among its treasures are a miraculous icon of St Stephen, a work of the 8th century, and two wonder-working icons of Our Lady Hodeghetria and Our Lady Antiphonetria. It also possesses a piece of the True Cross, a Byzantine liturgical bier cover, vestments, and sacred vessels. The library of Konstamonitou contains 110 manuscripts and approximately 5,000 printed books. The Monastery occupies twentieth place in the hierarchy of the monasteries and today has some 30 hard-working monks.

KARYES

Karyes is the capital of the Holy Mountain of Athos. Historically it was a separate form of monastic community. The Abbot of the Lavra of Karyes - the so-called Mesi - held the title of the Protos ('First') of the 'Assembly of Elders'.

Karyes is the seat of the Holy Community of the Holy Mountain and of the Holy Epistasia, as well as of the delegations of the twenty monasteries. It also has a number of authorities and services, such as the civil governor's office, the police station, the post office, the office of the Telecommunications Organisation of Greece, and a doctor's surgery. The famous Athoniada school is also at Karyes.

One important aspect of the life of Karyes is the history of its market and its workshops. At one time, the Karyes market was termed 'the Paris of Chalcidice'. As early as the 10th century, Karyes was a market which did a considerable amount of business. On a number of occasions, this caused disturbances in this holy place and the issue had to be resolved by the intervention of the Ecumenical Patriarchate. Under the Turkish rule, there is evidence of trading in a large number of commodities. The 19th century could be described as the golden age for the development and running of shops and establishments trading in a variety of products by both monks and laymen. The disorder which resulted led to the taking of various decisions restricting these practices by the Holy Community and the Patriarchate, but without these being implemented in practice. The traditional weekly open-air market and the annual trade fair on 15 August gradually declined in importance and fell into abeyance.

Without doubt, the most important building in Karyes is the Church of the Protaton - dedicated to the Dormition of the Theotokos - which is also the oldest church on the Holy Mountain. In style, the church is a three-aisled basilica without a dome, with the later addition of a side aisle. The history of its architecture extends from the 10th to the mid 20th century - the date of its latest restoration. Figures such as Magister Leon, brother of Nicephorus Phocas, and Ioannes Iberas were benefactors of the Protaton and adorned it with many treasures. After the fire of 1290, the wall-painting of the church was carried out by the leading artist of the Macedonian School Manuel Panselenus, in the early 14th century. In the time of the Turkish occupation, various supplementary works were undertaken. In 1781 the bell-tower was built on earlier foundations. With the passage of time the building began to show evidence of dangerous damage, which necessitated its restoration. This work was begun in 1955 and succeeded in saving the famous wall-paintings, though not without creating certain problems.

The icons of the Blessed Virgin known as 'Axion Estin' and of Christ 'Antiphonetes' are renowned throughout the Orthodox world.

BRIEF HISTORY OF THE HOLY MOUNTAIN OF ATHOS

The peninsula of the Holy Mountain (HM), the north-eastern 'finger' of the gigantic 'palm' of myth of Chalcidice, which juts out more than 60 km. into the Aegean Sea, occupies an area of 332.5 sq. km. Its terrain can be described as irregular, consisting of rows of hills which start out from Megali Vigla side by side in the direction of Athos to culminate at the end of the peninsula in the legendary stone giant of Athos, of a height of 2,035 m. The land is well-planted, without being particularly rich soil. It has become rich, however, in the gardens of the settlements, where centuries of the toil of monks have produced a soil which is fruitful because of a natural fertiliser - leaf mould - brought from the woods.

Before its monastic community was established, the peninsula was the home of tribes «speaking two languages», «a few Chalcidic, for the most part Pelasgic». Their communities were no more than «small towns», with few inhabitants and of little historical significance (Thucydides IV, 109 - Strabo VII, 35). The names of some of the towns within the boundaries of the peninsula are known to us: «Dion, Olophyxos, Acrothoon, Thyssos, Cleonae» (Herodotus VII, 22). Beyond the peninsula were the towns of Panormos, Stratonice, Acanthos, Singos, Apollonia, Stagira, Amphipolis, Galepsos, Olynthos, Assa, Pylorus, Sarte, Torone, Potidaea, Ouranoupolis, etc. (Claudius Ptolemaeus, Geogr., 13, 11 - Herodotus VII, 122 - Strabo VII, 35 - Stephen of Byzantine, ed. Meineke, 6.65, 135, 229, 523, 557, 685).

