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Ye shall know them by their fruits. Do men gather grapes of thorns, or figs of thistles? 

Even so every good tree bringeth forth good fruit; but a corrupt tree bringeth forth evil fruit. 

A good tree cannot bring forth evil fruit, neither can a corrupt tree bring forth good fruit. 

Every tree that bringeth not forth good fruit is hewn down, and cast into the fire. 

Wherefore by their fruits ye shall know them. 
—Matthew 7:16–20 

 



 
 

 

 

Introduction 
   

 

In the early hours of October 28th, 2018, a Greek resident of Bularat, southern Albania, just seven 

kilometers from the Greek border, was shot dead by Albanian police and special forces. 

Mainstream Greek media1 reported that the 35-year-old, Konstantinos Katsifas, had raised a Greek 

flag in the village square to commemorate Greek resistance against fascism. After a confrontation 

with local police, who allegedly demanded he remove the flag, Katsifas retrieved a Kalashnikov 

rifle from his home. Soon after, a man-hunt in the village and surrounding mountainous terrains 

ensued; shots were fired, and he was ultimately pronounced dead.  

Katsifas quickly became a polarizing figure. The Greek far-right hailed him as a hero and 

martyr who defended the nation and the Greek minority in Albania. Others2 portrayed him as a 

far-right extremist who cherished links to the neo-Nazi criminal organization Golden Dawn and 

the paramilitary Northern Epirus Liberation Front, which views southern Albania as historically 

Greek territory under current occupation. However, for a subset of Greek Orthodox Christian 

believers, the incident carried a more profound significance rooted in religious prophecy3. They 

saw in Katsifas the embodiment of an eschatological vision foretold by Saint Paisios (1924–1994), 

a revered Orthodox Christian monk known for his alleged ability to foresee the future and perform 

miracles. In one of Paisios’ many prophetic stories, he predicted the ‘liberation’ of Southern 

Albania by “some crazies”, “…crazies in a good sense, brave men…” (Kritikou, 2015).4 For some 

believers, Katsifas represented, if not embodied, one such prophesied: “brave crazy.” 

Several online articles explicitly connected Katsifas’ death and Paisios’ prophecies in the 

incident’s immediate aftermath. Headlines such as “Eerie prophecy from Agios Paisios on 

 
1 See, for example, Albania: Police Killed the Greek Expatriate (2018) 

2 See, for example, The Death of Katsifas (2019) 

3 Parts of this introduction are based on: Alexiadis, V. (2025). Popular Christian Eschatology and the Imaginaries of 

Empire in Contemporary Greece. In: Saloul, I., Baillie, B. (eds) The Palgrave Encyclopedia of Cultural Heritage and Conflict. 

Palgrave Macmillan. 
4 All quotes in this dissertation, including those from media, websites, books, and interviews, are translated by me 

from the original Greek unless stated otherwise. The sources’ titles appear in the bibliography first in English, followed 

by their original Greek titles in brackets. Furthermore, improved translations and language editing were assisted by 

AI-based tools. 
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Northern Epirus: The... connection with Katsifas is coming” (2018) situated Katsifas’ death as part 

of a larger, divinely-ordained plot. Paisios’ prophecies, like others in this context, do not merely 

predict isolated events. They highlight moments of crisis perceived as precursors to more 

significant conflicts, encompassing disaster, war, and heavenly mysteries of unmatched magnitude. 

I refer to these events, such as the Bularat incident, as signaling crises, where a contemporary crisis 

is believed to predetermine the arrival of a much greater one, ultimately culminating in the End of 

the World. The Bularat incident, in this case, signaled the ‘liberation’ of Albania and ‘liberation’ 

towards a much more awe-inspiring future, which becomes the subject of scrutiny in this 

dissertation. Thus, these events are never regarded as coincidences; instead, they are interpreted 

through a conspiratorial lens and as part of a larger scheme where everything is connected, nothing 

is as it seems, and nothing happens by accident (Barkun, 2003, p. 3–4).  

This dissertation examines religious prophecies in the Greek Orthodox Christian context. It 

argues that prophecies create and maintain an eschatological and conspiratorial narrative 

framework that connects crises across different times and places, promotes nationalist and 

colonially informed imaginaries, and draws authority from charismatic leaders to mirror and 

influence the evolving social, political, and cultural environments. Utilizing an approach that 

weaves together, adapts, and customizes methods from discourse analysis, ethnography, and 

structural analysis, I trace how popular eschatological narratives reflect societal tensions and 

actively shape public discourse, political imaginaries, and most importantly, realities. As such, this 

dissertation engages with scholarship in literary studies, theology, anthropology, and memory 

studies, as well as with intersecting theoretical currents on nationalism, colonialism, and 

imperialism, to identify gaps in existing knowledge and to articulate a new intervention in 

understanding the entanglement of religion, racism, affective post-truth politics, and the politics 

of crisis. 

Focusing on the period from the early 2000s to the present, I examine prophetic narratives 

in Greece—some originating earlier—that gained prominence and widespread circulation in 

response to significant events, including the financial debt crisis (2009–), the so-called “refugee 

crisis” (2015), the COVID-19 pandemic (2020), Russia’s invasion of Ukraine (2022), and Israel’s 

genocidal war in the Occupied Palestinian Territories (2023). Clerics,5 monks, and laypeople usually 

 
5 Under the term “clerics” I refer to individuals who hold a recognized religious role within Orthodox Christianity. 

This includes both ordained members of the clergy—such as priests, bishops, and deacons—and non-ordained 

figures, such as monks. While monks are not necessarily ordained, they often possess significant spiritual authority 

within Orthodox communities. In some cases, monks may also be ordained as priests (known as hieromonks), but 
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discuss a wide range of topics in the realm of prophecy, depending on contemporary debates 

perceived as relevant to eschatology. These topics span the role of Christianity in socio-political 

realities, Greece’s “national issues”6 and broader questions of belonging, identity, and cultural and 

biopolitical sovereignty. Beyond mere discursive formations, prophecies are understood as a form 

of critique and resistance against financial austerity measures, neoliberal capitalism, and 

modernity—responses that take shape within “crisis-scapes” (Boletsi et al., 2020b), where 

intersecting discursive representations of crises produce hegemonic constructions of subjectivities 

(Carastathis et al., 2018). 

This study primarily focuses on narratives that deal with war, which I refer to as “war 

prophecies”. The emphasis on war prophecies is twofold. First, biblical prophecies place war at 

the center of apocalyptic events, with significant symbolic importance. Prominent scriptural 

passages like Revelation (16:12-16), Ezekiel (38; 39), and Daniel (11:40-45) suggest that a World 

War will be one of the most critical events in Christian history, preceding the final battle at 

Armageddon, the rise of the Antichrist, and the second coming of Christ— events that also enjoy 

their own contemporary prophecies. These events are pivotal in Christian eschatology; thus, war 

prophecies are central to religious discourse, where war is often viewed as a necessary precursor 

to the Messiah’s second coming. Unsurprisingly, crises and wars serve as ‘Watchposts’ for the 

coming of the End, leading to a growing and dominating interest in war prophecies. Therefore, 

the second reason for focusing on war is the robust popularity and adaptability of war prophecies 

to current affairs. War prophecies see a significant upsurge at any moment of international conflict, 

such as the recent cases of Russia’s latest invasion of Ukraine (2022) or Israel’s war in the occupied 

Palestinian territories (2024). A simple YouTube search in Greek for “prophecy & Ukraine/Israel” 

yields numerous results. New videos appear frequently, especially during the initial stages of these 

conflicts or when new developments arise.  

Prophecies, therefore, are very much concerned with developments beyond the Greek 

context and this speaks to a broader and more global function of prophecies that transcends the 

 
many remain lay monastics. Throughout the dissertation, “clerics” is used as an inclusive term for ordained and non-

ordained religious figures who disseminate and interpret prophetic narratives. 
6 “National Issues”, a term used in public and political discourse, refers to international disputes that dominate the 

Greek diplomatic agenda. Iraklidis (2018) identifies six main “national issues”. The three most prominent are the 

“Cypriot issue” involving Athens, Nicosia, and Ankara; the “Macedonian question” concerning Athens and Skopje; 

and the “Aegean issue” centered on tensions between Athens and Ankara. Less prominent but still significant are the 

“Northern Epirus issue” the status of Muslim minorities in Thrace, and the “Pontic issue”, which frames the historical 

experiences of Pontic Greeks as genocide.  
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Christian context. Israel’s ongoing genocide against Palestinians is fueled by prophecy-driven 

identitarian politics and divinely promised territorial ownership “from the river of Egypt unto the 

great river, the river Euphrates” (Genesis 15:18) as prerequisites of the arrival of the Messiah 

(Arnold, 2007; P. Boyer, 2008, p. 70, 2008; Chomsky, 1999, pp. 272–280; Moret, 2008; Said, 1992; 

Sturm, 2021). Israel’s government officials, including Benjamin Netanyahu, have repeatedly cited 

Scripture that directly calls for the fulfillment of prophecies that incite annihilation and genocide 

(Arna’out, 2023). Israel’s “crimes against humanity of apartheid and persecution”, as described by 

Human Rights Watch (Shakir, 2021) and Amnesty International (2022), are exonerated and 

encouraged by conservative U.S. American evangelicals who see in the expulsion and 

extermination of Arabs within the greater region the fulfillment of their own prophetic yearnings, 

namely, the second coming of Jesus (P. Boyer, 2008, p. 72; Lemoine, 2024). In recent history, 

examples of global politics and invasions driven or legitimized on eschatological grounds abound. 

