
 

I am the light of the world. Those who follow Me will not walk in darkness, but have the light of life. (John 8: 12) 

I am the Resurrection and the life. Those who believe in Me, though they may die, they shall live. (John 11:25) 

 

  
 

Christ is risen!!! 
Truly He is risen!!! 

 w elcome to the April-June edition of St Nestor.  
In the next few months we celebrate some of 

the greatest feasts of our Church.  
On the 15th April we celebrate the glorious Resurrec-
tion of our Lord and God and Saviour, Jesus Christ: 
the great feast of Pascha. 
40 days after Pascha we celebrate the Ascension of our 
Lord, and 10 days following this (50 days after Pascha) 
we celebrate Pentecost (3 June).  The Apostle’s fast 
then begins on the 11 June.  
Also we would like to remind you to tune in to “The 
Voice of Orthodoxy”, a radio program in English 
which is held every Wednesday evening from 7:30pm-
8:00pm on Radio 3XY.  
Wishing you all a wonderful Paschal feast. 
 
With love in Christ. 

Central Youth Committee 

Feast of Pascha 
(15 April) 

A sacred Pascha has been shown to 
us today; a new and Holy Pascha; a 

mystic Pascha; an all-venerable 
Pascha; a Pascha, which is Christ 

the Redeemer; a spotless Pascha; a 
great Pascha; a Pascha of the faith-
ful; a Pascha, which has opened to 
us the gates of paradise; a Pascha 

sanctifying all the faithful. 
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D eath is a catastrophe for man; this is the basic 
principle of the whole of Christian anthropology. 

Man is an amphibious being, both spiritual and corpore-
al, and so he was created by God. Body belongs organi-
cally to the unity of human existence. And this was per-
haps the most striking novelty in the original Christian 
message. The preaching of the Resurrection as well as 
the preaching of the Cross was foolishness and a stum-
bling block to Gentiles. St. Paul had already been called 
a “babbler” by the Athenian philosophers just “because 
he proclaimed to them Jesus and the resurrection” (Acts 
XVII:18, cf. v.32). The Greek mind was always rather 
disgusted by the body. The attitude of an average Greek 
in early Christian times was strongly influenced by Pla-
tonic or Orphic ideas, and it was a common opinion that 
the body was a kind of a “prison”, in which the fallen 
soul was incarcerated and confined. 
 The Greeks dreamt rather of a complete and fi-
nal disincarnation. And the Christian belief in a coming 
Resurrection could only confuse and frighten the Gentile 
mind. It meant simply that the prison will be everlasting, 
that the imprisonment will be renewed again and for 
ever. The expectation of a bodily resurrection would 
befit rather an earthworm suggested Celsus, and he 
jeered in the name of common sense. He nicknamed 
Christians a “philosomaton genos”, a “flesh–loving 
crew” (ap. Origen, Contra Celsum, V:14 and VII:36). 
 The great Plotinus was of the same opinion. 
“The true awakening is the true resurrection from the 
body, not with the body. For resurrection with the body 
would be simply a passage from one sleep to another, to 
some other dwelling. The only true awakening is an es-
cape from all bodies, since they are by nature opposite 
to the nature of the soul. Both the origin, and the life and 
the decay of bodies show that they do not correspond to 
the nature of the souls” (Plotinus, Ennead. III: 6:6). 
 With all Greek philosophers the fear of impurity 
was much stronger than the dread of sin. Indeed, sin to 
them just meant impurity. This “lower nature”, body and 
flesh, a corporeal and gross substance, was utterly re-
sented as the source and vehicle of evil. Evil comes 
from pollution, not from the perversion of the will. One 
must be liberated and cleansed from this filth. And at 
this point Christianity brings a new conception of the 
body as well. From the very beginning Docetism was 
rejected as the most destructive of temptations, a sort of 
dark anti–gospel, proceeding from the Anti–Christ (I 
John IV: 2–3). And St. Paul emphatically preaches “the 
redemption of our body” (Romans VIII:23). And again: 
“not for that we would be unclothed, but that we would 
be clothed, that what is mortal may be swallowed up by 
life” (2 Cor. V:4). This is just an antithesis to Plotinus’ 
thesis… 
 St. John Chrysostom commented: “He deals a 
death–blow here to those who depreciate the physical 

nature and revile our flesh. It is not flesh, as he would 
say, that we put off from ourselves, but corruption. The 
body is one thing, corruption is another. Nor is the body 
corruption, nor corruption the body. True, the body is 
corrupt, but it is not corruption. The body dies, but it is 
not death. The body is the work of God, but death and 
corruption entered in by sin. Therefore, he says, I would 
put off from myself that strange thing which is not prop-
er to me. And that strange thing is not the body, but cor-
ruption. The future life shatters and abolishes not the 
body, but that which clings to it, corruption and 
death” (De resurr. mortuorum, 6). St. Chrysostom, no 
doubt, gives here the common feeling of the Church. 
“We must also wait for the spring of the body”, as a Lat-
in apologist of the 2nd century put it, “expectandum 
nobis etiam et corporis ver est” (Minutius Felix, Octavi-
us, 34). One Russian writer, speaking of the catacombs, 
aptly recalls these words. “There are no words which 
could better render the impression of jubilant serenity, 
the feeling of rest and unbound peacefulness of the early 
Christian burial place. Here the body lies, like wheat 
under the winter shroud, awaiting, anticipating and fore-
telling the otherworldly eternal Spring” (V. Ern, Letters 
on Christian Rome, 1913). 
 This was the simile used by St. Paul. “So also is 
the resurrection of the dead. It is sown in corruption: it is 
raised in incorruption” (I Cor. XV:42). The earth, as it 
were, is sown with human ashes in order that it may 
bring forth fruit, by the power of God, on the Great Day. 
“Like seed cast on the earth, we do not perish when we 
die, but having been sown, we rise” (St. Athanasius, De 
Incarnatione, 21). Each grave is already the shrine of 
incorruption. 
 The resurrection, however, is no mere return or 
repetition. The Christian dogma of the General Resurrec-
tion is not that eternal return which was professed by the 
Stoics. The resurrection is the true renewal, the transfig-
uration, the reformation of the whole creation. Not just a 
return of what had passed away, but a heightening, a ful-
fillment of something better and more perfect. “And that 
which thou sowest, thou sowest not that body which 
shall be, but bare grain… It is sown a natural body; it is 
raised a spiritual body” (1 Cor. XV:37, 44). A profound 
change will take place. And yet the individual identity 
will be preserved. St. Paul’s distinction between the 
“natural” body (“soma physikon”) and the “spiritual” 
body (“soma pneumatikon”) obviously calls for a further 
interpretation. And probably we have to collate it with 
another distinction he makes in Phil. III:21: the body “of 
our humiliation and the body of His glory”… Yet the 
mystery passes our knowledge and imagination. “It has 
not yet appeared what we shall be” (I John III:2). 
 But as it is, Christ has risen from the dead, the 
first–fruits of those who have fallen asleep (I Cor. 
XV:20). The great “three days of death”, triduum mortis, 
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were the mysterious days of the Resurrection. As it is 
explained in the Synaxarion of that day. “On Great and 
Holy Saturday do we celebrate the divine bodily burial 
of Our Lord and Saviour Jesus Christ and His descent 
into Hades, by which, being called from corruption, our 
race passed to life eternal. This was not merely the eve 
of salvation. It was already the very day of salvation. 
“This is the blessed Sabbath, this is the day of rest, 
whereon the only Begotten Son of God has, rested from 
all His deeds” (Matins of Good Saturday). In His flesh 
the Lord is resting in the grave, and His flesh is not 
abandoned by his Divinity. “Though Thy Temple was 
destroyed in the hour of the Passion, yet even then one 

was the Hypostasis of Thy Divinity and Thy 
flesh” (Matins of Good Saturday, Canon, 6th canticle, 
1st troparion; the canon is by Cosmas of Maioum). 
 The Lord’s flesh does not therefore suffer cor-
ruption, for it abides in the very bosom of the Life, in 
the Hypostasis of the Word, Who is Life. And in this 
incorruption the Body has been transfigured into a state 
of glory. The body of humiliation has been buried, and 
the body of the glory rose from the grave. In the death of 
Jesus the powerlessness of death over Him was re-
vealed. In the fullness of His human nature Our Lord 
was mortal. And He actually died. Yet death did not 
hold Him. “It was not possible that He should be holden 
of it” (Acts II:24). As St. John Chrysostom puts it, 
“death itself in holding Him pangs as in travail, and was 
sore beset…, and He so rose as never to die” (in Acta, 
hom. VII; cf. the Consecration — Prayer in the Liturgy 
of St. Basil). He is Life Everlasting, and by the very fact 
of His death He destroys death. His very descent into 

Hades, into the realm of death, is the mighty manifesta-
tion of Life. By the descent into Hades He, as it were, 
quickens death itself. 
 In the first Adam the inherent potentiality of 
death by disobedience and fall was actualized and dis-
closed. In the second Adam the potentiality of immortal-
ity by obedience was sublimated and actualized into the 
impossibility of death “for as in Adam all die, even so in 
Christ shall all be made alive” (I Cor. XV:2). The whole 
fabric of human nature in Christ proved to be stable and 
strong. The disembodiment of the soul was not consum-
mated into a rupture. Even in common death of man, as 