The history of Athos is associated with the sinking of two fleets. The first took place in 492 BC, when the Persian general Mardonius mounted a campaign against Athens and Eretria. His 300 ships, with 20,000 foot soldiers, sank on the rocks of Nymphaeum. In 411 BC, 50 Spartan ships, under their admiral Epicleus, also sank (Diodorus Siculus, XIII 41, 1-3). The colonisation of Athos began in very ancient times and is lost in the mists of prehistory. The first settlers we hear of were the Pelasgians from Lemnos (Strabo VII 35). After the end of the Trojan War, around 1150 BC, large areas extending from Troy as far as Chalcidice were deserted and uninhabited. It was at that time that two dynamic cities of Euboea, Eretria and Chalcis, together with Andros, colonised Chalcidice, naturally including Athos (Thucydides IV 109 - Strabo X 8, VIII 31 - Stephen of Byzantium, ed. Meineke, p. 685). One great achievement in antiquity which certainly should be mentioned is the completion in 481 of the digging of a canal across the peninsula by Xerxes. The work had taken three years (Herodotus VII 22 - Strabo VII 35 - Aelius Aristides, Panathenaeicus, 120-122 and 126-128).

Athos played an important part in mythology, as it was dedicated to Zeus (Aeschylus, Agamemnon 282 - Hesychius, under 'Athos'). Only the gods set foot on the summit, on their way from place to place (Homer, Iliad 14, 229), or from there they sent signals by beacons - «blazing fire» - on the occasion of major historical events such as the fall of Troy (Aeschylus, op. cit.).

During the great upheaval of history which was the spread of the Christian Gospel to the Gentiles, Athos again received a «blazing fire», which it would radiate forth in due time. The Apostle Paul and his companions passed close to Athos » travelling by way of Amphipolis and Apollonia» (Acts 17, 1). Its Christianisation was rapid, in preparation for its sublime role in the future.

With Islamic expansionism, from the 7th century onwards, the towns of Athos were frequently the victims of raids by barbarous tribes. They lay waste for perhaps two centuries, in preparation for the beginning of a new vocation. The first settler we know of to initiate Athos into its new role was St Peter the Athonite (8th century). This Father lived the ascetic life on Athos for 53 years, without ever meeting another human being. After his death, his myrrh-exuding relics and the fame of his ascetic practices attracted his first imitators, who probably came from Palestine, uprooted from their monastic homes by the advance of Islam. This receives some confirmation from the use of names of Palestinian monasteries on Athos. All these were the first leaven of the Athonite monastic community. For this reason, and because they had a history of support for the icons, they took part in the Seventh Ecumenical Council in 843 (Joseph Genesius, publ. Bonn, p. 82).

During the 9th century, many famous ascetics by their spiritual warfare established the 'Holy Mountain' as the name for Athos. Around 859-860, St Euthymius, together with one Joseph, lived the ascetic life here. Two of the Saint's disciples, John Colobus and the Blessed Basil, founded the first monasteries on Athos: the former one which took his name, near Ierissos, and the other one with his name at what is now the arsanas of the Chilandari Monastery. Another monk, their contemporary, St Basil of Amorion, set up a small monastic house at the foot of the mountain.

In the year 883 the first imperial chrysobull concerning Athos was issued by Basil I the Macedonian. This favoured the unimpeded development of the HM into a monastic republic, with the request that those living the monastic life there should pray «for peace and for the whole community of Christians». The second chrysobull was issued in 908, and the third in 934, thus demonstrating the interest of the Emperors in the HM. From this point on, it is evident that the spiritual centre of the HM, with administrative powers, had been transferred from Zygos to Karyes, and that the Protaton, as the «seat of the elders» was the symbol of spiritual power and of the unity of all the Athonites. In 942-944, by a special official document, the demarcation of the boundary between the monks of Athos and the monks of Ierissos - at the natural frontier of Zygos, as it is today - was settled.

In the 10th century, the HM was established as a monastic community for the whole orthodox Christian world by the presence there of St Athanasius, who was born at Trebizond in 930 and died at the Megiste Lavra Monastery, which he had founded, in 997. In 961, Athanasius, invited to visit Crete by the valorous general and subsequently Emperor (963) Nicephorus Phocas, contributed to the re-taking of the island from the Saracens who had held it. This campaign, of great importance for the whole Mediterranean, was crowned with success through the prayers of the Saint. The pirate treasure hidden in 1,500 caves in Crete passed into the hands of the conquerors. A part of this treasure was given by Nicephorus in gratitude to his teacher for his contribution to this victory, for him to found the Lavra.