George W. Bush, for instance, reportedly “felt that he was God’s agent in the fulfillment of biblical 

prophecy” during the U.S. invasion of Iraq (Spector, 2014). Similarly, Russia’s 2022 invasion of 

Ukraine has been reframed as a holy war against Satan, according to the Russian Prime Minister 

himself (Reuters, 2022). Along these lines, some evangelical circles have likened Donald Trump to 

the biblical figure Cyrus, seeing him as a divinely chosen liberator (Hallowell et al., 2024), and 

Trump in turn strategically appeals to these notions, branding Democrats as “demonic” for 

example (Heyes, 2024). 

Despite the evident impact of prophetic discourses on national and transnational politics 

and conflict, their role within the Greek context remains critically understudied. Greece offers a 

compelling case for examining how prophecy operates at the intersection of nationalism, 

Orthodox Christianity, and transnational eschatological and conspiratorial narratives. While 

scholarship has primarily centered on and around economic and biopolitical ‘crises’, it has rarely 

addressed how prophetic frameworks shape public perception, political rhetoric, and collective 

action. Understanding these discourses is crucial, as they actively produce political imaginaries that 

connect local grievances to broader transnational conflicts framed in spiritual terms. By critically 

engaging with these neglected yet potent discourses, we gain sharper insight into how prophecy 

continues to animate not just belief systems but also national and international political landscapes. 

In this introduction, I define prophecies and prophetic discourses, illustrate how they 

operate as eschatological frameworks in meaning-making, and evoke different temporalities of an 

impending apocalypse. Additionally, I examine the popularization of prophecies in Greek public 

discourse and the construction of ‘charisma’ and political leadership by and around clerics. 

Building on this foundation, I outline the bodies of literature that inform and frame my inquiries. 
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Following this, I introduce my research questions and objectives and delineate in detail the 

materials that serve as data in the dissertation. I then introduce the key concepts necessary for 

examining the politics of prophecies: “hermeneutics of apocalypticism” and “crisis, judgment, and 

critique”. Finally, I present a layout of the chapters in the dissertation and their main arguments.
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Prophecies and the making of eschatological frameworks 

 

Since the terms prophecy and prophetic discourses have been mentioned repeatedly, examining them in 

greater detail is essential. In the Greek Orthodox context, narratives that speak of upcoming crises 

usually revolving around the Greek context are commonly known as profitíes (prophecies) 

accompanied by the topic of concern (e.g., developments in Israel) and the name of the individual 

(usually monk or cleric) the prophecy is attributed to. The anticipation of the End of the World is 

central to prophecies, reflecting the eschatological Abrahamic belief in the eventual transition from 

the temporal to the eternal. 

Theorizing7 about an ultimate rupture in history — in temporal, spatial, and existential 

terms — ultimately promises salvation for the faithful. This process is not limited to clerics or 

theologians; rather, the discussion and co-creation of these theories occur across a wide range of 

religious and non-religious media, including TV, print news, gossip and sports press, social media, 

biographies, and books dedicated to the prophetic sayings and teachings of monks. This 

phenomenon blends religious eschatological narratives with conspiracy theories and 

extracanonical texts and practices, shaping what Fenster (2008, pp. 15, 198) describes as “popular 

eschatology”—a form of end-times discourse crafted for a mass audience. The popularization of 

eschatology has fostered a dynamic exchange in which laypersons, politicians, and celebrities 

actively seek out monks—particularly on Mount Athos—believed to have charismatic gifts, such 

 
7 I intentionally use the term “theorize” in relation to conspiracy and prophecy thinking for two key reasons. First, 

engaging with prophetic discourses involves an intricate and often labor-intensive process of identifying and 

connecting aetiological markers—patterns, signs, or symbols that are discernible only to those who claim to possess 

the necessary insight. This includes individuals who “do their research” those who are “in biblical spirits” and those 

endowed with “charismatic” qualities. Within these frameworks, theorizing is not a passive act but an active, almost 

initiatory process of decoding meaning from disparate sources, reinforcing a sense of exclusivity and epistemic 

authority.   

Second, my use of the term is a deliberate challenge to the academic tendency to gatekeep “theorizing” within 

institutional boundaries, often reserving it for sanctioned intellectual endeavors while dismissing and pathologizing 

other forms of knowledge production. By using “theorize” in relation to prophetic and conspiratorial meaning-

making, I question the implicit hierarchy that privileges academic theorization over grassroots or non-institutional 

modes of meaning-making. This framing recognizes that irrespective of their legitimacy within conventional 

scholarship, these communities engage in structured and systematic ways of constructing knowledge, interpreting 

reality, and making sense of the world. 
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as the ability to speak divine truths (Sarró, 2018, p. 1), heal diseases, reveal and uncover ongoing 

conspiracies that ordinary people are blind to, and foretell the future (Psaltou, 2018). 

Prophecies, thus, fall under the broader category of popular eschatology. They are not 

reproductions of biblical events or texts—though guided by a fundamental biblical timeline, 

structure, and landmark events, but extra-canonical narratives crafted through purported 

communication with the divine (Alexiadis, 2025, p. 3). These extra-canonical texts are situated 

within the eschatological timeline as more detailed bible-inspired narratives or standalone forms 

(ibid). Popular eschatology—as an archive of prophetic narratives—is said to provide an 

“accessible and comprehensible, all-encompassing narrative frame or metanarrative that can 

explain the past, the present, and the future for a mass audience” (Fenster, 2008, p. 198).  

A prophecy, on its own, does not necessarily provide a comprehensive explanation—partly 

due to the diverse formats, lengths, and thematic focuses in which it appears, often centering 

intensely on a specific issue or geopolitical concern. Prophecies are only part of a constellation of 

narratives and a creative process. They constitute a matrix of writings, reproductions of excerpts, 

biographies, social media posts, transcriptions of questions and answers, small talk, and more. 

Similarly to conspiracy theories, “[t]hey include one or more central narrative allegations and a 

more diffuse set of grounding assumptions about institutional deception and malfeasance” 

(Melley, 2022, p. 764) and, specifically, a particular apocalyptic timeline. These elements form a 

broader picture—a sweeping illumination of the past, present, and future. While hints of this larger 

constellation appear throughout individual prophecies, they offer a coherent eschatological 

framework only through revelation, interpretation, and contextualization. Prophecies are, 

therefore, revelatory—using mediation between the charismatic human and the divine—and 

unveil hidden realities that the average person is allegedly blind to. Thus, as part of popular 

eschatology, prophecies operate through a distinct methodology and practice that integrates prayer 

and religious study, eclectic connections across historical events, the exploration of conspiracies, 

theorization, and interpretative processes. 

Prophecies, while often rich in numerical details of massacres, references to international 

conflicts, and precise geographic markers, tend to maintain a level of ambiguity that distinguishes 

them from what is retrospectively labeled as “failed prophecies” (P. Boyer, 1992; Partridge, 2007). 

Unlike prophecies that specify exact dates for future events, prophecies in the Greek context avoid 

definitive temporal commitments, allowing them to persist as open-ended interpretations rather 

than becoming fixed points of speculation. The revelatory yet cryptic nature of detailed and 

ambiguous prophecies has allowed them to be continuously adapted to current affairs and 

repurposed to interpret contemporary events. Through conversations and interactions with 
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prophetic content—whether through Q&A exchanges, social media comments, or everyday small 

talk—these events are framed as fulfillments of past prophecies or as signs of larger ones yet to 

unfold. This interactive process encourages us to view prophecies not merely as narratives but as 

dynamic discourses that involve a collective production of meaning beyond individual 

contributions (Jäger, 2001, p. 37), highlighting their widespread appeal, modes of dissemination, 

and the potential for continuous expansion within the prophetic repertoire. 