St. Gregory of 
Nyssa pointed out, 
the separation of 
soul and body is 
never absolute: a 
certain connection 
is still there. In the 
death of Christ this 
connection proved 
to be not only a 
“connection of 
knowledge”: His 
soul never ceased 
to be the “vital 
power” of the 
body. Thus this 
death in all its re-
ality, as a true sep-
aration and disem-
bodiment, was 
rather like a sleep. 
“Then was man’s 
death shown to be 
but a sleep” as St. 
John of Damascus 
says (Office for 
the Burial of a 

Priest, Stikhira idiomela by St. John of Damascus). The 
reality of death is not yet abolished, but its powerless-
ness is revealed. 
 The Lord really and truly died. But in His death 
in an eminent measure the “dynamis of the resurrection” 
was manifest, which is latent in every death. To His 
death the glorious simile of the corn of wheat can be ap-
plied to its full extent (John XII:24). In the body of the 
Incarnate One the interim between death and resurrec-
tion is foreshortened. “It is sown in dishonor: it is raised 
in glory: it is sown in weakness: it is raised in power; it 
is sown a natural body: it is raised a spiritual body” (I 
Cor. XV: 43–44). In the death of the Incarnate One this 
mysterious growth of the seed was consummated in 
three days: triduum mortis. “He suffered not the temple 
of His body to remain long dead, but just having shown 
it dead by the contact of death, straightway raised it in 
the third day, and raised with it also the sigh of victory 

(Continued on page 4) 
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over death, that is, the incorruption and impassibility 
manifested in the body”. In these words St. Athanasius 
brings forward the victorious and resurrecting character 
of the death of Christ (De Incarnatione, 26). 
 In this mysterious “triduum mortis”, the body 
of Our Lord has been transfigured into a body of glory, 
and has been clothed in power and light. The seed ma-
tures. And the Lord rises from the dead, as a Bride-
groom comes forth from the chamber. This was accom-
plished by the power of God, as also the General Res-
urrection will in the last day be accomplished by the 
power of God. And in the Resurrection the Incarnation 
is completed and consummated a victorious manifesta-
tion of Life within human nature, a grafting of immor-
tality into the human composition. 
 The Resurrection of Christ was a victory not 
over His death only, but over death in general. “We 
celebrate the death of death, the downfall of Hades, and 
the beginning of a life new and everlasting” (Easter 
Canon 2nd canticle, 2nd troparion). In His resurrection 
the whole of humanity, all human nature, is co-
resurrected with Him: “the human race is clothed in 
incorruption”. Co-resurrected- not indeed in the sense 
that all are actually raised from the grave: men do still 
die. But the hopelessness of dying is abolished: death is 
rendered powerless. St. Paul is quite emphatic on this 
point. “But if there be no resurrection of the dead, then 
is Christ not risen… For if the dead rise not, then is not 
Christ risen” (I Cor. XV: 13, 16). St. Paul obviously 
meant to say that the Resurrection of Christ would be-
come meaningless if it were not a universal accom-
plishment, if the whole Body were not implicitly “pre–
resurrected” with the Head. And faith in Christ itself 
would lose any sense and become empty and vain: 
there would be nothing to believe in. “And if Christ be 
not risen, your faith is vain” (v. 17). 
 Apart from the hope of the General Resurrec-
tion, belief in Christ itself would be vain and to no pur-
pose; it would only be vainglory. “But now is Christ 
risen”… and herein lies the victory of Life. “It is true, 
we still die as before, says St. John Chrysostom, but we 
do not remain in death; and this is not to die… The 
power and very reality of death is just this, that a dead 
man has no possibility of returning to life… But if after 
death he is to be quickened and moreover to be given a 
better life, then this is no longer death, but a falling 
asleep” (In Hebrews, hom. XVII,2). The same concep-
tion is found in St. Athanasius. The “condemnation of 
death” is abolished. “Corruption ceasing and being put 
away by the grace of Resurrection, we are henceforth 
dissolved for a time only, according to our bodies’ mor-
tal nature; like seeds cast into the earth, we do not per-
ish, but sown in the earth we shall rise again, death be-
ing brought to nought by the grace of the Saviour” (De 
Incarnatione, 21). All will rise. From henceforth every 

(Continued from page 3) disembodiment is but temporary. The dark vale of Hades 
is abolished by the power of the life–giving Cross. 
 St. Gregory of Nyssa strongly stresses time or-
ganic interdependence of the Cross and the Resurrection. 
He makes two points especially: the unity of the Divine 
Hypostasis, in which the soul and body of Christ are 
linked together even in their mortal separation and the 
utter sinlessness of Christ. And then he proceeds: “When 
our nature following its proper course, had even in Him 
been advanced to the separation of soul and body, He 
knitted together again the disconnected elements, ce-
menting them together, as it were, with a cement of His 
Divine power, and recombining what was severed in a 
union never to be broken. And this is the Resurrection, 
namely the return, after they have been dissolved, of 
those elements that have been before linked together, 
into an indissoluble union through a mutual incorpora-
tion; in order that thus the primal grace which invested 
humanity might be recalled, and we restored to the ever-
lasting life, when the vice that has been mixed up with 
our kind has evaporated through our dissolution… For as 
the principle of death took its rise in one person and 
passed on in succession through the whole of human 
kind, in like manner the principle of the Resurrection 
extends from one person to the whole of humanity… For 
when, in that concrete humanity which He had taken to 
Himself, the soul after the dissolution returned to the 
body, then this uniting of the several portions passes, as 
by a new principle, in equal force upon the whole human 
race. This then is the mystery of God’s plan with regard 
to His death and His resurrection from the dead” (Orat. 
cat. 16). In other words, Christ’s resurrection is a restora-
tion of the fullness and wholeness of human existence, a 
re–creation of the whole human race, a “new creation”. 
St. Gregory follows here faithfully in the steps of St. 
Paul. There is the same contrast and parallelism of the 
two Adams. 
 The General Resurrection is the consummation 
of the Resurrection of Our Lord, the consummation of 
His victory over death and corruption. And beyond the 
historical time there will be the future Kingdom, “the life 
of the age to come”. Then, at the close, for the whole 
creation the “Blessed Sabbath”, the very “day of rest”, 
the mysterious “Seventh day of Creation”, will be inau-
gurated for ever. The expected is as yet inconceivable. 
But the pledge is given. Christ is risen. 
 

Prof. Fr. Georges Florovsky, New York 

 

[Source: www.modeoflife.org] 
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F or many Western Christians, icons seem to be the 
type of art that has been dismissed as insignificant 

within the worship space and liturgical environment, 
because of their apparent lack of realism. However, for 
Orthodox Christians the icon has played a significant 
role within the liturgy and its theology, since the sixth 
century. 
The order of iconography and its role and composition 
is said to grow out of the liturgical experience of the 
church, as did other forms of sacred art. The knowledge 
of the content of iconography is the knowledge of the 
purpose for which its art has been consecrated. Without 
this purpose in mind, it becomes impossible to evaluate 
the character and the fun-
damental significance of 
this sacred art. Therefore, 
is eastern iconography 
liturgical art? In response 
to this I will attempt in 
this article to consider 
iconography from three 
perspectives: the icono-
graphic programme, the 
icon as liturgy and the 
icon as prayer. 
 
ICONOGRAPHIC 
PROGRAMME 
WITHIN THE TEM-
PLE FRAMEWORK 
 In order for one to un-
derstand the spiritual 
significance of icons 
within the liturgical 
sphere, one must firstly 
come to terms with its 
expression of icono-
graphic programming 
within the Orthodox tem-
ple. The Byzantine icon-
ographic programme ob-
tains its unity, primarily 
from a particular under-
standing of the nature, 
purpose and spiritual meaning of the Christian temple, 
while in turn, this understanding flows from Orthodox 
theology and liturgy. 
Thus icons were never intended to be museum pieces 
or regarded as ‘works of art’, they were painted to be-
come part of the equipment of a Byzantine temple: 
‘icons must be works of traditional spiritual art, pos-
sessing a spiritual mode of expression and not works of 
modernist, secular art, having only a religious theme, 
but being secular in essence.’[1] 

By the end of the ninth century the arrangement of 
church iconographic programs began to follow  a com-
mon scheme.[2] 
Within a Byzantine temple the top part of the dome 
which is located at the centre, depicts the figure of 
Christ, Pantocrator the Lord of the universe. Beneath 
him in the drum of the dome are the prophets and be-
neath them in the pendentives, are the figures of the 
four evangelists.[3] 
In the vaults of the church roof, the twelve major 
feasts are represented and beneath these come scenes 
from the gospels illustrating Christ’s life and ministry. 
Within the sanctuary the icons represent another con-

sistent range of themes such 
as the Divine Liturgy with 
Christ giving the sacred ele-
ments to the apostles. 
Beneath this are the great 
Cappadocian fathers of the 
church, Basil the great, Greg-
ory of Nazianzus, John 
Chrysostom and Athanasius 
shown as participating in the 
celebration of the liturgy.[4] 
Over the apse, the Mother of 
God is represented with her 
arms held out in prayer and 
reverence and with the figure 
of Christ against her chest, or 
else enthroned and holding 
the incarnate Son. This type 
of iconography of the Mother 
of God forms a link between 
the roof and the lower walls 
of the apse, symbolising the 
role of the Theotokos in link-
ing heaven and earth in the 
incarnation. 
The main iconography de-
picted on the royal doors in 
the centre is the annuncia-
tion. 
The iconostasis or icon 

screen which marks off the sanctuary from the main 
body of the church, symbolizes the integrating of 
earthly worshippers with the whole company of heav-
en. 
To either side of the royal doors one can expect to find 
icons of the Mother of God, Christ and John the Bap-
tist,  and then the saint to which the church is dedicat-
ed and the two archangels, one on the left and to the 
right of the small altar doors. Above the royal doors is 