The building of the Megiste Lavra was the beginning of a revolutionary era for the affairs of the Athonites. The conservative elements on Athos regarded this as a dangerous innovation which would overthrow the now established institution of the eremitical way of life on the HM. A climate of division and quarrelling grew up, and the matter reached the Emperor John Tsimiskes (967-976), who sent Euthymius, Abbot of the Studium Monastery, to the Mountain. Euthymius restored good order, issuing the First Typikon (972).

The 11th century began with the period of the HM's greatest fame and prosperity. It was now acknowledged as the greatest monastic community in the world, with a prestige which carried great authority. Here all the modes of monastic life complemented each other, from the extremes of eremitism to the idiorrhthymic system. The great monasteries were already firmly established: the Megiste Lavra, Vatopaidi, Iveron, Xeropotamou, Zographou, Docheiariou, Philotheou, Esphigmenou, the Rossikon, the Monastery of the Amalfitans. There were about 180 small monastic houses, kellia and kalyves, while the number of monks was in excess of 3,000. The great monasteries were self-governing and independent of the will of the Protos. These were termed 'royal', 'great', 'first', while the rest were described as 'lesser', 'second', 'monasteries under the Protos'.

In 1045, the Second Typikon was drawn up, with a view to bringing back into force various provisions which had been neglected. This was signed by Constantine IX Monomachus. The Protos is recognised as chairman of assemblies, while in parallel with the assembly of elders, a small standing assembly, the Epistasia, was to operate.

But, alas, the great days of the HM were drawing to an end. The Athonite community was mortally threatened by the sacrilegious domination of a great part of Byzantine territory, including Athos, by the crusaders of the Fourth Crusade (1204). Now the HM, by a letter of Pope Innocent III (27 November 1206), was made subject politically to the 'state' of Thessaloniki under Boniface of Montserrat, and ecclesiastically to the 'Bishop' of Samareia-Sebasteia, a papal titular bishopric in Thrace (PL 215, 1030). From this point on, tyranny, pillaging, humiliations and murder became a way of life. The monasteries «were at once wiped out and utterly collapsed, and those living in them were slaughtered like sacrificial victims» (PG 145, 432 et seq., 140, 1061 BC).

In 1222, the Despot of Epirus, Theodore Ducas, re-took Macedonia and Athos was once again free. When Constantinople itself was recovered, in 1261, the HM renewed its ties with the Ecumenical Patriarchate. However, things remained in a state of flux, which was exacerbated by the frequent raids of Bulgars, Sicilians, Franks, and Turks.

While the dark memory of the rule of the Latins was still fresh in the minds of the Greeks, the Emperor Michael VIII began attempts to achieve a union between Orthodoxy and the Papacy - a union understood by the latter as meaning the submission and absorption of the former. This union was established in 1277. The Athonites respectfully, but firmly, called upon the Emperor and the Council to come to themselves, but Michael «was so enraged, being intoxicated with savage thoughts» that he imposed penalties on any movement: «on any single person who made a move...» (Pachymeres, E' 18, 24 vi 24). The HM ceased to commemorate the Emperor in its services, and he responded by sending troops, to take revenge. «He ordered that all [the Athonites] should be put to the sword.» Monasteries were burnt down, together with the Protaton: «they consigned to the flames the whole Protaton with the church» (ibid. E' 24 - Laurent & Darrouzes, Dossier Grec de l'Union de Lyon, 1976, pp. 487-507).

After Michael's death, his son Andronicus II (1282-1328) was proclaimed Emperor and devoted all his efforts to reconstruction and the healing of wounds, issuing specially for the HM no fewer than 100 chrysobulls. During the period 1307-8, a wave of Catalan brigands, led by a Jewish charlatan, Arnaldo de Villanova, overran Athos, bringing with them ruin and destruction. With the advance of the Serbs, and the visit to the HM of the kral Stephen Dushan, in 1347-48, Serbian bishops sought that Athos should be made subject to the newly set-up Patriarchate of the Serbs. The Athonites, with the Patrirach Philotheus Coccinus acting on their behalf, engaged in an evasive move by declaring dependence upon the Greek Bishop of Ierissos, for a few years. As the century drew to a close, the Third Typikon was issued, in 1393.