As stated before, anticipating the End of the World is central to prophecies. This 

eschatological expectation is not unique to Christianity; it shares deep roots with Jewish and 

Islamic eschatologies, which have similar themes, often overlapping and sometimes competing 

tropes (P. Boyer, 2008). Dealing with eschatology entails recognizing that, despite its etymology 

(from the Greek éschatos, meaning ‘last’), it is not solely concerned with the End but is intrinsically 

connected to the present and the past. Thus, questions about contemporary crises—such as the 

Bularat incident—or national memories that shape nationalist and irredentist claims over territory, 

as in the case of Albania, are examined through their intersecting temporal and spatial dimension. 

It will become evident in this dissertation that prophecies align closely with nationalist and populist 

rhetoric, conservative values, and nationalist aspirations. As such, prophetic discourses dovetail 

with a nationalist discourse that employs conventional nationalist themes (e.g., claims of national 

superiority) and populist tropes (e.g., resistance and anti-elite sentiment). However, their ability to 

add a religious dimension sets them apart, often reframing existing tropes within religious 

worldviews and eschatological frameworks. This situates contemporary issues within a broader, 

apocalyptic narrative, amplifying their significance beyond secular or conventional political 

discourse. 

While predominantly in the domain of theologians and clergy, prophecies now engage 

laypersons who actively seek, discuss, share, and theorize the End, leading to a popularization of 

apocalyptic prophecy and an increasing collective perception of them as canonical (Alexiadis, 2025, 

p. 4) . That unofficial canonization of prophecies, in turn, ascribes strong validity to the narratives 

and authority to those who speak of prophecies, some of whom have been ultimately officially 

canonized (Saint Paisios) or hold high clerical and social / spiritual (charismatic) status amongst 

believers, such as that of a monk and Archbishop. The notion of religious charisma attributed to 

specific figures, particularly monks, plays a crucial role in the legitimacy of prophecies.  

In the Orthodox Christian context, charismatic monks and their followers “observe,” 

“scan” and analyze “distant territories” much like geopolitical analysts—not merely to stay 

informed or historicize the present but to align history with divine temporality in hopeful 

anticipation of a global rupture. In this light, prophecy-driven war narratives have gained traction 
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in Greece, particularly after major geopolitical events such as Russia’s invasion of Ukraine in 2022, 

the U.S. embassy’s move to Jerusalem in 2018, and Israel’s recent attacks on Gaza in 2024. In the 

political sphere, for instance, these visions of War and prophetic irredentism are predominantly 

symbolically echoed by mainstream parties. For example, the Greek Prime Minister Mitsotakis 

recently deleted his Instagram post in which he referred to the Turkish capital as “Istanbul” rather 

than “Constantinople”—a symbolic concession to constituencies that reject the city’s Turkish 

identity (Kanellopoulos, 2022). Similarly, Minister Adonis Georgiadis, when questioned on 

national television about the government’s foreign policy achievements and military posture 

toward Turkey, retorted: “What else should the Prime Minister do? Annex Istanbul?” (Georgiadis, 

2022). Similarly, another far-right member of the government, while endorsing on TV the use of 

aggressive military cadences, promoted irredentist rhetoric by referencing chants about reclaiming 

Istanbul and Hagia Sophia—normalizing such revanchist discourse (Plevris on the parade slogans, 

2025). Most recently, in a similar vein, during a White House celebration of Greek Independence 

Day—commemorating the struggle against the Ottoman Empire-Archbishop Elpidophoros 

compared Trump to “the great Roman Emperor Constantine, who founded and built the 

magnificent city of Constantinople.” He offered Trump a cross, saying it would guide him “as it 

once guided Constantine” and wishing, “May it make America invincible” and Trump bring “peace 

to the world” (Moriarty, 2025). These examples reveal a calculated ambiguity: while outright 

irredentism remains politically untenable, elite discourse tacitly reinforces the cultural 

normalization of a storied past. These framings and practices operate as strategic winks and banal 

reproductions—disavowing territorial revisionism in principle while perpetuating its symbolic 

resonance. Thus, while overt political claims of territorial annexation have remained mainly 

primarily confined to the extreme right, fringe discourse, or implicit suggestions by governing 

officials or high-level church representatives posing as state actors, they serve and perpetuate 

enduring frameworks through which the world is explained, created, and imagined to become. 

This dissertation stresses that prophecy comprises much more than abstract and fringe 

notions about a divinely orchestrated End and conspiracy theories. Prophecies reflect and shape 

broader socio-political realities concerning perceived crises, ethnocentrism, and xenophobia. Thus, 

prophecies, much like conspiracy theories, offer explanations with significant socio-political 

effects, regardless of their accuracy. As Keeley (1999, 117) notes, these narratives “proffer an 

explanation of the event in question”. This research aligns with Rabo’s (2020, p. 81) assertion that 

all beliefs and phenomena, no matter how unconventional (for some), are worthy of study. 

Throughout this dissertation, I demonstrate that prophecies are products of interdiscursivity: they 

not only intersect with nationalist and conspiratorial discourses but also resonate with broader 
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public discursive events. By highlighting these moments, I challenge the tendency to treat 

prophetic discourses as a “unique” or “deviant” mode of meaning-making, instead emphasizing 

their relationality with other epistemic cultures (Harambam, 2020, pp. 23–25). In this vein, this 

research calls for an analytical unpacking of prophecy’s ideological currents, rhetorical practices, 

and modes of operation, areas that have escaped rigorous scrutiny. In the following section, I 

discuss the popularization of prophecies in Greece which further assuages possible concerns of 

their fringe status.  

 

 

Popularization of prophecies in Greece  

 

In the Greek context, eschatological narratives and prophecy have long played an important role, 

blending religious fervor with political aspiration, especially in periods of national struggle. In the 

words of an Athonite Monk with whom I spoke, a porter of the Monastery of Stavronikita, “People 

seek magical solutions to the affairs that concern them, be it social, national, personal, etc. And, 

of course, the practice of seeing the world through a (glass) sphere is very ancient”. A quintessential 

example in the history of Greek Orthodox prophecy is that of the Oracles of Agathagelos (1751), 

attributed to (what proved to be the fictitious) Hieromonk Agathagelos and actually authored by 

an itinerant 19th-century archimandrite named Theoklitos Polyeidis. Written in a style reminiscent 

of biblical revelation, the Oracles “predicted,” historical events such as the fall of Constantinople, 

the rise of Protestantism, the reigns of Emperors (Clapp, 2022), succeeded by the “final triumph 

of Orthodoxy” (Kessareas, 2023b, p. 6). Polyeidis, in other words, attempted to deceive believers 

into believing what he wrote were essentially prophecies written by someone else before the events 

that he described. Although authenticity plays a minor role in this dissertation, if any at all, 

deception as a communicative and performative practice will be engaged with further, with a first-

hand encounter in Chapter IV. The Oracles, nevertheless, played a strategic role. They created hope 

for liberation. Thus, prophecies were particularly potent as they offered an imaginative escape 

from Ottoman domination and the vision of a re-established Greek empire (Hatzopoulos, 2012). 

This cue, again, of “liberation” will be unpacked in the contemporary context in several parts of 

this dissertation.  

Another point of reference in the history of prophecy is Christoforos Papoulakos (c. 1790–

1861), who built his charismatic authority in the mid-19th century through passionate speeches 

and prophetic claims. His eschatological ferocity resonated with his audiences, who saw him as a 

prophet sent to save Greece from foreign influence. Central to his mass appeal was blending 
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religious fervor with nationalistic and spiritual opposition to authority (Gazi, 2009, p. 102). His 

narratives of prophecy and eschatology persisted well into the 20th century. By the 1980s, new 

prophecies, such as those involving a “Fair Haired Nation” (associated with Russia) echoed earlier 

motifs in the Oracles. The underlying constant motive has been the belief in a prophesied divine 

intervention on behalf of the Greek nation. Prophecies, thus, from early nationalist struggles to 

this day, inherit a persisting eschatological belief that Greece’s struggle has been part of a cosmic 

battle culminating in visions of the ultimate triumph of Orthodoxy. 