(Continued on page 14) 
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"Were there not ten cleansed? But where are the nine? 
Were there not any found who returned to give glory to 

God except this foreigner? " 

T his was the question asked, dear brothers and sis-
ters, by Jesus Christ, the Lord of glory and mercy, 

the Son of the living God. 
When He dwelt among us, He healed, taught and sancti-
fied those around Him, but all people did not receive His 
benefactions with the same gratitude. 
The lepers were ten in number. They met Christ in pass-
ing. They had heard of His power. They had heard of 
His mercy and love. They fell at His feet and pleaded: 
"Jesus, Master, have mercy on us!" You who are above 
us, you who know and are able to - for this is what the 
Greek term epistata (translated as Master here) in fact 
means: it is the one who really 'knows', not just the one 
who oversees others. 
"Jesus, Master, have mercy on us!" They confessed, for 
they knew that He had the power, the knowledge and the 
love to have mercy on them. They requested it, and the 
Son of God had mercy on them, saying: "Go, show 
yourselves to the priests", to show them the leprosy. 
And as they went, they were cleansed - cleansed by the 
command, love and providence of Him who became 
man in order to save all people. Indeed, ten went, and 
ten were cleansed. 
Yet not all ten gave thanks - only one returned, falling 
on his knees and giving thanks to God who cured him. 
Christ complained. He also, at certain moments, being 
both God and man, complained whenever He saw injus-
tice or hard-heartedness or, above all, ingratitude. God 
too can be 'angry'. This is why He replied: Were not ten 
cleansed? Where are the other nine? What happened to 
them? Did they not have the honorable intention of re-
turning and thanking God for making them well, except 
this one person only, who is a foreigner? The foreigner 
was a Samaritan. 
The majority of people, 
we could therefore say, 
are ungrateful. It was 
not only Christ who 
said this. Many wise 
people before Christ 
said it as well. "Most 
people are bad", said 
Vias, five hundred 
years before Christ. 
That was his conclu-
sion after all he had 
seen and experienced 
among people - most 

are bad, which is to say ungrateful. For all of us are 
recipients of gifts from the moment we are born; we 
always receive from God. Of course, many times we 
are not even in a position to appreciate the kind of gift 
we are sent. Sometimes we believe that certain things, 
which were in fact useful and beneficial, are destruc-
tive and hostile, even if they are from the hand of God. 
An illness comes, for example, which humbles you, 
brings you to yourself, reminds you that you are tem-
porary, makes you study, makes you pray, makes you 
repent, makes you love your fellow human beings 
while saying: in a little time I will see them no more; 
let me leave hatred aside, and let me forget my ambi-
tions and my grudges. 
When sickness comes to an unrepentant and unrecep-
tive person, it is actually beneficial. It is dew from 
heaven. Illnesses are often teachers of us all; they be-
come light, soften our hard hearts, elevate us, purify 
and sanctify us, so that we may leave this life in a bet-
ter state through repentance. 
However, when we are not in a position to appreciate 
the love of God, we think that only what glitters is 
gold, and that health is the only proper gift, together 
with the power, riches and glory of this world. Yet all 
these things are transitory - both gold and silver, pre-
cious gems, properties, positions and any other values 
of this life. They come and go, and in the end we are 
all stark naked before the judgement of God. For this 
reason, even illnesses are sometimes allowed by God 
for a beneficial purpose. 
We receive blessings, brothers and sisters, every day 
and night, winter and summer, in happiness and sad-
ness. Unfortunately, though, we are not always able to 
recognize them. And if we do not recognize the good 
that comes from God, then you would appreciate that 
we recognize to a much lesser degree the good that 
comes from our neighbour. Because people are also 

sources of benefac-
tion. The good-
hearted person, the 
person of God, who is 
devout, relates to a 
fellow human being 
with thoughtfulness, 
care and assistance. 
Yet are we in a posi-
tion to evaluate 
properly the assis-
tance we receive? 
Who among us has 
not experienced a de-

(Continued on page 17) 
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Sts Cyril and Methodius, 
Equal to the Apostles and 
Evangelisers of the Slavs 
(11th May) 

T hese new apostles were born into a noble family in 
Thessalonica, a city which, being at the crossroads 

of various peoples, had been strongly influenced by the 
Slavs in the ninth century. The two brothers had, from 
childhood, been in contact with the Slav peoples who 
had settled in the region, learning their dialect and be-
coming used to their customs. Methodius, the elder, 
born in 815, was of a calm and gentle character. He ac-
quired a solid legal knowledge and quickly showed such 
great aptitude for administration that he was given the 
government of a province inhabited by Slavs. He never-
theless realised after several years that he should not be 
wasting time in concern for 'things that are not of eternal 
value', and resigned. Fleeing the world as a sparrow 
flees the hunter's snare, he reached the prestigious mo-
nastic centre of Mount Olympus in Bithynia, where he 
became an exemplary monk both by his obedience and 
love of prayer, and also his application to the study of 
the Scriptures. 
Constantine, born in 827, was gifted by God with an 
exceptional intelligence and memory, and dreamed from 
his earliest years of espousing, not a beautiful princess 
but the Wisdom of God, like a second Solomon. At the 
age of fourteen, he had learned the poems of Saint Greg-
ory the Theologian by heart, and begged his teachers 
with tears to teach him the grammar of the Homeric dia-
lect, so that he could penetrate their sense. The young 
boy's talents gained such renown that they were heard of 
by the all-powerful Logothetus Theoctistus (20 Nov.), 
who summoned him to Constantinople and took him 
under his protection. Constantine quickly completed his 
general studies and was initiated into the higher sciences 
by the best masters of the time: Leo the Mathematician 
and Saint Photius (6 Feb.), whose beloved disciple he 
became. With Photius, he learned where to find true 
wisdom: 'The knowledge of things divine and human, 
which teaches man to conduct himself in all things in the 
image and likeness of his Creator.' He was known as 'the 
Philosopher' and, becoming familiar with the highest 
court circles, was reckoned by Theoctistus to be des-
tined for a brilliant political career, to be inaugurated by 
marriage to one of his nieces. The Philosopher thanked 
him for his suggestion but replied that nothing meant 
anything to him but to acquire 'knowledge' and to recov-
er the glory lost by our first father. He had, though, to 

accept ordination to the diaconate, and was given the 
dignity of chartophylax (director of the patriarchal 
office) to Patriarch Ignatius. However, he abandoned 
this situation very soon to withdraw to a monastery on 
the Bosphorus (the Kleidion), where he met the de-
throned iconoclast Patriarch John VII Grammaticus 
and engaged with him in fiery controversy over the 
defence of Orthodoxy. 
After six months, he was recalled to the capital and 
was forced, under pressure from Theoctistus, to accept 
the post of Professor of Philosophy. In 851, when he 
was twenty-four, the Emperor Michael III sent him on 
a diplomatic mission to Caliph al-Mu-tawakkil (847-
61). Discussions with the Arabs rapidly turned from 
politics to theology, and it was with the assurance of 
the early martyrs that Constantine made an apologia 
for the Holy Trinity before their wise men, showing 
them the superiority of Christian principles. Barely 
escaping an attempt to poison him, he was able to re-
turn safe and sound to Byzantium. When Caesar Bar-
das had Constantine's protector Theoctistus assassinat-
ed in order to take power (855), he, again abandoning 
the cares of the world to seek wisdom in silence and 
prayer, went to join his brother Methodius on Mount 
Olympus, where they together devoted themselves to 
study. 
In 860, the Emperor, having consulted with Patriarch 
Photius, called Constantine back from his retreat to 
send him on a mission to the Khan of the Khazars, 
who had asked him to send him an educated man to 
discuss religious matters with the Jews and Arabs who 
were trying to convert his people. Accompanied by his 
brother and an imposing entourage, the Philosopher 
learned Hebrew on the journey and was miraculously 
given a knowledge of the Samaritan dialect. At the 
Khazar court, they held long theological discussions 
with the Jews, and Constantine confounded the Doc-
tors of the Law, showing them the superiority of the 
Gospel and thus obtaining the conversion of many dig-
nitaries and also the freeing of Christian captives. Af-
ter having signed a treaty of alliance with the Khan, 
the two brothers set off homeward, converting on the 
way the pagan peoples of Tauric Chersonese. They 
also took Saint Clement's (24 Nov.) relics, which they 
had discovered in a miraculous way in Chersonesus 
(Sevastopol), back with them to Rome. 
Immediately after he had given his report to the Em-
peror, Constantine withdrew into hesychia and prayer 
near the Church of the Holy Apostles. Methodius, hav-
ing refused the episcopal consecration that was offered 
him, had nevertheless to accept the post of abbot of the 
Monastery of Polychronion, where seventy monks 
were living at that time. 