Up to this point, a historical overview of the life and activity of Athos presents the following picture: Athos is adopted as a centre for ascetics and acquires its own identity as such (9th century); it is given a personality by laws and typika (10th century); it is equipped with buildings and develops in proportion to its fame (11th century); it experiences a zenith and a decline in dramatic forms (12th century); it emerges from the dangerous vicissitudes of history through prudence and determination (13th century). But the century in which the HM triumphantly distinguished itself for the first time in theology, art, and mysticism was the 14th - the age of Hesychasm. Hesychasm was not simply a movement: it was, and is, a practice and experience of Orthodox spirituality; it is a participation in a hidden mystery; it is theological aspiration, an immersion in otherwise inaccessible penetration of dogma. Only here has the aristocracy of the spiritual community coincided with the humility of Hesychast life. Here the theologian communes with a structured and consistent system, the mystic with an authentic and unerring rule of spiritual life, the artist with an inexhaustible source of inspiration (for more, see Monk Dorotheos, To Aghion Oros, 1985, pp. 66-77).

From 1380, the HM was dominated for quarter of a century by «the impious and God-hating and all-abominable race of the Ottomans» (Neos Ellinomnimon 16, 1922, 10), but in 1403 the valiant Emperor Manuel II Palaeologus recovered Macedonia as far as Tempe, and compelled the Turks, by a special term of 29 September 1404, to abstain from entering Athonite territory and troubling the monks. The devotees of Allah not only stole property, not only razed buildings to their foundations, not only burnt down crops, but rounded up human beings as prisoners.

In 1424, the HM surrendered itself to Sultan Murat II, having extracted from him the promise that the institutions of Athos would be respected. Now the Athonites were called upon to use all their ingenuity, as well as a great deal of money, to maintain the integrity of Athos, which groaned under the burden of vast taxation, the arbitrary conduct of state officials, the billeting of soldiers, and pirate and robber raids. In these critical times, the protection of the HM was undertaken by Orthodox princes of the North - of Hungro-Wallachia, Moldavia, Georgia, Russia.

From the second half of the 16th century, the darkness thickened, as the tyranny became more systematic. In 1568, Sultan Selim II confiscated the Athonite estates, together with all their immovable property. The monasteries, in order to recover them, resorted to Jewish money-lenders, with the consequence that their property was in danger of falling into their hands. This threat was great and manifest. St Dionysius, a child of the HM, who lived the ascetic's life at Olympus in Thessaly, reproved the Athonites for their foolishness: You had many valuable objects, he told them, «and you did not sell them, but gave them to the Jews, the enemies of God, and they acquired them only for the interest...» (Meyer, pp. 218 et seq.). At the same time they had the consolation that there were many saints on the Mountain. The number of monks on the HM at that period was in excess of 6,000 (see Dorotheos, Vol II, p. 117, note 6). In 1574, the Fifth Typikon was issued.

The Greek world and the HM no less were preparing themselves to throw off the Turkish yoke. Such preparations, always inconspicuous, took place at all levels. The latter-day martyrs, souls filled with fire and passion, set the seal on their faith and their Greekness with their blood, while they armed the souls of their enslaved brothers with strength and aspiration. Of the latter-day martyrs there were thousands, and one in every two was an Athonite. They are followed by the potential martyrs: the mentors of the latter-day martyrs, the men of letters, the missionaries to the nation, the gunsmiths, the guerrilla fighters, the teachers, the members of the secret Society for the Liberation of Greece, the prophets. Of the latter, we should mention the great St Cosmas of Aetolia (1714-79), who, like Atlas, supported the Greek world on his shoulders. For 19 years he ranged the Balkans, but particularly Greece. He encouraged and inspired the timorous subject Greek, reminding him of his noble ancestry and his superiority over the Turk and the Jew, the former of whom was mercilessly grinding him down, and the latter fiendishly defrauding him.

The message of the Revolution found Athos vibrant with passion. The uprising was unanimous, without hesitation. The number of Athonites who took part is variously estimated from a thousand to more than two thousand (see Dorotheos, p. 132, note 7). But the ammunition gave out and their fortunes were reversed in a manner horrifying to relate. The liberation of Athos was long delayed. It was on 2 November 1912 that the forceful presence of the flagship Averof and the legendary Admiral Pavlos Koundouriotis ensured the liberty of the HM. Athos had been increasing in strength and prosperity since the beginning of the century, reaching the highest point in 1917. At that time there were 10,000 monks, 500-600 traders and craftsmen, 120 shops and workshops, and three shipping companies. The year 1924 saw the voting of the Charter of the HM, which regulates the relations between Athos and the Greek State. In 1963, the thousandth anniversary of the HM, the latest major event in the tumultuous history of Athos, was celebrated with Byzantine grandeur and grace. Today, the monks number around 1,500.