This dissertation examines the recently popularized form of eschatology, which is closely 

linked to monks of Mount Athos and the spiritual concept of charisma—the ability to perform 

miracles, particularly those of discernment, healing, and prophecy (Psaltou, 2021). It explores its 

association with monks of Eastern Orthodox Christian Monasticism and the transformation of 

Mount Athos into a spiritual and eschatology-driven tourist destination. Popular eschatology in 

Greece emerged when monks, some of whom were essentially and implicitly considered prophets, 

became central to Greece’s social and religious life over the past forty years, a phenomenon 

referred to as gerontismós (elders) (Psaltou, 2018, p. 96). The turn did not emerge in a vacuum but 

coincided with a post-war movement in the country’s theological strands towards the ethnocentric, 

nationalist, and conservative doctrines that fused Orthodoxy and Greekness, encapsulated under 

the term ‘neo-Orthodoxy’ (Kalaitzidis, 2009; Roudometof, 2011; Xydias, 1984). This ideological 

current was adopted and transformed by broader segments of society, including popular culture 

and left-wing intellectuals. Although anti-Western sentiment was a crucial feature of the current in 

which prophecy beliefs thrived, an ironic and ambiguous correlation to U.S. popular eschatology 

should also be noted. References to the number “666” (a biblical symbol of evil or the Antichrist), 

one of the most widespread popularized prophetic tropes explored in various instances in this 

thesis, were allegedly foreign to the Orthodox world until the 1980s (Kalamaras 1998, 17). U.S. 

American popular eschatology, and particularly Mary Steward Relfe, is considered to be the source 

of inspiration for the Greek religious context with her influential books When Your Money Fails: the 

“666 System” is Here (1981) and The New Money System: 666 (1982) playing a key role in that regard 

(Kalamaras 1998, 17–20). 

The conservative political shift contributed to certain monks and clerics adopting roles 

akin to celebrities and national leaders (ethnarchs). Their presence in secular spaces has become 

more visible and normalized. A notable reflection of this trend is the 2022 television series Saint 

Paisios: From Farasa to Heaven, which aired on a major network and glorified Elder Paisios, the most 

renowned contemporary charismatic monk. The series has returned for a second season in 2025. 

In Thessaloniki, a street named after Paisios and graffiti depicting his image has garnered positive 
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media attention (The graffiti, 2024), providing further examples of his cultural elevation. In the 

political sphere, the late Archbishop Christodoulos Paraskevaidis (1998–2008) serves as a key case 

study of a religious figure who transcended the ecclesiastical domain. He amassed a significant 

following by leading protests against the perceived ‘Islamization’ of Greece and advocating for 

racial homogeneity, alongside other ‘national’ causes of the early 2000s. His rhetoric frequently 

fused ethnonationalism with eschatological narratives and conspiracy theories (Roudometof, 2011; 

Vasilakis, 2006). These cases, which are only but a few of the vast number of popular religious 

figures, underscore the necessity of a broader framework for understanding ‘popular’ 

eschatology—one that highlights its political and cultural dimensions rather than merely 

quantifying the proliferation of prophecies. Today, new figures, including elders and bishops, 

continue to emerge as charismatic leaders. Elder Efraim of the Monastery of Vatopedi, Elder 

Gabriel of the Monastery of Koutloumousi, and Elder Efthimios of Kapsala—considered a 

spiritual child of Paisios—are just a few examples. During my ethnographic visit to Mount Athos, 

I had the opportunity to speak with them. Many other monks also attract visitors to Mount Athos, 

appear on television, and are actively promoted online, further intertwining religious and political 

authority. 

There is a considerable growing cultural and political capital of religious prophecies that 

exceeds religious spaces. Yet, prophecies, remain understudied. I discern two main reasons for 

that. First, the neglect in scholarship within the Greek context can be attributed to the political 

influence and public authority of the Orthodox Church. Charismatic figures within the Church are 

often elevated to moral and spiritual pedestals, rendering them immune to critique or scrutiny. 

Questioning such figures or their messages is frequently perceived as blasphemous and may even 

lead to legal repercussions (Diamantopoulou, 2016). Second, both academic and public discourse 

— notably Greek television8 — have mocked individuals who believe in and promote prophecies. 

This dissertation challenges these perspectives and argues for scholarly attention to the political 

grammars of prophecy. This is not to suggest, however, that scholarly interest in prophecies 

necessarily entails taking them seriously. Conspiracy theories, for example, are often outrightly 

 
8 Over the years, many monks, including self-proclaimed ones, have been featured on Greek TV in a manner that 

borders on mockery, often highlighting eccentric and violent behavior or controversial statements. LubenTV, a Greek 

satirical media outlet known for its irreverent and humorous take on Greek TV, current events, pop culture, and social 

phenomena, has frequently reproduced these clips on YouTube. LubenTV often repackages such footage with added 

commentary, edits, or subtitles, amplifying the comedic or absurd elements to entertain and critique contemporary 

Greek society. The most recent case features monk Cherubim, whom I met in Katerini and briefly referred to in the 

analysis section. See, for example, Close Associate of Father Kleomenis (2025). 
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dismissed (Denith, 2018; Goertzel, 2010, p. 493), framed as a stigmatized form of knowledge 

(Bezalel, 2019, p. 1), or treated only half-seriously, as “entertainment” or mere “curiosity” (Hristov, 

2019, p. 92). This has driven strands of conspiracy research that prioritize “debunking”, aligning 

with efforts to dismiss such epistemological frameworks as irrational (Hofstadter, 1967) or 

antithetical to scientific paradigms (e.g., Plionis, 2023). In the Greek context, however, the 

popularization of prophecies suggests a need to move beyond debunking to understand how these 

narratives shape public life and political culture. 

 

 
Research landscape 

 
In this section, I briefly outline how I employ diverse scholarship across literary studies, theology, 

anthropology, memory studies, and nationalism studies. Moreover, I parse through recent work 

on conspiracy theories and prophecies to outline gaps in existing knowledge and my specific 

interventions in the Greek context. In addition, I delineate the intersecting theoretical impulses 

that guide my inquiries in relation to colonialism, imperialism, and crisis.  

The enduring presence and flourishing spread of prophetic narratives in Orthodox 

Christianity harks back centuries. Hatzopoulos, for example, traces prophecy belief on a popular 

level and its political ramifications from medieval times to early Greek nationalism (2012). 

However, although narratives about the End have extended beyond religious spheres in Greece 

for decades, only a few authors have written about popular eschatological narratives for Greece’s 

contemporary and more recent history (Kessareas, 2023; Kirtsoglou, 2021; Psaltou, 2018). Beyond 

Greece, much of the existing research on modern popular eschatology—on which this study also 

builds—focuses primarily on North American contexts (see, for example, Barkun, 2003; P. Boyer, 

1992; Corcoran, 2000; Dein, 2021; Fenster, 2008; Maier, 2002). While these works offer relevant 

insights, they are insufficient for fully capturing the dynamics of popular eschatology in Greece. 

In this regard, I rely on scholarship from theological disciplines—particularly analyses of 

eschatological Scripture — in tracing common threads between the political dimensions embedded 

in canonical texts and the narratives of popular eschatology, both within and beyond Orthodox 

Christianity (Dube, 1996; Pippin, 2002; Royalty, 1998; Shoemaker, 2018).  

Conspiracy theories play a pivotal role in shaping prophetic discourses in a plethora of 

ways. Consequently, literature on conspiracy theory (indicatively, see, Barkun, 2003; Denith, 2018; 

Fenster, 2008; Harambam, 2020; Knight, 2003; Melley, 2022; Van Prooijen et al., 2022), but also 

on the intersection of religion and conspiracy narratives proves invaluable (Bezalel, 2019; 

Dyrendal, 2020; Dyrendal et al., 2018; Dyrendal & Hestad, 2021; Keeley, 2007; Piraino, 2022). 
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These interdisciplinary approaches focus on three main types of interaction between conspiracy 

theories and religion: conspiracy theory in, about, and as religion (Dyrendal et al., 2018). In light of 

these approaches, the study of prophetic discourses closely aligns with scholarship that examines 

conspiracy theories as they are developed, deployed, and appropriated within religious contexts. 

Simultaneously, prophecies often invoke conspiracy theories about other faiths, while the actions 

of God—and of the Devil—are frequently interpreted through conspiratorial lenses, if not framed 

as conspiracies in their own right (Keeley, 2007). Therefore, literature on conspiracy theories as 

transnational phenomena is instrumental in identifying cross-border ideological connections and 

recurring tropes—such as the criminalization of “foreigners” and the victimization of the Self; the 

use of war, medical, and disaster metaphors; rigid in-group versus out-group binaries; and 

narratives of orchestrated plots. 