(Continued on page 12) 
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Prologue [1] 

H oly Myrrh is the Chrism Oil used in 
the Orthodox Church for the Sacra-

ment of Confirmation. The Holy Myrrh is 
sanctified by the Ecumenical Patriarch 
with the participation of a host of Bishops 
and other clergy, as well as lay people. 
Whereas the chafing of the Holy Myrrh 
takes place in a building adjacent to the 
Patriarchal Chapel of Saint George it is 
stored and kept in the Sacred Repository of 
Holy Myrrh located in the Tower, else-
where on the Patriarchal grounds. The 
Ecumenical Patriarchate distributes the 
Holy Myrrh to the Orthodox Churches 
throughout the world to be used for Con-
firmation, one of the Seven Sacraments. In 
the Orthodox Church this Sacrament of Confirmation is 
administered at Baptism. 
 Approximately every ten years the reserve of 
Holy Myrrh nears depletion. The Ecumenical Patriarch 
then informs the Holy Synod which resolves and re-
quests for the replenishment of the Holy Myrrh during 
Holy Week of the forthcoming year. His All-Holiness 
the Ecumenical Patriarch informs the Primates of Ortho-
dox Churches throughout the world and extends to them, 
and other Hierarchs, an invitation to attend and partici-
pate. A request is also made to many of them asking for 
a specific offering of a precious oil or element mandated 
for inclusion in the preparation of the Holy Myrrh. 
 Metropolitans of the Ecumenical Throne and lay 
people as well, are assigned to comprise the body of 
those responsible for all the appropriate preparations. In 
the year 2012, Metropolitan Athanasios of the Senior 
See of Chalcedon was appointed to preside. Metropoli-
tan Cyril of Imvros and Tenedos, Metropolitan Dimitri-
os of Sevasteia, Metropolitan Theoliptos of Iconium and 
the Grand Archimandrite Athenagoras as secretary, were 
the ranking clergy appointed. The lay people appointed 
were Stefanos Bairamoglou, George Savits, Joseph Con-
stantinides, Christos Hamhougias, Theodore Messinas, 
Aris Tsokonas, Constantine Agiannides, and Catherine 
Malita. 
 
The Sanctification of the Holy Myrrh in the Ortho-
dox Church: A Brief History [2] 
In the Orthodox Church, Holy Myrrh is sanctified to be 
used in the celebration of the Sacrament of Holy Chrism 
(Confirmation). Thus it becomes a visible means of the 
bestowing of the gifts of the Holy Spirit upon those who 
are baptized. 

 In the early years of Christianity this bestow-
ing of the gifts of the Holy Spirit upon those who were 
baptized was done by the “laying of the hands” of the 
Apostles. “Now when the apostles who were at Jerusa-
lem heard that Samaria had received the word of God, 
they sent Peter and John to them, who, when they had 
come down, prayed for them that they might receive 
the Holy Spirit. For as yet He had fallen upon none of 
them. They had only been baptized in the name of the 
Lord Jesus. Then they laid hands on them and they 
received the Holy Spirit.” (Acts 8:14-17) 
 However, when the churches throughout the 
world had multiplied, and the number of those who 
had been baptized increased substantially, to make a 
mission similar to the one to Samaria was impossible. 
It was then that anointing by Holy Myrrh was intro-
duced in the Church. This totally replaced the bestow-
ing of the gifts of the Holy Spirit upon those baptized 
by the “laying of hands”. The date on which this re-
placement was accomplished is not known. In any 
event, it is most likely that it took place during the ap-
ostolic times. “In lieu of the laying of hands, this was 
given by the Apostles to those baptized in Christ” 
(Simeon of Thessaloniki). 
 The use of Holy Myrrh was introduced into 
the Church mirroring the existing practice in the Old 
Testament. “Furthermore the Lord spoke to Moses 
saying, ‘Also take for yourself aromatic spices, the 
flower of costly myrrh, five hundred shekels worth, 
and fragrant cinnamon, half as much, two hundred and 
fifty, and two hundred and fifty shekels of sweet 
smelling calamus, and five hundred shekels of cassia, 
according to the shekel of the sanctuary, and a hin of 
olive oil. You shall make from these holy anointing 
oil, an ointment compounded according to the art of 
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the perfumer. It shall be an oil of holy anointing’. 
(Exodus 30, 22-25) 
 Throughout the ages, the following terms have 
also been used in referring to Holy Myrrh: oil of thanks-
giving, oil of anointing, chrism, chrism of thanksgiving, 
heavenly chrism, mystical chrism, myrrh, divine myrrh, 
great myrrh, holy and great myrrh. Generally today, the 
term “Holy Myrrh” is in common usage. 
 The Holy Myrrh is prepared from oil and a vari-
ety of fragrant essences. These symbolize the diverse 
gifts of the Holy Spirit which are received by the Chris-
tian who is being anointed. The most ancient particular 
references, concerning the materials for the myrrh, and 
for the preparation and chafing of the ingredients to be 
used, date from the 8th century. This is the earliest de-
scription we have, and it has been preserved to this day. 
In the Ecumenical Patriarchate an official register exists 
defining the various aromatics which are to be used and 
compose the Holy Myrrh; they number fifty seven. De-
tails as to the manner of the sanctification of Holy 
Myrrh during the first centuries of Christianity are total-
ly non existent. 
 The earliest relevant information is a reference 
by Hippolytos in his The Apostolic Tradition. Newer 
ordinances concerning the sanctification of Holy Myrrh 
are included in the published Great Efhologion, present-
ly in use, and in the Efhologion of Goar. About the 19th 
century and the beginning of the 20th century specific 

efforts were made at the Ecumenical Patriarchate to 
review the existing Order of the Service of Sanctifica-
tion of Holy Myrrh in use until then. This was done 
with a view toward revision. Relevant Services were 
published during the years 1890, 1912 and 1960. 
 In accordance with the established rubrics for 
the sanctification of Holy Myrrh, and the order of the 
Ecumenical Patriarchate, on Palm Sunday, upon the 
completion of the Doxology, the Patriarch blesses the 
Archon Perfumer and his Deans. They are responsible 
for the chafing of the Holy Myrrh and are attired in 
full length white robes. The Patriarch then places upon 
the Archon Perfumer a silk apron. 
 On Great and Holy Monday, at the conclusion 
of the Divine Liturgy of the Presanctified Gifts, the 
Patriarch approaches the appropriately adorned 
“Kouvouklion” (ceremonial canopy) adjacent to the 
Most Venerable Patriarchal Church of Saint George 
the Great Martyr and Trophy Bearer. This is where the 
cauldrons for the chafing of the Holy Myrrh have been 
placed. 
 He then blesses the beginning of the series of 
sacred services for the sanctification of Holy Myrrh by 
celebrating the ritual for Holy Water. After this Sacred 
Service, he sprinkles the materials which have been 
prepared, the utensils to be used, and the cauldrons, 
with the Holy Water. Then, holding a lit candle, he 
ignites pieces of old holy icons mixed with kindling 
which have been placed under each cauldron. Continu-
ing, the Patriarch reads certain chapters from the Holy 
Gospels. The reading of these passages from the New 
Testament is continued by the holy Hierarchs present, 
the Clergy of the Patriarchal Court, and other clergy. 
This order of readings continues all day throughout 
Holy Monday, Holy Tuesday and Holy Wednesday. 
 On Great and Holy Tuesday, at the conclusion 
of the Divine Liturgy of the Presanctified Gifts, the 
Patriarch again approaches the holy Kouvouklion 
wherein the Lesser Supplication to the Theotokos is 
chanted, as he commemorates all who either with ma-
terials, with monetary gifts, or with their labor have 
contributed for the preparation of Holy Myrrh. 
 On Great and Holy Wednesday, at the conclu-
sion of the Divine Liturgy of the Presanctified Gifts, 
the Patriarch once again approaches the holy Kou-
vouklion and after a brief prayer service pours rose oil, 
musk and the remainder of the fragrant oils into the 
cauldrons. By the end of the day the chafing of the 
Holy Myrrh and the preparation of all the relative re-
maining needs have been completed. 
 On Great and Holy Thursday, after the dismis-
sal of the Service of Orthros, conducted in the Chapel 
of Saint Andrew the Apostle, the vesting of the Patri-
arch and the holy Hierarchs takes place. Then, they 
descend from the Patriarchal Manse to the Most Ven-

(Continued on page 10) 
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erable Patriarchal Church proceeding in litany with the 
ringing of the bells. During this descent the Patriarch 
bears a small chrismatory (vial for Myrrh). The most 
senior of the Hierarchs bears a global vase of alabaster 
containing Presanctified Myrrh (that is to say, Holy 
Myrrh from a previous sanctification) while the second 
Hierarch in seniority carries one of not as yet sanctified 
Myrrh. The remainder of the holy Hierarchs bears small 
silver vessels containing Myrrh prepared for sanctifica-
tion. There follow twenty four Archimandrites, in pairs, 
holding on either side, twelve great silver urns contain-
ing Myrrh which is to be sanctified. 
 Toward the conclusion of the Divine Liturgy, 
and after the intonation “And may the mercies of our 
great God…” the Grand Archdeacon intones, “Let us be 
attentive!” The prayerful congregation then kneels while 
the Patriarch sanctifies the Holy Myrrh according to the 
Prescribed Order. Upon the conclusion of the Divine 
Liturgy, in a procession identical in order as was that of 
the earlier descent from the Patriarchal Chapel to the 
Patriarchal Church, the Holy Myrrh is brought to the 
Patriarchal Repository of Holy Myrrh wherein the ala-