Monk Dorotheos of Athos

THE ADMINISTRATION OF THE HOLY MOUNTAIN

The administration of the Holy Mountain throughout its centuries-long history, from the time when monastic life there was officially organised by the issuing of the Typikon of the Byzantine Emperor John Tsimiskes in 972 down to the present, has always been governed by a sui generis political and ecclesiastical arrangement. This can be seen very clearly from imperial chrysobulls (decrees) and 'Typika', Patriarchal sigillia (documents), the firmans of Sultans, the 'General Regulations' of the Ecumenical Patriarchate, and subsequent legislation. Today, by virtue of the Treaty of Suvres of 10 August 1920, which was ratified by the Treaty of Lausanne of 24 July 1923, the Holy Mountain is under the sovereignty of Greece and is administered in accordance with the express provisions of :

1. Article 105 of the Constitution of Greece of 1975/1986, currently in force, which is an exact repetition of the contents of previous constitutions, i.e., Articles 106 - 109 of the Constitution of the Fourth National Assembly of Athens, published 1926, Articles 109 - 112 of the Constitution of 1927, Article 103 of the Constitution of 1952, and Article 122 of the Constitution of 1968.

2. The Charter of the Holy Mountain, which was originally drafted by a five-member committee in Karyes in May 1924 and was voted by the Extra-ordinary Double Synaxis of the Twenty Monasteries, and which was then submitted to the Greek Government, which, having given it for further elaboration to a special committee, which took into account the amendments proposed by the Ecumenical Patriarchate, proceeded to its ratification by the Legislative Decree of 10/16 September 1926.

3. The Legislative Decree of 10/16 September 1926 'concerning the ratification of the Charter of the Holy Mountain'. This contains other provisions which regulate the organisation, the administration, and the administration of justice on the Holy Mountain.

4. Provisions of imperial chrysobulls, Patriarchal sigillia, firmans of the Sultans, etc. which have not been rescinded by the Charter of the Holy Mountain and the Legislative Decree of 10/16 September 1926.

5. The regulative provisions of the Extra-ordinary Twenty-Member Synaxis. These provisions are issued following the relevant delegation, but in order to have force must first be communicated to the Governor of the Holy Mountain and then be ratified by the Minister of Foreign Affairs, unless such provisions deal with matters of a purely spiritual nature, in which case they are communicated to the Ecumenical Patriarchate for approval.

6. The Internal Regulations of the monasteries and sketes, which are approved by the Holy Community and the Ruling Monasteries, on condition, of course, that they do not conflict with the provisions of the Charter of the Holy Mountain.

7. Customs which have not been abolished.

On the basis of these legislative texts, a brief account will now be given of the whole structure of the administrative system currently prevailing on the Holy Mountain. Thus, the peninsula of Athos, from Megali Vigla onwards, is, in accordance with its ancient privileged status, a self-administering part of the Greek State, whose sovereignty over it remains unaffected. In spiritual terms, the Holy Mountain is within the direct jurisdiction of the Ecumenical Patriarchate. All who live the monastic life here acquire Greek citizenship as soon as they are accepted as novices or monks, without any other formality.

The Holy Mountain is administered, according to the status which it enjoys, by the Twenty Monasteries, among which the whole of the Athos peninsula, whose territory is not subject to expropriation, is divided up.

Its administration is carried out by representatives of the monasteries, who make up the Holy Community. Absolutely no change is permitted in the system of administration or in the number of the monasteries, nor in their rank in the hierarchy or their position in regard to their dependencies. It is prohibited for heterodox or schismatics to live on the Holy Mountain.

The detailed determination of the Athonite institutions and of the manner of their operation is made by the Charter of the Holy Mountain, which, in consultation with the representative of the State, is drawn up and voted by the Twenty Monasteries and ratified by the Ecumenical Patriarchate and the Greek Parliament.

The exact observance of Athonite institutions is, in spiritual matters, under the supreme supervision of the Ecumenical Patriarchate, and, in administrative matters, under the supervision of the State, which is exclusively responsible for maintenance of public order and security.

The above powers of the State are exercised by a Governor, whose rights and duties are determined by law. Also determined by law is the judicial power exercised by the monastic authorities and the Holy Community, as well as the customs and tax privileges enjoyed by the Holy Mountain (Article 105 & 1 - 5 of the 1975/86 Constitution).