For the relationship between Orthodox Christianity and conspiracy theories, research has 

been, to the best of my knowledge, undertaken by Hagemeister (2019), who looked at prophetic 

discourses and conspiracy theories in Russia; by Kessareas (2018), who analyzed the biblical 

hermeneutics of Greek Orthodox ‘fundamentalists’ on the financial crisis; and Kirstoglou (2021), 

who showcased how biopolitical governance interacts with conspiracy theories, prophetic 

imaginaries, and everyday life in Greece. While considerable work has been written about 

conspiracy theories in Greece (see, for example, Bakalaki, 2016; Iraklidis, 2001; Kirtsoglou & 

Theodossopoulos, 2010, 2022; Rakopoulos, 2018, 2022; Skoulariki, 2018) and the conflation of 

Orthodox Christianity with Greek national identity (Diamantopoulou, 2012; Georgiadou, 1995; 

Kessareas, 2022a; Mavrogordatos, 2003; Papathanasiou, 2013), the intersection of religion and 

conspiracy narratives has remained unaccounted for beyond a few exceptions (e.g., Makeeff 2019; 

Rakopoulos 2018). Furthermore, the correlation between the state, the Orthodox Church, and 

nationalism—from the inception of the Greek state (Gazi, 2009; Georgiadou, 1995; Livanios, 

2004; Mavrogordatos, 2003) to the present day (Diamantopoulou, 2012; Kessareas, 2022a, p. 3; 

Stavrakakis, 2002)—has been thoroughly examined by scholars, offering valuable insights into 

ethnoreligious narratives, and the politicization of religion in a plethora of aspects of public, legal, 

and political life (Avdela, 1997; Diamantopoulou, 2012, 2016; Kessareas, 2018; Papathanasiou, 

2013; Zambeta, 2000), topics that are examined in greater detail in Chapter I. Building on this 

scholarship, I argue that the popularization of prophecy offers an additional mechanism through 

which a dominant national identity is reproduced.  

Since national identity and nationalism are crucial to the making of prophetic discourses, I 

explore their entanglement with imperialism and colonialism in the Greek context. I begin by 

engaging with both constructivist and essentialist perspectives on the ontology of the 
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nation (Anderson, 2006; Armstrong, 1982; Calhoun, 1993, 2007, 2017). I critically engage their 

limitations by emphasizing the role of ethnicity and pre-modern communal bonds (Armstrong, 

1982; Smith, 1986) and foreground prophecy’s relation to memory by unraveling how national 

historiography figured in the making of the Greek modern state and collective memories (Liakos, 

2008; Tziovas, 2014). Therefore, this dissertation situates prophecies as imbued with colonial 

imaginaries and as instruments of nationalism in the Greek political landscape. These aspects are 

examined in Chapter I.  

Continuing the conversation on national identity within the context of a prophesied 

political economy of Empire, I suggest that prophecies echo colonially informed practices and 

imaginaries. I draw upon Said (1994), Stoler (2006, 2008; Stoler et al., 2007), Cooper (2002, 2005), 

and others (Burbank & Cooper, 2010; Giannacopoulos, 2015; Gropas et al., 2013; Herzfeld, 2002, 

2011, 2016; Kazamias, 2022; Mbembe, 2013) to examine how concepts of “colonialism” and 

“imperialism” (dis)align in the Greek context—for instance, through the reproduction of 

civilizational hierarchies, Orientalist binaries, and the delineation of which communities and 

nations are deemed worthy of survival. These dynamics remain largely unexplored in the study of 

Greek Orthodox prophecies. I lay the theoretical foundations for this conversation in Chapter I 

and extend them through a close analysis of prophetic narratives in Chapter V. 

I subsequently approach prophecies as expressions deeply embedded in the socio-

economic conditions and political climate of the austerity era, informed by literature that critically 

interrogates the concept of crisis (Boletsi et al., 2020; Dalakoglou & Aggelópoulos, 2019; Herzfeld, 

2011; Liakos & Kouki, 2015; Skaperdas, 2015; Skoulariki, 2018; Theodossopoulos, 2013). Building 

on scholarship that examines other forms of resistance discourse (Boletsi et al., 2020; Kalantzis, 

2015), I approach prophecies as a form of resistance and a language of resistance that is also shaped 

by colonial and imperial legacies. In this light, I examine how they both emerge from and influence 

contemporary constructions of Greekness, whiteness, and Europeanness within broader public 

discourse (Böröcz, 2021; Kirtsoglou, 2020; Liakos & Kouki, 2015; Triandafyllidou et al., 2013). A 

particular contribution of this study lies in highlighting the prophetic as a site where historical 

legacies and present crises are negotiated and reimagined—which I explore in Chapter V. 

Notions of space-time and temporality are significant in informing the analysis. In that, 

while not engaging directly with the historical dimensions of prophecy, I draw inspiration from 

Bakhtin’s concept of “chronotope” (Bakhtin, 1981; Bemong, 2010; Boletsi et al., 2021; Kirtsoglou, 

2020; Steinby & Klapuri, 2013a) to engage with the interplay of space and time both as a form of 

meaning-making in the physical world and as a way of representing such spatial and temporal 

interconnected formations in prophecies. Existing research has explored the nationalization of 
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history, space, and memory in Greece (Liakos, 2008). I argue that prophecies extend and reinforce 

these processes by nationalizing the space-time of the future, projecting collective, future-oriented 

visions rooted in nostalgia  (Boym, 2001, 2007; Horvath, 2018). Specifically, I view prophecies as 

tapping into nationalist and ethnocentric narratives of self-victimization and conspiracy to inform 

present interpretations of reality. It is in this context that I find the concept of conspiratorial 

memory particularly useful — a term Noordenbos (2022) defines as the entanglement of memory 

and conspiracy thinking. 

This dissertation frames expressions and visions of futurity as insights into desired political 

economies and situates prophetic narratives within broader cultural phenomena. In doing so, I 

draw parallels between prophecies and video war games, as well as conspiracy-driven melodrama 

in popular fiction, film, and gaming (Melley, 2022, pp. 769–770). Akin to these genres, prophetic 

discourse evokes intense emotions and carries significant “entertainment value” (Van Prooijen et 

al., 2022), facilitating what Smicker (2010, p. 113) terms “anticipatory histories”—a form of 

proleptic engagement with conflict. Rather than being purely escapist, these narratives offer 

agency, meaning, emotional gratification, and privileged knowledge (P. Boyer, 2008, p. 70), aspects 

that I unpack in detail in Chapter V.  

With this dissertation, I also draw attention to the role of clerics as active agents not only 

in reproducing prophetic discourses but also in co-producing (perceived) crises as well as morally 

and politically charged remedies. Their agency extends beyond mediation between the divine and 

“the people” to include the creation of legitimacy of religious activism, the cultivation of demand 

for their narratives, and the canonization of prophetic discourse through processes of the 

popularization of their presence across public life. In that, I approach clerics who create and engage 

with eschatological narratives through the lenses of parrhesia (Foucault, 2001; Gebhardt, 2023), 

populist discourse (Casullo, 2019; Deegan-Krause & Haughton, 2009; Gidron & Bonikowski, 

2013; Hawkins, 2009; Kazin, 1995; Laclau, 2005; Morieson, 2021; Stavrakakis, 2002), and religious 

charisma (Psaltou, 2018) akin to contemporary religious prophets (Sarró, 2018). Drawing on 

previous research that has explored the intersections between populism and religion (e.g., 

Morieson, 2021), this study examines how contrarian clerics integrate spirituality, miracles, and 

practices of outright deception, culminating in the production and legitimization of revered figures 

who serve not only as sources of hope and salvation but also as catalysts for exclusionary politics. 

Chapter IV is dedicated to exploring these dynamics in detail. 

I conclude by critically examining how crisis-driven apocalyptic futures operate through 

the logic of the “state of exception”, where crises are used to justify the suspension of legal 

norms (Cohen, 2022; Green, 2016). Drawing on Agamben (2008) and Mbembe (2013), I examine 
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the ethical implications for democracy and human rights, particularly how apocalyptic imaginaries 

construct distinctions between those deemed worthy of life and those marked for destruction. In 

this regard, theological scholarship on Revelation (Royalty, 1998; Shoemaker, 2018; Westhelle, 

2005) provides a valuable framework for understanding how contemporary prophecies draw from 

biblical eschatology to legitimize exclusionary politics. 

 

 

Research aims, questions, and methods 

 

This research investigates how prophecy—particularly those narratives that have gained traction 

since the turn of the millennium—functions in contemporary sociopolitical contexts. By 

examining the intersection of religious belief, conspiracy thinking, and collective memory, I aim to 

understand how prophetic discourse is mobilized in settings ranging from everyday conversations 

about migration to organized right-wing opposition to public policy. My focus is on how prophecy 

offers a narrative scaffolding through which crises are interpreted and connected across time and 

space, serving as a hermeneutic device that lends coherence to fragmented social realities. 