(Continued from page 9) baster global vases and the other vessels containing 
Holy Myrrh are deposited. The dismissal of the Divine 
Liturgy then follows. 
 The sanctification of Holy Myrrh is celebrated 
only by bishops, never by presbyters. This tradition in 
the Church is steadfast and unanimous. With the pass-
ing of time however, whereas this tradition concerning 
the presbyters remains firm, it becomes modified for 
bishops. This common right of all bishops gradually 
devolved to the bishops of certain established Church-
es; to the Patriarchs, and finally only to the Ecumeni-
cal Patriarch. In other words, whereas each and every 
bishop has the hierarchical right to sanctify Holy 
Myrrh, canon law does not permit him. It appears there 
are three principal reasons which contributed to this 
curtailing of the right of bishops to sanctify Holy 
Myrrh. To begin with, it was given to the Primates of 
each ecclesiastical jurisdiction and then ultimately giv-
en to the Ecumenical Patriarch. 
 The first of these reasons is the rarity of the 
elements involved and the difficulty for each bishop to 
procure them for the preparation of the Holy Myrrh. 
Second, is the constantly increasing exaltation of the 
First, or Primate of the broader ecclesiastical jurisdic-
tions. Third, is the prominent place, with the passing 
of centuries, which the Ecumenical Patriarchate re-
ceived from the Patriarchates of the East, and the ma-
ternal bond of the Church of Constantinople with the 
Churches whose people received the Christian faith 
from its missionaries.  
 In reality, the concentration of this right to 
sanctify Holy Myrrh given to the Ecumenical Patriar-
chate is not to be understood as a dependency or sub-
ordination of the other churches, but rather as a tangi-
ble and visible sign of the unity and the bond of the 
various Patriarchates and Autocephalous Churches 
toward the Ecumenical Patriarchate. This is a neces-
sary point, not for the exaltation of the position of the 
Ecumenical Patriarchate in Orthodoxy, but for the ex-
istence of a perceptible indication of the unity of the 
totality of the local Orthodox Churches. That notwith-
standing, today in the Orthodox Church the Patriar-
chates of Moscow, Belgrade, and Bucharest sanctify 
Holy Myrrh in addition to the Ecumenical Patriarchate 
and perhaps even some other Orthodox Churches. 
 As was mentioned in the beginning, Holy 
Myrrh is mainly and primarily used in the celebration 
of the Sacrament of Chrism which is immediately ad-
ministered upon Baptism. It constitutes however a par-
ticular and distinct sacrament apart from Baptism. Ac-
cording to the teaching of the Orthodox Church, the 
gifts and grace of the Holy Spirit are bestowed upon 
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those baptized by the Sacrament of Chrism. They are 
thus strengthened in the Christian life in which they 
have been initiated through baptism, and are fortified in 
the struggles against sin and the attacks of evil, thereby 
increased, “…to the measure of the stature of the full-
ness of Christ.” (Ephesians 4, 13) 
 Holy Myrrh is also used for the reception of 
converts into the Orthodox Church and for those who 
have fallen away; for the dedication of Churches; the 
consecration of holy Altars; the consecration of holy 
Antimensions; and for certain other instances of ritual. 
In the past it was also used to anoint Orthodox Kings 
during their coronation. 
 
The Celebration and Sanctification of the Holy 
Myrrh through History (1833-2012) 
 
1833 [3] by Patriarch Constantine I from Sion (1830-
1834) 
  
1856 by Patriarch Cyril VII from Amasia (1855-1860) 
  
1865 by Patriarch Sofronios III from Amasia (1863-
1866) 
  
1879 by Patriarch Joachim III from Thessaloniki for the 
first time, during his first patriarchal tenure (1878-1884) 
  
1890 by Patriarch Dionysios V from Hariton (1887-
1891) 
  
1903 by Patriarch Joachim III from Thessaloniki for the 
second time, during his second patriarchal tenure (1901-
1912) 
  
1912 by Patriarch Joachim III from Thessaloniki for the 
third time, during his second patriarchal tenure (1901-
1912) 
  
1928 by Patriarch Vasilios III from Nicaea (1925-1929) 
  
1939 by Patriarch Benjamin from Heraclea (1936-1946) 
  
1951 by Patriarch Athenagoras from the United States of 
America (1948-1972) for the first time 
  
1960 by Patriarch Athenagoras (1948-1972) for the se-
cond time. 
  

1973 by Patriarch Dimitrios from Imvros and Tenedos 
(1972-1991) for the first time. 
  
1983 by Patriarch Dimitrios from Imvros and Tenedos 
(1972-1991) for the second time. 
  
1992 by Patriarch Bartholomew from Chalcedon 
(1991- ) for the first time. 
  
2002 by Patriarch Bartholomew (1991- ) for the se-
cond time. 
  
2012 by Patriarch Bartholomew (1991- ) for the third 
time. 
  
It is worthy to note that in these latter years of the his-
tory of the Ecumenical Patriarchate there is recorded 
the instance of the late Patriarch Joachim III who sanc-
tified the Holy Myrrh thrice (1879, 1903, and 1912). 
Emmanuel Gideon dedicated his treatise, On the Holy 
Spirit, useful knowledge for the faithful, Constantino-
ple 1912, "for just cause" to the Ecumenical Patriarch 
and Archbishop of Constantinople Joachim III from 
Thessaloniki, “…for alone among the Patriarchs in 
these latter years, to have been made worthy to sancti-
fy the Holy Myrrh, the seal of the gift of the Holy 
Spirit." 
  
Our present Ecumenical Patriarch Bartholomew was 
made worthy to sanctify the Holy Myrrh three times 
(1992, 2002, and 2012).  
 
[1] From the translation of the office of Holy Myron 
by Rev. S.T. Kezios, Holy Myrrh in the Orthodox 
Church, Ecumenical Patriarchate, Istanbul, 2012. 
[2]Written by His Eminence Metropolitan Paul of 
Sweden. 
[3] The year 1833 chronicles a beginning date. From 
this date forward the dates for the sanctification of the 
Holy Myrrh in the Ecumenical Patriarchate are known 
and can be attested with absolute certainty. 
 

Photos by N. Manginas 
[Source: http://www.patriarchate.org/patriarchate/holymyron] 
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This return to their beloved quietude lasted a very short 
time. In 863, an embassy sent by Rastislav, Prince of 
Moravia arrived in Constantinople to ask the Emperor 
for a bishop and a teacher capable of instructing them, in 
their language, in the Christian faith that they had initial-
ly received in part from Frankish missionaries from Ba-
varia. These latter preached in Latin and celebrated a 
liturgy that was incomprehensible; this resulting in few 
conversions and the keeping by the people, for the most 
part, of their idolatrous customs. Michael II replied to 
them: 'It is not for me to dictate your faith', and he re-
fused to give them a bishop, not wishing to usurp this 
region that was under the jurisdiction of the Pope of 
Rome; but he promised to send them men capable of 
instructing them in the doctrine of salvation in their own 
language, without seeking to impose the Greek language 
on them. 
Constantine the Philosopher was the only man who pos-
sessed all the requisite qualities for this mission, not on-
ly by his wisdom but also because of his knowledge of 
the Bulgarian dialect and the principal languages of the 
time: Greek, Latin, Hebrew, Arabic (or, more precisely, 
the Turko-Khazar language), Syriac and Samaritan. The 
philosopher accepted this mission as a command from 
God, but asked for some time in which to prepare and, 
turning to prayer as was his custom, he begged of God 
the revelation of a script that was capable of rendering 
the sounds of the Slav language in an acceptable way. In 
the same way in which the Old Covenant was revealed 