Thus, by virtue of this provision of the Constitution, two administrative authorities must co-exist on the Holy Mountain: a civil administrative authority and a monastic administrative authority. To the first belongs the Governor of the Holy Mountain, who is appointed by a Legislative Decree originating with the Minister of Foreign Affairs, to whose jurisdiction he belongs. The Governor's supervision extends not only to those matters which concern public order and security, but also to the observance of the Charter of the Holy Mountain. He also draws the attention of the Holy Community to infringements committed by any monastic authority on the Holy Mountain. In the exercise of these duties, the Governor comes into direct contact with the Holy Community and the other monastic authorities by correspondence. In the event of his absence or of some impediment to the performance of his duties, his secretary acts for him. The Governor is also in charge of the officials within his jurisdiction, that is, the police force and the Governor's staff in the execution of the decisions of the Holy Community and of the monastic authorities (Articles 3 - 5, Legislative Decree 10/16.9.1926).

Subject to the second of these authorities, that is, the monastic administrative authority, with a view to safeguarding the self-administration which the Holy Mountain enjoys, are the individual administrative organs and the collective organs of each of the Twenty Ruling, Royal, Patriarchal and Stavropegic Monasteries, whose number and position in the hierarchy cannot be changed, and the general administrative organs of the Holy Mountain, which are the Holy Community, the Holy Epistasia, and the Extra-ordinary Twenty-Member Synaxis.

These monasteries are termed 'Ruling' not only because that is the name which they are given on the Mountain and because they govern themselves in accordance with their own Internal Regulations, but also because subject to them are all the dependencies on the Holy Mountain, that is, the sketes, kellia, kalyves, hesychasteria, and kathismata, according to long-established order. They are called 'Royal and Patriarchal' because either they were founded or they were under the protection of kings or Patriarchs, and 'Stavropegic' because there is located in them a cross specially sent by the Ecumenical Patriarchate. Thus the monasteries are ranked in the following hierarchical order, which cannot be changed:

1. The Megiste Lavra, founded in 963.

2. Vatopaidi, founded in 972.

3. Iveron, also founded in 972.

4. Chilandari, founded in 1197 (Serbian).

5. Dionysiou, founded in 1375.

6. Koutloumousiou, founded in the 12th century.

7. Pantocrator, founded in 1363.

8. Xeropotamou, founded in 970 (?).

9. Zographou, founded c. 973 (Bulgarian).

10. Docheiariou, founded c. 970.

11. Karakallou, founded in the early 11th century.

12. Philotheou, founded around the end of the 10th century.

13. Simonopetra, founded in the first half of the 14th century.

14. Aghiou Pavlou, founded in the second half of the 10th century.

15. Stavroniketa, 1541.

16. Xenophontos, founded in the late 10th century.

17. Gregoriou, founded before the middle of the 14th century.

18. Esphigmenou, founded in the late 10th century.

19. Rossikon (St Panteleimon), founded in the 10th century.

20. Konstamonitou, founded in the 11th century.

In earlier times, these monasteries were divided into the 'coenobitic' and the 'idiorrhythmic', depending upon the way in which they were organised and administered. Today they continue not only to govern themselves, in accordance, that is, with the provisions of their Internal Regulations, which are voted by the monasteries themselves and ratified by the Holy Community, the supervisory authority, but also manage their own property and financial affairs. Today, all the monasteries of the Holy Mountain without exception are coenobia. The following make up the dependencies of these Ruling Monasteries: the sketes, that is, a group of 'kalyves' (see below) or 'kalyvia' or of even smaller dwellings, such as the 'hesychasteria', the 'kathismata', the 'erimitiria', and the 'enkleistres', which is governed by Internal Regulations approved by the Ruling Monastery. There are 12 sketes: four coenobitic and eight idiorrythmic. The following are coenobitic: 1. the Skete of the Dormition of the Theotokos (Bogoroditsa) of the Monastery of St Panteleimon (Rossikon); 2. the Skete of the Prophet Elijah of the Pantocrator Monastery; 3. the Skete of St John the Baptist of the Megiste Lavra Monastery; 4. the Skete of St Andrew of the Vatopaidi Monastery. The following are idiorrythmic: 1. the Skete of St Anne of the Megiste Lavra Monastery; 2. the Skete of the Holy Trinity - Kafsokalyvia of the same monastery; 3. the Skete of St John the Baptist of the Iveron Monastery; 4. The Skete of St Demetrius of the Vatopaidi Monastery; 5. the Skete of St Panteleimon of the Koutloumousiou Monastery; 6. the Skete of the Nativity of the Theotokos (Nea Skiti) of the Monastery of Aghiou Pavlou; 7. the Skete of St Demetrius (Lakkou) of the same monastery; 8. the Skete of the Annunciation of the Theotokos of the Xenophontos Monastery. Each skete must keep unchanged its organisation and administration, determined for it by Internal Regulations approved by the Ruling Monastery, which must not conflict with the provisions of the Charter of the Holy Mountain.