Specifically, I explore how prophecies are not merely religious utterances but discursive 

instruments of resistance that articulate dissent against perceived injustices—particularly in the 

wake of financial collapse and the racialized rearticulation of Greekness. Central to this inquiry is 

an analysis of how ethnoreligious ideologies are shaped through prophetic language, often infused 

with hate speech, racialized imaginaries, and visions of territorial redemption. I examine how this 

language is deployed to legitimize conflict, mobilize political action, and sustain affective 

attachments to nationalist imaginaries. 

Additionally, I investigate the role of charismatic authority within this prophetic 

cosmology—figures who blur the lines between the mundane and the divine, positioning 

themselves as privileged mediators capable of revealing hidden truths to ‘the people.’ By tracing 

these figures and the discursive worlds they inhabit, I aim to identify the broader, transnational 

grammars of prophecy: symbolic and rhetorical patterns that are simultaneously grounded in local 

histories and resonant across transnational crises. Through this lens, the research seeks to 

illuminate how communities use prophecy to make sense of crisis, belonging, and collective 

destiny. 

In this light, the overarching question of this dissertation is: How do religious prophecies 

construct and sustain an eschatological and conspiratorial narrative framework that interweaves 

crises across time and space? Further questions informing my inquiries include: Can prophecies 
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be understood as a form of resistance discourse against the backdrop of the financial debt crisis? 

What are the limits of such resistance discourse, wherein prophecies as political discourse mobilize 

nationalist and colonial ideologies to legitimize territorial conflicts and violence in Greece and 

beyond? Finally, I ask, how do clerics—particularly the monks of Mount Athos—cultivate 

charismatic and leadership qualities that confer authority and legitimacy upon their prophecies, 

thereby influencing contemporary social, political, and cultural landscapes?   

I address these questions through a distinctive methodological approach that weaves 

together and adapts methods from discourse analysis, ethnography, and structural analysis. The 

structural analysis tweaks and combines A.J. Greimas’ actantial model (1983) and Tzvetan 

Todorov’s plot analysis (1969) to account for actant ambiguities inherent in prophetic and 

conspiratorial narratives. Combining those two models is an approach that I attribute to 

Siahmansouri & Hoorvash (2020), yet they have not been mobilized in studies of prophecies. The 

novelty of a combined Greimas-Todorov structural model to popularized prophetic discourses 

allows for the temporal and actant-relations dimensions of prophetic narratives to become visible. 

This approach is likewise unprecedented in the analysis of prophetic narratives within the 

Orthodox Christian context. 

With Foucauldian-inspired discourse analysis (1972), I approach discourse as a socially 

reproductive and constructivist force that creates identities, relationships, and knowledge systems 

(Fairclough, 2009; Jørgensen & Phillips, 2016; Potter, 2018). My approach includes analyzing crises 

(Hay, 1996), argumentation practices  (Toulmin, 2003), legitimization practices (Van Leeuwen, 

2007; Van Leeuwen & Wodak, 1999), and proximity-building (Siess & Amossy, 2022).  

Finally, ethnography adds invaluable depth to this dissertation, offering qualitative insights 

into the beliefs and practices of both prophecy believers and producers—groups that are rarely 

studied together (Rakopoulos, 2022). This approach recognizes the need to engage with prophecies 

as a valuable, insightful, and politically charged meaning-making practice while also attending to 

the nuances of speech, small talk, life stories, expressions, and the broader textures of everyday 

interaction that are often lost in purely textual analyses. My ethnographic fieldwork for two weeks 

included two visits to Mount Athos, where I conducted interviews, participant observation, and 

spent entire days with visitors and monks, as well as an interview with a deposed monk and an 

impromptu ethnographic encounter in Katerini with members of a religious activist association. 

Given the unique combination of research methods, I devote a separate chapter to unpacking the 

methodological tenets of each in detail. Such a combination of discourse analysis, ethnography, 

and structural analysis is unprecedented in the study of prophetic narratives—if not in the study 

of religious conspiratorial narratives more broadly. 
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The written and textual prophetic narratives analyzed originate from various sources, often 

reproduced in multiple formats. Older narratives (from the 1980s to the early 2000s) initially 

appeared in books but are now also disseminated via videos on social media, often featuring voice-

overs, text overlays, background music, and imagery. Older narratives, particularly those attributed 

to Saint Kosmas, originate from the 19th century yet remain popular today, often appearing 

alongside or interwoven with newer prophecies—whether in casual conversation or in anthologies 

of prophecies (see, for example, Sfyroera,2015). Contemporary clerics, elders, and seldomly 

eldresses contribute directly to this proliferation by posting on social media, recording talks, or 

publishing written accounts in religious books, leaflets, newspapers, and online news sites that also 

become objects of analysis in this dissertation. Notably, prophecies resist easy categorization due 

to complexities in authorship, chronology, themes, and media distribution. Their fragmented 

nature—often appearing as excerpts, third-person commentaries, or dialogues between visitors 

and monks—combined with uncertainties about their origins and dating limits the effectiveness 

of conventional classification methods. This, in turn, complicates a systematic approach to source 

collection. The criteria I used for selecting material for analysis are: 

i. a linguistic and regional focus on Greece. 

ii. narratives attributed to or stemming from elders regarded as charismatic. 

iii. narratives that fall under the category of ‘popular eschatology,’ meaning extra-canonical 

accounts that are since the early 90’s continually reproduced coinciding with elders 

becoming central forces of religious discourse in contemporary Greece (Psaltou, 2018). 

iv. narratives that are widely and repeatedly circulated across various platforms and 

publications, with a stronger emphasis on war-related themes. 

v. narratives that remain prominent and widely disseminated, regardless of their time of 

authorship, (re)produced in some shape or form in the early 2000’s and onwards.  

The sources include: 

▪ books on elders and prophecies: These range from autobiographies and pilgrim 

testimonials to collections of prophecies and recorded speeches, with some re-published 

and reproduced in video formats and websites. 

▪ Orthodox Christian blog posts and websites: These include prophecy-focused articles, 

Christian news websites, and official pages of the Greek Orthodox Church at local and 

national level. 

▪ YouTube videos that feature texts originally published elsewhere, as well as audio and 

video recordings of elders. Content creators include laypersons, churches, and Orthodox 

Christian organizations. 
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The total number of prophecies analyzed is approximately 50 narratives. Eleven of these were 

examined in more detail, using structural analysis, and are referenced in the text as P1, P2, […], 

and P11 (see Annex). These prophecies originate from books, blog posts, YouTube videos, and 

websites. Most of these narratives were also analyzed through discourse analysis in Chapters IV 

and V, where additional prophetic narratives were examined. These additional prophecies came 

from YouTube videos, website articles, and two letters by Elder Paisios—one recounting his visit 

to Istanbul and the other, a manifesto-like letter titled Signs of the Times (1987), a copy of which was 

handed to me by a monk during my ethnographic visit to Mount Athos. Further prophetic 

narratives were analyzed from the following books: 

▪ Saint Paisios the Athonite (1924–1994), Testimonies of Pilgrims [Μαρτυρίες προσκυνητών], 

edited by Nikolaos A. Zournatzoglou, published by Agiotokos Kappadokia, Thessaloniki, 

2005, 2nd edition. 

▪ Saint Paisios: Everything He Said and Prophesied [Άγιος Παϊσιος: Όλα όσα είπε και 

προφήτευσε], by D. Kritikou, Kadmos, 2015. 

▪ Saint Kosmas of Aetolia / Patrokosmas: Biography, Miracles, Teachings, and Prophecies 

[Άγιος Κοσμάς ο Αιτολός / Ο Πατροκοσμάς: Βίος, Θαύματα, Διδαχές και Προφητείες], 

edited by E. Maragkou, Kalokathi, 2022. 

▪ The Second Coming & The War Against Satan [Η Δευτέρα Παρουσία & Ο Πόλεμος κατά 

του Σατανά], by C. Paraskevaidis, Orthodoxi Kivotos, n.d. 

▪ Prophecies of Orthodox Saints and Eremites [Προφητείες Ορθοδόξων Αγίων και 

Ασκητών], edited by S. Sfyroera, Special Issue for the Newspaper Paraskinio, Pedio, 2015. 

▪ Vessel of Election: Elder Paisios 1924–1994, Volume B [Σκεύος Εκλογής, Γέρων Παϊσιος 

1924–1994], by Archimandrite Christodoulos of Mount Athos. 