(Continued from page 7) to Moses on Sinai, after a revelation of God, on tablets 
of stone inscribed by his hand (Exod 31:18), so Constan-
tine, this second Moses, received the revelation of a new 
alphabet with which he was able at once to write a Slav 
translation of the first verses of the Gospel according to 
St John. It was these writings that, after study and cor-
rection, became the instrument by which the Slav peo-
ples, until then barbarians and men of gross habits, were 
able to be placed by the holy missionaries in the ranks of 
civilised peoples 'who praised God in their own lan-
guage'. Helped by Methodius and other disciples of Slav 
origin, Saint Constantine urgently translated the Gospel-
readings for the whole year, the Divine Liturgy, the 
Book of Hours and the Psalter, and it was thus, furnished 
with the instruments that were vital to their apostolic 
work, that the Byzantine missionaries left for Moravia 
(863). 
They were received with great honour at Rastislav's 
court, and he put a group of disciples under their guid-
ance to be taught the new Scriptures. The use of the Slav 
language in the celebration of the Holy Mysteries and in 
preaching, the faithfulness of their apostolic teaching 
and the radiant sanctity of the two brothers, assured the 
rapid success of the mission and, in less than three years 
(863-6), they had gathered together more than a hundred 
disciples, who in their turn spread the Good News 
throughout the kingdom. But this success provoked jeal-
ousy and opposition from the Frankish missionaries, 
who, seeing their influence rapidly overshadowed by 
that of the Byzantines, denounced them for celebrating 
the Liturgy in Slavonic, although it was only permitted, 
they said, in Greek, Latin or Hebrew. 
Once the first foundations of their enterprise had been 
laid, the two brothers decided to return to Constantino-
ple, to ordain there their chief disciples. But, the road 
being blocked because of the deterioration of relations 
between Byzantium and Bulgaria, they decided to go to 
Venice and take the sea-route. While the missionaries 
were waiting to charter a ship, the local clergy took up 
against them the same accusations that the Frankish mis-
sionaries had used. The matter was referred to Pope Ni-
colas I, who summoned them to Rome. When they ar-
rived, bearing as a gift the relics of Saint Clement, the 
people gave them an enthusiastic welcome. Pope Adrian 
II, who had just been elected after the sudden death of 
Nicolas, approved the work of the two apostles and sol-
emnly placed their translation of the Holy Books on the 
altar of Santa Maria Maggiore, condemning their accus-
ers, the Triglossites (three-language-users). He then him-
self ordained Methodius and three of their disciples to 
the priesthood, and, on the following days, they were all 
able to celebrate in Slavonic in many of the city's 
churches. 
During this stay in Rome, Constantine, exhausted by the 
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journeys and labours of the mission, fell seriously ill 
and, on 14 February 869, after having received the mo-
nastic Habit under the name Cyril, gave his apostolic 
soul into God's hands, praying for the confirmation of 
the Slav peoples in the Orthodox faith. He was buried 
with great honour in the Basilica of St Clement, and 
miracles were later worked at his tomb. 
Kocel, Prince of Pannonia, (comprising west of present 
day Hungary, the east of Austria and the North of Yugo-
slavia and Croatia) admiring the work of these Byzan-
tine missionaries in Moravia and himself desiring to re-
move his people from the influence of the Bavarian mis-
sionaries from Passau, had suggested to them, when they 
passed through his country on the way to Venice, that he 
confide to them the formation of fifty disciples. Shortly 
after Saint Cyril's death, Kocel sent messengers to 
Rome, asking that Methodius be sent to him without 
delay, and Pope Adrian acceded to this request. After a 
highly successful first mission, Methodius returned to 
Rome, to the Pope, to be consecrated Bishop of Sirmium 
(now Sremska Mitrovitsa), a see that had been founded 
earlier by the holy Apostle Andronicus, with jurisdiction 
not only over Pannonia but all the Slav peoples of cen-
tral Europe, with whose conversion he was entrusted 
(870). In the midst of afflictions and labours, the Saint 
unstintingly continued his work of evangelisation, hav-
ing as his main teaching instrument the translated Divine 
Liturgy, which gave the neophytes the nourishment nec-
essary for their spiritual growth. He ordained priests and 
deacons and, thanks to his administrative experience, 
was able to give this new Church the canonical founda-
tions of its organisation. But when he arrived in Moravia 
(873), the situation had greatly changed. Svatopluk had 
seized power after having Rastislav blinded, and had 
once again given the country over to German influence. 
Methodius had only just arrived when he was arrested 
and made to appear before a synod in Bavaria, which, 
after a travesty of a judgement, had him shut in a tower 
in Souabe, where he suffered cruelly from the rigours of 
the climate. 
It was only after two and a half years that Pope John 
VIII was advised of the situation and was able to set the 
Saint free. As soon as he returned to Moravia, Methodi-
us took up his work again with increased zeal, ignoring 
the ban against celebrating the Liturgy in Slavonic. He 
did not hesitate to reprimand Svatopluk severely for his 
ill-regulated behaviour, and uncompromisingly opposed 
the erroneous doctrine of the Filioque, which the Frank-
ish clergy were attempting to impose in this missionary 
land. The Franks appealed to Rome, but Methodius, 
with an apologia to the Pope for his actions (879), re-
turned in triumph with the confirmation of all his rights, 
to the confusion of his sworn enemy Wiching, the suf-
fragan bishop of Neira. The latter never ceased his in-
trigues, and next time accused the Saint of rebellion 
against the Emperor. This new trial was, for Methodius, 
an opportunity to travel to Constantinople to give Em-
peror Basil I and Patriarch Photius news of his mission 

and to assure them of his unshakeable faithfulness (881). 
He was received at court with great deference, and both 
Sovereign and Patriarch strongly approved the mission 
and work of the new apostles. 
Comforted by this support from the Great Church, Meth-
odius returned to Moravia with his disciples, and it was 
in peace and tranquillity, with no more interference from 
the Frankish clergy, that they continued their translation 
of the Church's books. Methodius completed the transla-
tion of the whole Bible in six months, together with pa-
tristic texts and books of the Holy Canons, all of which 
were necessary to the Slav Church for its assimilation of 
the Byzantine Christian heritage. Once this work was 
completed, Methodius gathered his disciples together 
and celebrated a solemn Liturgy in honour of Saint De-
metrius. He then appointed his successor, Saint Gorazd 
(27 July), who, a native of Moravia, had acquired a per-
fect knowledge of Greek; and, after having blessed the 
kings and the people, gave his soul to God in peace on 6 
April 885. His funeral was solemnised in Greek, Latin 
and Slavonic, in the presence of an uncountable crowd 
that accompanied him with candles, weeping for their 
master and good shepherd, who had made himself all 
things to all men in order to lead them all to salvation 
(cf. I Cor. 9:22). 
The disappearance of the Apostle of the Slavs gave 
Wiching and his adherents the opportunity to resume 
their conspiracy against the Byzantine missionaries. He 
got to Rome before Gorazd, and succeeded in convinc-
ing Pope Stephen V of Methodius' heterodoxy, and it 
was armed with a letter giving him full powers that he 
returned to Moravia. With the support of Svatopluk, who 
had little interest in theological matters, the felon 
launched a merciless persecution of Methodius' disci-
ples: Gorazd, Clement and more than two hundred other 
holy confessors. Some were beaten and dragged through 
briars, the youngest were sold as slaves to Venetian mer-
chants, and others were exiled to the furthest extremities 
of the kingdom. Gorazd found refuge in Poland, others 
in Bohemia, and Clement, Nahum, Sabas, Angelarius 
and Laurence managed to reach Bulgaria, where they 
were welcomed as angels of God by Tsar Boris. 
Their persecutors found just punishment for their con-
duct because, in 907, Moravia was invaded and ravaged 
by the Hungarians, passing definitively from then on 
under Latin domination. The work of the two brothers, 
Equal to the Apostles, Cyril and Methodius, left no trace 
on this earth, but, through the intermediary of the Bul-
garian Church, it became the seed of a rich Byzantine 
tradition that found its apogee in Kievian Russia after 
the conversion of Saint Vladimir (15 July). 
 

Source: ‘The Synaxarion. The Lives of the Saints of the 
Orthodox Church. Vol.5 May-June, Holy Convent of the 

Annunciation of Our Lady, Ormylia(Chalkidike) 2005 
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the deecis group of icons, Christ in majesty flanked by 
the Mother of God and John the Baptist, the archangels 
and other saints. This group shows the saints and the 
archangels as intercessors, aiding the church on earth 
with their prayers. Above the deecis group is the row of 
icons of the twelve major feasts of the church: ‘a selec-
tion and sequence of episodes from the life of Christ and 
the Theotokos, governed by the cycles of the liturgical 
year.’[5] 
In his/her encounter with the icons of patriarchs, the 
prophets, the apostles and the saints and in the harmony 
of his/her celebration of the Eucharist and doxology in 
the liturgical symphony, the believer enjoys a unique 
and wonderful experience similar to that of an embryo, 
when still in its mother’s womb it experiences a fore-
taste of its life to 
come in the real 
world.[6] 
Thus, it is clear 
that the tradition-
al church temple 
with its icono-
graphic pro-
gramme is a very 
powerful aid to 
liturgical wor-
ship. 
ICON AS AN 
EXPRESSION 
OF LITURGI-
CAL LIFE 
 In view of the 
significance of the icon as an iconographic programme, 
we can now proceed to a more spiritual description of 
the role of the icon in a liturgical life. In contrast to the 
liturgy of the Roman Catholic Church, icons are neces-
sary to the practice of the liturgy in the Eastern Church. 
For this reason, within the Orthodox temple, icons have 
never ceased to be an educational aid, because of this 
general and deep didactic significance of the icon, the 
Orthodox Church holds the iconographic decoration of 
places of worship to be necessary and beneficial.[7] 
The icon belongs to the esse or essential being of the 
temple; it’s a vital part of the general order of human 
activity within the temple that serves to express Chris-
tian revelation. The presence of Christ, the Theotokos 
and the saints in the liturgical life of the church is indi-
cated among other ways by their icons, since an icon 
according to the classic definition by John of Damascus: 
‘icons are a likeness (ομοίωμα) …which shows some-
thing that has been portrayed therein.[8] 
For Eastern Orthodox Christians a liturgy without icons 

(Continued from page 5) would be tantamount to separating the church on earth 
from the church in heaven, a denial of the very work of 
Christ that the liturgy celebrates. The church teaches that 
the icon shows its iconographic function in the liturgy 
itself, it is visualization, an imaged representation of the 
world economy of salvation.[9] 
The icons and the frescoes of an Eastern Orthodox temple 
create a powerful sense that here in the temple and its 
liturgy is the point where Christians may experience the 
glory of God and receive the fullness of divine grace. Ico-
nography plays a crucial role in the Byzantine liturgy as it 
forms a matrix for the entire service. Within the liturgy 
there are many times when the priest or deacon would 
turn in front of the icons with reverence, either reciting 
hymns or reading prayers. 