The 'kellia' are a kind of monastic agricultural dwelling, each inhabited by a monk who is termed the 'yerontas' (elder) and is familiar with the monastic life, which he has lived as a brother of the Ruling Monastery. However, it is usual for two other monks to join him, and these three may accept another three novices or disciples, but it is not permitted for their numbers to further increase beyond this limit.

The 'kalyves', the 'hesychasteria', the 'kathismata', the 'erimitiria', and the 'enkleistres' are sacred places belonging to the Ruling Monasteries in which one monk, usually, lives the monastic life, dependent upon the charity of the monasteries and the fruits of the earth.

The individual administrative organs of the monasteries and their dependencies include: the Abbot in the case of the monasteries. The Abbot is elected for life. To be eligible for election, he must: a. be of good morals, undeviating piety, and unimpeachable conduct, have theological learning and a general education, and administrative ability; (b) be at least 40 years old; (c) have been tonsured on the Holy Mountain, preference being given to a monk who has been on the register of the monastery for 10 years or more; (d) must not have been convicted of malversation of monastic property. Where the brotherhood of a monastery finds that there is no candidate among them with the qualifications expressly laid down by the Charter, it is permissible for any monk of the Holy Mountain who is regarded as suitable to be Abbot of the monastery to be invited to take office. The Abbot is elected in a secret ballot by all the brothers of the monastery who have been monks for at least six years, from the time of their tonsure. A copy of the minute of the election is sent to the Holy Community, so that the Abbot can be installed in accordance with custom, and for the notification of the Ecumenical Patriarchate of the election.

The Abbot, as spiritual father, alone exercises spiritual power over the brothers of the monastery. He supervises, that is to say, their spiritual state, deters them from any divergence from the right path, and leads them by his teaching and the example of his life to the fulfilment of their vocation. For this reason his brother monks owe him reverence and obedience. In the exercise of his administrative powers he must work together with the 'Committee' (see below); this means that he cannot take action without obtaining the opinion of the Committee, and the Committee cannot take action without obtaining his. For this reason, the Abbot and the Committee together constitute the executive authority for the decisions of the 'Council of Elders' (see below). In no circumstances is the concentration of all the powers of administration in the hands of the Abbot or the usurpation by him of the rights of the Committee or of the Council of Elders permitted.

The individual organ in the case of the sketes is the Dikaios. To be eligible for election to this office, a monk must be one of the yerontes of the kalyves who is distinguished by his merits and his administrative ability in the eyes of the Ruling Monastery. The Dikaios is elected in early May by the yerontes of the kalyves and his term of office is a year. The duties of the Dikaios are to live in the dwelling-house and not in his kalyva, to be responsible for the internal order of the skete, to entertain guests, to conduct the services in the kyriakon, the central church, to be alert, together with the 'Councillors' to the conduct of all the members of the skete, warning and advising them, to report those who are recalcitrant and incorrigible to the 'Synaxis of Elders' and through this to the Ruling Monastery, and to be responsible for the safekeeping of the sacred treasures, vessels, vestments, manuscripts, books, and all the objects of value of the skete in general.

The collective administrative organs of the monasteries and dependencies include: the 'Committee' and the 'Council of Elders' in the Ruling Monasteries and the 'Councillors' and the 'Synaxis of Elders' in the sketes. Here it should be added that in earlier times in idiorrythmic monasteries the collective administrative organs included the 'Administrative Committee' and the 'Synaxis of Seniors'. The Commitee consists of two or three members drawn from the Council of Elders. Their term of office is a year and they are also elected by the Council of Elders. The Committee always works together with the Abbot, who is its chairman, and with him is responsible for the administration and management of the monastery. Candidates for membership of the Council of Elders must be distinguished for their probity and administrative ability. Preference is also given to those with some theological training and any form of general education. The details of their election are contained in the Internal Regulations of each monastery. Those who are elected, however, hold office for life, unless they forfeit their office as the result of some conviction for wrongdoing. In the event that the Abbot, after a first and second warning, recorded in the minutes, does not correct a matter complained of, he is relieved of his office, if this is the wish of two-thirds of the members of the Council of Elders. Otherwise, if this is not the wish of the majority of the brotherhood, the Holy Community is invited to resolve the dispute, given that it is the supreme authority which supervises the faithful observance of the Charter of the Holy Mountain.

The members of the Committee and the members of the Council of Elders must set an example of coenobitic life by attending the common refectory with their brethren, giving lessons in practice in poverty and love, caring for the sick and aged, and by showing, first and foremost, full respect for the authority of the terms and institutions of coenobitic life.