▪ On the End and Antichrist [Περί Συντέλιας και Αντιχρίστου], by Elder Joseph of Vatopedi, 

Monastery of Vatopedi, 2014. 

In the next two sections of this introduction, I provide a preliminary exploration of how 

prophecies function and the key concepts that shape them. Specifically, I unpack what I term 

“hermeneutics of apocalypticism” and examine the roles of “crisis, critique, and judgment” in 

contemporary prophetic discourse—central components in both the production and justification 

of prophecies, as well as the legitimization of those who articulate them. I then outline the structure 

and objectives of each Chapter.  
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While this dissertation offers a comprehensive analysis of Greek prophetic narratives, it is 

important to acknowledge certain limitations that both delineate the scope of the study and suggest 

directions for future research. First, the research predominantly focuses on narratives with a 

nationalist dimension, potentially overlooking prophetic discourses operating within alternative 

ideological frameworks or more pluralistic contexts. Additionally, while the partial reliance on 

structural and discourse analytical methods has proven fruitful in offering a multidimensional 

perspective, these approaches may not fully capture the performative and affective dimensions of 

prophecy. A small corpus of prophecies—eleven in total—was subjected to detailed structural 

analysis; a broader range of texts could further refine and expand the findings presented here. 

Future research could also benefit from a more sustained ethnographic engagement, exploring in 

greater depth the lived experiences and personal trajectories of those who create and are shaped 

by these narratives. 

While this dissertation offers a close reading of prophetic discourse contextualized within 

contemporary socio-economic realities, further attention to class dynamics is necessary, 

particularly in tracing how class shapes the production, circulation, and reception of popular 

eschatological narratives. The role of women and non-binary individuals within prophetic 

discourses—and more broadly within the Greek Orthodox religious context—also remains 

understudied. Although their voices are largely absent from the prophetic narratives analyzed here, 

they are by no means unaffected by these discourses, which continue to shape, in unequal ways, 

spaces of religiosity, activism, and the politics of everyday life. Similarly, more could be done to 

unpack how masculinities are constructed and expressed, especially in a period when traditional 

gender roles are being increasingly reclaimed. These observations mark important areas for future 

exploration. 

 

 
Watchposts for the Apocalypse and the hermeneutics of the End 

The Second Coming is a definite future event, though its exact timing remains uncertain. […] 

There is no room for doubt regarding its eventual fulfillment. However, certain warning signs 

will indicate when the End is near (Paraskevaidis, n.d., p. 19). 

 

On a Saturday winter morning, during a visit to my parents’ house in Katerini, I was woken up by 

loud, assertive, yet familiar voices. Half asleep, yet unable to resist my coffee craving, I made my 

way towards the loud kitchen upstairs. While pouring myself a cup, I put a name to the voice. It 

was Giannis, the electrician we had called to take a look at our broken internet connection. Giannis 

was on his knees in front of the socket and with a screwdriver in his hand, speaking to my mom, 
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yet perhaps more to himself. She stood next to him as a gesture of hospitality rather than 

supervising, I suppose, mostly nodding instead of replying. I knew my turn to engage with him 

would come if my mom kept ignoring his verbal gestures somewhat. After a few sips in, he looked 

at me and asked: “What do you think, Vasili? All these refugees… That is not a coincidence. They 

want to occupy our country and attack our national identity. It is all orchestrated. Heh… Elder 

Paisios was saying it all along!”. 

Having heard that phrase countless times before (“Elder Paisios was saying it all along”), 

I stared into the distance and smirked uncomfortably—frustrated yet uninterested in responding. 

His eagerness to share his theory, combined with an undercurrent of fear and nervousness, made 

me reflect on the roots and political implications of such casual Islamophobic, conspiratorial, 

religious, and prophetic interpretations of ‘what is going on.’ Giannis’ theory did not emerge in 

isolation; it was shaped by a deeply ingrained ethnocentric worldview and a globalized conspiracy 

culture that frames Greece as the focal point of century-old international plots (Iraklidis, 2001; 

Sutton, 2003). The popularization of prophecy discourse—of which Giannis’ case is a striking 

example, given that he was essentially at work—intersects with these narratives, reinforcing both 

nationalist sentiment and anti-immigration attitudes (Triandafyllidou & Kouki, 2013).   

From a more globalized perspective, Giannis was essentially referring to a ‘Great 

Replacement’ conspiracy theory—one that has gained traction both in Europe and across the 

Atlantic, claiming a secret plot to gradually Islamize Europe (Brown, 2019; Carr, 2006). However, 

he intertwined the conspiracy theory with an alleged prophetic warning by Elder Paisios. Such 

practices of meaning-making make up hermeneutics of the End and showcase how border 

conflicts, human mobility, and biopolitical policies function as signaling crises: markers of the 

approaching End of the World. Crises—both perceived and constructed—are thus transmuted 

into certain warning signs that will indicate when the End is imminent, as Archbishop 

Christodoulos stated in the quote above.  

Expressions of fear, caution, and excitement about the coming of the End have been 

repeatedly externalized over the past two decades in Greece. For instance, when Greece joined the 

Schengen Agreement in 1992, there was significant concern about the creation of an intra-

European citizen database, which many believers—including my interlocutors—equated with the 

Mark of the Beast (666) prophesied in Revelation (13:11–18). Similarly, secularizing policies have 

consistently been met with deep suspicion and protest. These include the state’s decision to remove 

religious affiliation from identity cards in the early 2000s, the very much anticipated, debated, and 

ultimately introduced (2023) new citizen identity cards, and most recently, the legalization of same-

sex marriage (2023). Other events, such as the campaign for COVID-19 vaccination or migration 
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of non-white and non-Christian people have also sparked panic and reaction, often articulated 

through polarizing, exclusionary, and racist rhetoric. 

The quote below is from a 2020 speech by Monk Moses, delivered to a flag-waving crowd 

in Thessaloniki, in which he denounced COVID-19 measures and warned of a foreign takeover. 

In his address, he traced the historical contingencies of a perceived Muslim encroachment—

echoing the concerns expressed by Giannis. 

Nobody will drive us from the land of our birth. This land is ours—this sacred soil, steeped in 

the honest toil and blood of our ancestors, belongs to us, and no one can take it away. In the 

end, we will prevail because justice always triumphs. These past few days have been a victory 

for us, but the greatest victory of the post-Jesus years is yet to come. Greece, as an Orthodox 

nation, has never been truly recognized for its contributions to the world. […] We will fight 

alone until the first Greek bodies fall. At this critical moment, when Islamization threatens our 

race, we must stand tall. […] For the Antichrist to succeed, Greece must be erased from the 

map. Will we allow that to happen? (Triklopodia, 2020). 

Moses, who enjoys a proper introduction later on, is part of a cohort of figures in Greece 

articulating perceived existential threats and critiquing the socio-political dynamics underpinning 

contemporary political and moral values. These sentiments emerge against the background of what 

Fehrle (2023, p. 528) describes as “outbreak scenarios,” which “develop anxieties about a loss of 

control over the human and non-human environment, underlying in older catastrophe narratives, into a 

realization of the increasing instability of borders, be they national, physical, or social” (italics mine). 

Thus, they are undergirded not only by eschatological visions and imaginaries of the End but also 

by collective national memories and a sense of ownership over land and territory. 

Therefore, these hermeneutics shape how narrators perceive and interpret the 

interconnectedness of time and space. As the examples of Giannis and monk Moses reveal, 

prophetic discourses reframe contemporary events as part of a divine, eschatological narrative. 

Yet, this interpretive framework does not exist in isolation; it is deeply intertwined with the concept 

of crisis. Crises are not merely disruptions to be managed but are imbued with profound 

theological and moral significance. They are interpreted as divine critiques, warnings of impending 

judgment, and opportunities for national and spiritual redemption. In this way, the hermeneutics 

of prophecy and the rhetoric of crisis converge, shaping how individuals and communities 

understand their place in history and their role in resisting perceived threats. This interplay between 

interpretation and crisis forms the foundation for the next section, which explores how prophetic 

discourses construct crises as both divine punishment and a path to ultimate salvation. 

Crisis, judgment, and critique 
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The meanings of crisis and critique have, historically, been layered. In classical Greece, for instance, 

crisis held a twofold significance: it referred to an (objectively) critical situation and the (subjective) 

act of judgment. It was a “subjective critique” on the one hand and an “objective crisis” on the 

other (Koselleck, 2006, pp. 359–360). While the meanings of the notion of crisis differ in popular, 

non-religious discourse today, contemporary prophetic discourses maintain that twofold 

connotation of crisis. Prophecies talk about crises as “objective situations” , entailing an association 

with a state of critique on three levels, which will be discussed in what follows. 