During the first anti-
phon the deacon is in-
structed to stand in 
front of the icon of the 
Lord, while during the 
second he stands in 
front of the Theotokos 
icon. During the prayer 
behind the ambo the 
deacon again stands in 
front of the icon of the 
Lord, pointing to it as 
the priest reads the ora-
tion.[10] 
During many other oc-
casions throughout the 
liturgy the priest or dea-
con would cense first 
and foremost in front of 

the iconostasis and then cense around the inside of the 
temple. In fact there is one main instance which is actual-
ly the focal point of the censing being at the Magnificat of 
the Orthros, when the censing begins in front of the main 
icon of the Theotokos, as the deacon pronounces the ex-
clamation: ‘let us magnify in hymns the Theotokos and 
Mother of Light.’[11] For this reason during all censing 
throughout the liturgy icons receive special attention. 
Icons are frequently carried by the priest during proces-
sions such as that of holy week or the great blessing of 
waters during Theophany. At the former service the faith-
ful venerate the icon after each service whether it is in the 
morning or evening. Therefore, in its universal aspect as a 
category of participation in the reality of salvation and not 
simply as a religious object, the icon presents the key for 
an in depth examination of the mystery of the oikonomia, 
especially where Orthodox theology is concerned. Be-
cause the mystery of the oikonomia can be experienced in 

(Continued on page 15) 
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liturgical life, the icon is connected with the liturgy in 
the closest possible way and through the use of icono-
graphy, liturgical life achieves fulfilment. 
 
ICON AS PRAYER 
 Obviously, iconography within the liturgy is not indis-
criminately represented like articles in a museum as 
mentioned previously. They are rather members of a 
body, they exist in and through a single vision of the 
Christian life, they are integrated into the liturgical mys-
tery. 
This is in fact their essential characteristic, and the icon 
can never be understood outside of this integrated envi-
ronment. As mediators of divine reality, iconography 
represents focal points of prayer in the Orthodox temple. 
In its liturgical function prayerful contemplation passes 
through the icon and does not stop until it reaches the 
living content. Even in the homes of the faithful the icon 
maintains its liturgical identity.[12] 
The content of the icon forms a true spiritual guide for 
the faithful, in particular prayer. Prayer is a conversation 
with God, praying before an icon or simply looking at it, 
we are constantly reminded of what Abba Isaiah said 
once: ‘he who believes that his body will be resurrected 
on the judgement day must keep it without sin and free 
from all stain and vice.’[13] 
Through the icon, a neutral dwelling place becomes a 
domestic church and the life of a Christian becomes one 
of prayer, a continuous interiorized liturgy. On entering 
a house in the Eastern tradition, visitors first bow in 
front of the icon, placing themselves in God’s visual 
presence and then greet the members of the household. 
The icon is made for the faithful, in its coded language 
the icon speaks to us in the same way a parent would 
talk to their child. The icon is never simply a decoration; 
it is the still point that centres the whole household to 
the brilliant shining forth of the Divine.[14] 
In the same way, everyone who enters an Eastern Ortho-
dox temple is struck by a strong sense of intense and 
ceaseless life with the numerous hymns chanted which 
reflect various icons. One such hymn which is chanted 
during the Divine Liturgy on Christmas day is the festal 
Kontakion which reflects the icon of the Nativity: 
  
The Virgin today giveth birth unto Him who is above 
being and the earth offers a cave to Him who is unap-
proachable, angels together with shepherds sing hymns 
of praise and magi following the star proceed in their 
journey, for there was born for our sake a new child, the 
eternal God.[15] 
This hymn clearly presents what is depicted in the nativ-
ity icon along with the emphasis pertaining to the divini-
ty of the Saviour, by stating at the beginning that He was 
born of a Virgin and closing with the assertion that He is 

 the God who 
existed before 
all ages. Thus, 
from the 
hymn of the 
kontakion and 
the icon of the 
nativity we 
learn that God 
the Logos be-
came incar-
nate and the 
particular cir-
cumstances 
pertaining to 
His birth. 
Furthermore, 
the apolyti-
kion which is 
chanted on the 
6th January; 
feast day of 
Theophany (baptism of Christ) conveys to the faithful a 
deep-felt meaning which is portrayed through the icon if 
of the Theophany: 
  
When you were baptized in the Jordan, O Lord, the wor-
ship of the Trinity was revealed, for the voice of the Fa-
ther attested about Thee, calling Thee His beloved Son 
and the Spirit in the form of a dove confirmed the cer-
tainty of the utterance. Glory be to Thee o Christ who 
did maintain thyself and illumine the world.[16 
The apolytikion clearly indicates to us all that the icon 
depicts in its fullness, hence being called Theophany 
(θεόφανη) because through the voice of the Father that 

(Continued on page 16) 

T he Greek Orthodox Archdiocese of 
America has developed a “Daily Read-

ings” App, which contains the day’s bible 
readings as prescribed by the lectionary of the 

Greek Orthodox Church. Along with providing the 
epistle and gospel readings for the day this app also 
readings about the lives of the Saints and fasting guide-
lines for the day. It allows you to easily scroll through 
the days and is available for iPhone/ iPod Touch, An-
droid and Nokia devices. For more information or to 
download search for “Daily Readings” in iTunes or go 
to the following link: 
http://www.goarch.org/archdiocese/departments/interne
t/mobileapps/ 
Cost: Free 
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was heard and the appearance of the Holy Spirit above 
Jesus as a dove, there was the manifestation of the divin-
ity of Jesus and attention was called to the mystery of 
the Trinity. 
It is this paper’s claim that the iconography within the 
liturgical framework reveals the presence of the ‘all 
holy’ that is unfolded through the celebrated liturgy. 
This is fundamentally the significance of the word 
‘icon’, for it is distinctive from a narrative or illustrative 
work; it reveals a presence. Liturgical art finds its origin 
and essence in the liturgy itself. Iconography engages 
the faithful in a contemplative manner, which invites the 
faithful to enter into a reality to where the ‘holy’ dwells. 
Iconography goes beyond decorative and even catecheti-
cal purposes, for its primary function as we have seen is 
to coalesce with the liturgy, its ritual and architecture, so 
as to engage the assembly as fully as possible in the di-
vine mysteries that are revealed through these elements 
as a whole. 
As an essential element of worship, iconography is a 
witness to the unity of the earthly and the heavenly 
church, a unity realized in and through Orthodox wor-
ship, thus Eastern iconography is considered to be litur-
gical art par excellence. 

Vasilios Gioutlou  
[Source: http://modeoflife.org/2011/08/31/eastern-iconography-a-
liturgical-art/] 
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gree of ingratitude from another person? It may have 
come from a husband, a child, a father-in-law or a moth-
er-in-law, a neighbour, a friend, a member of Your own 
community or some acquaintance. Who has not felt hurt 
by ingratitude? There is nothing harsher in the world 
than this. You give something with your whole being 
willingly, with all modesty, with all the solidarity you 
feel for the other person. You say to yourself: today 
someone is suffering hardship and is in need; tomorrow 
it could be me. I should give what I can. God's goods are 
for everyone, so let me give something at least to the 
other person, since it happened that I now have a little 
more ... 
And yet, while you give so readily and with Christian 
realism, you find that the recipient, instead of being sat-
isfied and moved enough to thank you, just says 'thanks' 
mechanically after taking it. And not long after taking it, 
he forgets about it altogether. And when he forgets, he 
starts to have an issue with you, out of envy that he 
could only receive, rather than give. But who was stop-
ping him? Everyone of us can help another person in 
some way. Even if we are poor. 
Material goods are not the only means to benefit some-
one. A good word, a genuine smile, some support in dif-
ficult times. Just being with your brother, and for him to 
know you are near, to feel your presence, to know he is 
not alone - that in itself is a great help. 
All of us are therefore called to do good for one another. 
And we do ourselves good only when we do good for 
each other. Ingratitude however thwarts any benefaction. 
When they hurt you once, twice, three times, you say: 
there is no point, it would be better for me to do nothing 
so as to avoid the bruised feelings. And so you become 
introverted, you wither away and become a monologue. 
Then neither you nor your fellow human beings are hap-
py. 
Given that many are insensitive and ungrateful, let him 
who can give more, and humble himself amidst hard-
heartedness, humble himself even further. Let him who 
can endure, endure more. Since only then will the hard-
heartedness of the many be eroded, so that they too may 
prepare themselves, in the preparatory stage of this 
world, to enter the next life somewhat better than before, 
more human, more Christian, after so many centuries of 
Christian proclamation, life, worship, witness, martyr-
dom and sacrifice of the holy men and women of God. 
Amen. 
 