The 'Councillors' at each skete number from two to four. Half are elected in the same way as the Dikaios and the other half by the Ruling Monastery. Where there are two Councillors, their term of office is a year. Where, however, there are three of them, one or more are replaced each year. Where there are four Councillors, either two or all four are replaced, according to the prevailing practice at each skete. Each skete has its own seal, which bears its name and that of the Ruling Monastery. This is in three or four parts, each Councillor keeping one of them. The Dikaios and the Councillors must work together to promote the interests of their skete. Any unilateral act, other than their normal duties, cannot be regarded as valid. All affairs of any importance to the skete are put before the Synaxis of Elders, but its decisions must be approved by the Ruling Monastery. Also included in the general administrative organs of the Holy Mountain, as we have said above, are the Holy Community, the Holy Epistasia, and the Extra-ordinary Twenty-Member Synaxis.

The Holy Community of the Holy Mountain, which has its seat at Karyes, is a standing body which consists of a representative of each of the twenty Ruling Monasteries. These representatives are each elected by the monastery from which they come in accordance with the Internal Regulations of that monastery at the latest within the first two weeks of the month of January each year. Candidates for the office of representative must be drawn from among the brothers of the monastery, be at least 30 years of age, and be known for the blamelessness of their lives, preference always being given to those with theological training and a general education. Their term of office is a year, but this may be extended if their monastery re-elects them.

The Holy Community meets in regular session three times a week, and in extra-ordinary session as the need arises. For this reason the representatives live in Karyes, so that they can attend all meetings of the Holy Community. The discussions at its meetings are chaired by the Protepistates. The meetings have a quorum if two-thirds of the representatives, that is, fourteen, are present. The Governor of the Holy Mountain may attend these meetings if invited.

The Holy Epistasia represents the executive authority of the Holy Community and is made up of four members. For this purpose, the twenty monasteries are divided into five groups of four, each one of which serves on the Holy Epistasia for one year in every five, more specifically, from 1 June to 31 May. For this purpose an 'Epistates' - who must have the same qualifications as those of the representatives of the monasteries - is sent each year from each monastery in each group of four. The Epistates of the senior monastery is called the Protepistates and presides over the Holy Epistasia, and as a symbol of his powers carries the staff of the Protos. The five groups mentioned above are as follows:

Group A: Megiste Lavra, Docheiariou, Xenophontos, and Esphigmenou.

Group B: Vatopaidi, Koutloumousiou, Karakallou, and Stavroniketa.

Group C: Iveron, Pantocrator, Philotheou, and Simonopetra.

Group D: Chilandari, Xeropotamou, Aghiou Pavlou, and Gregoriou.

Group D: Dionysiou, Zographou, St Panteleimon, and Konstamonitou.

The Epistates live all the time in Karyes, but may be absent in turn and in the order of the hierarchy when their duties demand this. The Protepistates, however, may not absent himself from his headquarters. The Epistates are equal among themselves, and the Protepistates primus inter pares. Decisions are taken by a majority; in the event of a tied vote, the matter is brought before the Holy Community for its decision. Any decision of the Holy Epistasia which is taken without the knowledge of one of the Epistates is invalid.

Among the duties of the Holy Epistasia is that of handling and setting its seal on the correspondence of the Holy Community. The seal of the Holy Community has in the centre an image of the Theotokos, is delivered on each occasion to the new Epistates in accordance with long-established order, and is also divided into four parts of which each Epistates keeps one. The Holy Epistasia is also reponsible for the cleanliness and repair of the streets of Karyes, and for their lighting, for carrying out public health inspections, for fixing the prices of foodstuffs, for ensuring decent behaviour, by the prohibition of disorder, singing, etc., in the main streets, for monitoring the opening hours of shops, etc. Finally, the Holy Epistasia manages the the Common Fund on the reponsibility of the monasteries.

The Extra-ordinary Twenty-Member Synaxis consists of the Abbots and Heads of the twenty monasteries. This meets ipso jure twice a year, fifteen days after Easter, and on 20 August. The Extra-ordinary Twenty-Member Synaxis is the supreme legislative and judicial body on the Holy Mountain.

All spiritual matters are subject to the Ecumenical Patriarchate, as the supreme court. The Ecumenical Patriarchate also approves regulatory provisions which are of a spiritual character and are voted by the Extra-ordinary Twenty-Member Synaxis.

It is by these methods of organisation and administration of the Holy Mountain that the quiet, the patience, the obedience, the humility, and the general order and discipline which should prevail on the Holy Mountain are safeguarded with precision.

Prodromos Akanthopoulos
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