Source: ‘St Andrews Theological College, The first two decades’,  St 
Andrew’s Orthodox Press, 2007 

 

(Continued from page 6) G od has bestowed on every creature the gift of 
mutual love: every living creature naturally feels 

love and sympathy for its own kind. God has be-
stowed this gift most abundantly on human beings, 
whose capacity for mutual love is unfathomably deep. 
Indeed the love which Jesus expressed through his 
words and actions reveals the depth of love of which all 
people are capable. Thus our nature predisposes us to 
virtue. It follows, then, that vice is contrary to our very 
nature. When we are violent toward another person, we 
are violating our own nature. When we rob or exploit 
another person, we are robbing and exploiting our-
selves. Vice turns nature itself into a battlefield. It sets 
the body against the soul. The body wants to do wrong 
in order to satisfy its lusts, whereas the soul wants to 
do right. Small wonder, then, that vice creates misery; a 
battlefield within a person's own nature can only destroy 
that person. The sign that you are being true to your na-
ture is that the desires of your body are in harmony 
with the inclinations of your soul. And when your na-
ture is at peace with itself, you shall be filled with joy. 

 

L et me describe to you five ways of repentance; each 
is different, but all point toward heaven. The first 

road is the acknowledgment of sins. If you acknowledge 
your sins to God, he will forgive you; and this act of ac-
knowledgment will help you stop sinning. Let your con-
science be your accuser, so that you will not have to face 
a far different accuser at the Lord's tribunal. The se-
cond road of repentance is the forgetting of the wrongs 
of others. This requires you to control your temper and 
to forgive the sins that others have committed against 
you. If you forgive others, the Lord will forgive you. 
The third road is prayer: not perfunctory routine pray-
er, but fervent, passionate prayer in which you lay your-
self wholly before God. The fourth road is generosity, 
in which by acts of thoughtful love you make amends 
for the sins you have committed. And the fifth road is 
humility, whereby you regard yourself as having no vir-
tue, but only sins to offer to God; he will then take the 
burden of sin from your back. At times it will be right 
to travel on one of these roads, at other times to travel 
on another. But ensure that every day you walk along 
at least one of them. 

 
Source: ‘On Living Simply: The golden voice of John Chrysostom’, 
compiled by Robert Van de Weyer, Ligouri, Missouri, 1996 

ST JOHN CHRYSOSTOM ON 
LIVING SIMPLY 
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Geelong Monastery 
Cnr Monastery Ct & Bluestone 
Bridge Rd (in older Melways: Cnr 
Cox & Rollins Rds) , Lovely 
Banks 

St Eustathios Church 
221 Dorcas St,  
South Melbourne 

St Paraskevi Church 
22 Marsden Crescent 
St Albans  

24th April 7.30-8.30 p.m. Divine Liturgy St Eustathios Church 

12th May 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

15th May 7.30-8.30 p.m. Divine Liturgy St Eustathios Church 

16th June 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

26th June 7.30-8.45 p.m. Divine Liturgy St Eustathios Church 

14th July 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

24th July 7.30-8.45 p.m. Divine Liturgy St Eustathios Church 

11th August 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

21st August 7.30-8.45 p.m. Divine Liturgy St Eustathios Church 

15th September 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

25th September 7.30-8.45 p.m. Divine Liturgy St Eustathios Church 

13th October 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

30th October 7.30-8.45 p.m. Divine Liturgy St Eustathios Church 

10th November 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

13th November 7.30-8.45 p.m. Divine Liturgy St Eustathios Church 

8th December 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

5th April 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

21st April 9.00-10.00 a.m Divine Liturgy Geelong Monastery 

10 May 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

17th May 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

14th June 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

21st June 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

12th July 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

16th August 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

6th September 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

20th Sept0ember 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

11th October 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

18th October 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

15th November 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

22nd November 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 

13th December 6:30-7:15 pm Paraklesis to the Mother of God St Paraskevi, Church 

20th December 7:30-8:45 pm Divine Liturgy St Paraskevi, Church 
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Psalm 122 (123) 
Ode of ascent 

I lift my eyes to You, 
Who dwell in heaven. 

Behold, as the eyes of servants 
look to the hands of their masters,  

As the eyes of the maidservant 
look to the hands of her mistress,  
So our eyes look to the Lord our 

God until He shall have  
compassion on us.  

Have mercy on us, O Lord, have 
mercy on us,  

for we are greatly filled with 
contempt;  

Our soul is greatly filled with it,  
We are a disgrace to those who prosper,  

and a contempt to the arrogant.  
 
Psalm 122 is one of the odes of ascent (Ps 119-133). 
The Church ascends by degrees to the heavenly holy 
of holies, for worship is an ascent of the heart and 
mind to the Holy Trinity in adoration, praise and 
thanksgiving. Historically in Israel, these songs 
were sung by the faithful as they walked from great 
distances up to Jerusalem for the Feast of Passover, 
Pentecost and Tabernacles. From this usage, the 
principal liturgical use in the Church comes as we 
progress through Lent toward Pascha. For these are 
the psalms sung each Wednesday and Friday at the 
Presanctified Liturgy as we make our pilgrimage to 

the Resurrection of Christ our 
Passover. 
 

(Sources: The Orthodox Study Bible, 
Thomas Nelson  

Publishers, Nashville, Tennessee  
2008) 

An Evening Prayer 
O joyful light of the divine glory of the immortal, 

heavenly, holy and blessed Father,  

Jesus Christ. 

Having come to the setting of the sun, 

Having seen the evening light, 

We praise Father, Son and Holy Spirit, God. 

Right it is that you be praised at all times with fitting 
voices, 

Son of God, giver of life; 

Therefore the whole world gives you glory. 

Grant, Lord, that we may be kept this night without 
sin. 

Blessed are you, Lord God of our Fathers, and 
praised and glorified is your name for ever.  

Amen.  

May your mercy be upon us Lord,  

Just as we have hoped in you. 

Blessed are you, Lord, 

Teach me your judgments. 

Blessed are you, Master,  

Give me understanding of your judgments. 

Blessed are you, Holy One,  

Enlighten me with your judgments. 

Lord, your mercy endures forever; 

Do not disregard the works of your hands. 

To you is due praise,  

To you is due song, 

Glory is due to you,  

Father, Son and Holy Spirit,  

Now and ever and to the ages of ages. 

Amen. 
(Source: Book of Prayers– A Selection for  

 Orthodox Christians, Greek Orthodox Archdiocese of 
 Australia, 1993) 

From  the  Old Testament  

The  Psalms 
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Bentleigh:  Sts Raphael, Nicholas & Irene  
Monday 8.00 p.m. (9557 4877) 
 

Box Hill: Holy Cross—1st Sunday of every 
month straight after Church (9890 9087) 
 

Brunswick: St Basil 
-All teenagers and youth in their 20’s 
Tuesday 7.00 p.m. (9387 7693) 
-Young Adults and Married couples group 
Every 2nd Wednesday 7.30 p.m. 
(9387 7693) 
 

Carlton: St John the Baptist 
Refer to Northcote details. 
 

Clayton: Three Hierarchs 
Monday 6.00 p.m. (9544 5706) 
 

Coburg: Presentation of our Lord 
Tuesday 7.45 p.m. (9350 5559) 
 
Dandenong: St Panteleimon  
Thursday 7.30 p.m. (9791 8369) 
(www.dandenongyouth.com) 
 

South Melbourne: St Eustathios 
Tuesday 7.30 p.m. (9245 9008) 
 

Springvale: St Athanasios, 
Saturday 6.00 p.m. (9547 8610) 
 

St Albans: St Paraskevi, 
Thursday 7.30 p.m. (0421 704 806) 
 

Templestowe: St Haralambos 
Tuesday 8.00 p.m. (9846 4066) 
 

Thomastown: Transfiguration of the Lord, 
Every 2nd Tuesday 7.30 p.m. (9465 9907) 
-Young Adults and Married couples group 
Every 2nd Sunday 4.30-6.30 p.m. (9465 9907) 
 
Yarraville: St Nicholas 
Monday 7.30 p.m. (9687 1513) 

East Keilor: Panagia Soumela 
Monday 7.00 p.m. (9331 2010) 
 

East Malvern: St Catherine 
Temporarily postponed due to the loss of our hall. 
(9563 6623) 
 

Fawkner: St Nektarios  
Monday 7.00 p.m. (9359 4404) 
 

Forest Hill: St Andrew  
Wednesday 8.00 p.m. (9802 0165) 
 

Moonee Ponds:  St Dimitrios 
Tuesday 7.30 p.m. (9375 1119) 
 
Northcote:  Axion Estin 
Wednesday 7.00 p.m. (9481 7826) 
 

Oakleigh: Sts Anargyri, 
Tuesday 7.30 p.m. (9569 6874) 
(www.sprint.net.au/~corners/) 
 
Richmond: Holy Trinity 
Thursday 6.00  -7.00  p.m.  (9428 1284) 
 

 

 

 

 

For subscriptions, article contributions and 
announcements, change of address, comments 
or queries, contact: 
The CYC Secretary 
Saint Nestor Magazine 
221 Dorcas Street,  
South Melbourne, Victoria, 3205 

w e b s i t e s: 
www.goyouth.org.au 

Youth  Group  Meetings 

Other Contact Details: 
Phone: (03) 9245 9000 
Fax: (03) 9696 3583 
Email: cyc@goyouth.org.au 
 

  

S A I N T  N E S T O R  I S  
P U B L I S H E D  B Y  T H E  C E N T R A L  
Y O U T H  C O M M I T T E E  O F  T H E  
G R E E K  O R T H O D O X  
A R C H D I O C E S E  O F  
A U S T R A L I A  —  S E C O N D  
A R C H D I O C E S A N  D I S T R I C T  
O F  V I C T O R I A  &  T A S M A N I A  