Discussions on humanitarian and non-material crises—such as so-called “value crises” 

(family, religion, sin) and “crises of trust” (in government, institutions, democracy, media, and 

science)—have become increasingly prominent. However, crises are not universally recognized as 

objective phenomena, nor are their causes, consequences, or remedies universally agreed upon. 

Nevertheless, they are often presented as objective realities in public and political discourse. 

Responses to crises often rely on a dualistic vocabulary, contrasting “right versus wrong,” 

“legitimate versus illegitimate,” or “necessary versus catastrophic” (Boletsi et al., 2020, p. 3). This 

framing reinforces the power of crisis rhetoric, which frequently supports a “no alternative” 

doctrine (ibid, p. 32)—the idea that specific actions or radical measures (such as states of 

emergency, a notion explored further in the analysis) are necessary to prevent an even greater 

catastrophe.  

A crucial aspect to consider is that, in common usage, a crisis is typically understood as a 

temporary rupture of “normality”, after which normalcy is expected to return (Tsilimpounidi in 

Carastathis et al., 2018, p. 31). In contrast, eschatological interpretations of crisis envision a future 

fundamentally different from both the past and present. These prophesied futures open 

possibilities for establishing a (often national) paradise on earth, the millennial reign of Christ, or 

other transformative visions. Moreover, while contemporary crises are often framed as suspending 

future hopes due to the uncertainty and precarity they create, crises in prophetic contexts are 

viewed as necessary steps toward fulfilling Christianity’s and the nation’s prophesied end goals. 

Paradoxically, they become sources of hope and aspiration: “In times of various kinds of crisis, 

miracles may then serve as a means of retaining a positive outlook on life and survival” (Pyysiäinen, 

2008, p. 24). 

As stressed in the previous section, taking prophecies as a hermeneutic framework , crises 

are explained as the motor of history, as proof and re-affirmation of providential work on earth in 

the making. Archbishop Christodoulos, in his book The Second Coming & The War against Satan, 

writes that “We are anticipating […] the telos of the world and of course, with the end of the world 

comes the day of the worldwide crisis” (Paraskevaidis, n.d., p. 5). Aside from the irony that a 
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“worldwide crisis” seems to be considered of higher importance than the End of the World, to 

which he refers in a trivial and banal way first, I would like to draw attention to the mention of 

“anticipation”. To unravel that further, it may help to understand the Archbishop’s words as a 

form of critique. The End of the World will inevitably happen, according to Christian eschatology; 

however, the fact that the Archbishop—among many others—considers it imperative to warn and 

publish about it speaks to the fact that the End is actually close, warranting critique. The End is 

near not just because the Archbishop finds himself at the juncture of the Apocalyptic timeline by 

mere coincidence but because human behavior causes it. Sin, in other words, triggers the coming 

of disaster, not just directly but also through God, who expresses wrath as a form of critique by 

enabling crises to unfold. 

The intricate interplay between crises and critique—whether in religious, historical, or 

contemporary secular contexts—reveals a recurring pattern in prophetic discourses: crises are not 

merely geopolitical disruptions, as seen throughout history, but instruments of divine, moral, and 

ultimate judgment. This dynamic gives rise to a threefold relationship between prophecies, crises, 

and critique that warrants theoretical exploration. 

First, crises are interpreted as manifestations of God’s judgment, with immorality and sin 

framed as the causes of divine chastisement. In this framework, sinners, enemies, conspirators, 

and traitors face punishment—often death—while others, such as Greeks, Orthodox Christians, 

or those who convert are spared or even rewarded. The notion of personal and national gain is 

politically significant, as crises, states of exception, and emergencies fuel “apocalyptic desires” that 

legitimize both state and non-state violence (Green, 2016). Apocalyptic time, after all, is the time 

of emergency—the “state of exception” (Žižek, 2022, p. 45)—and narratives of the world’s End 

can justify acts of grotesque violence (Pitetti, 2017, p. 446). Within the context of prophecy, the 

End—framed as a consequence of divine critique—produces vastly different outcomes for 

individuals and groups, reinforcing a moral hierarchy that privileges the faithful and punishes the 

sinful. 

Second, crises serve as catalysts leading to the ultimate critique: the Last Judgment. In this 

final reckoning, God’s chosen nations are granted salvation, while others are condemned to eternal 

damnation. As a central element of Christian eschatology, the Last Judgment is powerfully 

articulated in the Apostle’s Creed, which proclaims, “And He (Jesus Christ) shall come again, in 

glory, to judge the living and the dead: His kingdom shall have no end […]”. Prophetic discourses, 

however, go beyond emphasizing the grave consequences of sin; they also critique members of 

the in-group—Greeks, in this case—who fail to take decisive action against perceived evil forces. 

Simultaneously, they remind those who resist the potential rewards in the afterlife, effectively 
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offering a “tap on the back” for moral vigilance. As Archbishop Christodoulos writes, “The will 

for the unfolding of the events is not solely based on feelings of excitement and thrill. The ones 

that will sustain the evil work and remain faithful to God will be rewarded” (Paraskevaidis, n.d., p. 

74). Through these mechanisms—critique and promise—prophetic narratives wield the Last 

Judgment as a tool to motivate believers, reinforcing the legitimacy of resisting perceived threats 

to faith and nation. This framework connects personal morality with national and religious identity, 

using apocalyptic crises to justify actions and strengthen collective resolve against both internal 

complacency and external dangers. 

Third, crises become a means for clerics and believers to articulate critique. Clerics 

operating within this framework often adopt a denunciatory tone, using prophetic narratives to 

speak out against inequalities and perceived injustices. I argue that prophecies are, in part, a by-

product of financial crises perceived as imposed realities—both fiscal and rhetorical—by Western 

hegemonic powers. Yet, eschatology has historically also functioned to maintain unequal 

distributions of power (Pitetti, 2017, p. 446). Prophecies celebrate militarized borders, the 

securitization of everyday life, and the demonization of migrants while longing for the rise of new 

oppressive imperial ventures. In this sense, I call for reading prophecies—much like critical readers 

of John’s Revelation—as a “new culture of power that mimics the dominant ideology,” where “the 

point […] is not the redemption of the world or even of the Christian community but the 

establishment of a new theocratic empire” (Royalty, 1998, p. 246). The final Chapter of this 

dissertation will explore this tension in greater detail. 

To sum up, crises have a threefold relationship to critique in prophetic discourses. They 

are first a result of God’s critique, serving as divine punishment for sin; second, they lead to the 

ultimate critique of the Last Judgment, which rewards the faithful and condemns the sinful; 

and third, they provide a framework for monks and believers to critique perceived injustices and 

moral failings. Beyond critique, however, crises also serve to structure time. Prophecy is both a 

hermeneutic practice and a way of imaginatively organizing history. By interpreting crises as 

“signs” prophecies situate the present within an eschatological timeline, offering a lens through 

which to foresee future events. Paradoxically, while crises evoke fear, they also bear hope: they 

open possibilities for salvation, divine intervention, and the realization of nationalist and religious 

aspirations. 
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Dissertation layout 

 
Chapter I examines the intersections of nationalism, Orthodox Christianity, colonialism and 

imperialism, and prophetic discourse in Greece. It begins by unpacking key theoretical frameworks 

of nationalism, exploring constructivist and essentialist perspectives on the nation and ethnicity. 

Focusing on the Greek context, it highlights how national historiography fosters perceptions of 

the Greek nation as divinely chosen, under constant threat, and safeguarded by the Orthodox 

Church. These narratives, shaped by ethnocentric and romanticized readings of history, provide 

fertile ground for the proliferation of prophecies that invoke conspiracy theories, justify violence, 

and perpetuate sentiments of suspicion and hate. The Chapter then explores the entanglements 

between the Greek state and Orthodox Christianity, foregrounding the socio-political backdrop 

against which ethnoreligious discourses emerge and thrive. This section establishes a theoretical 

foundation to analyze prophecies as a unique form of nationalist rhetoric. 

The Chapter explores the relevance of empire and colonialism in prophetic imaginaries, 

addressing their continuities and discontinuities in historical and contemporary contexts. It 

examines the ideological roots of prophetic rhetoric, including its reliance on colonial 

classifications of superiority and inferiority and its role in constructing hegemonic relationships 

between in-groups and out-groups. Special attention is given to how prophetic discourses envision 

territorial expansion targeting non-European, non-White, and non-Christian populations. The 

Chapter also critiques the symbolic and historical motivations behind prophetic territorial 

aspirations, contrasting them with Western colonial empires driven by material profit and distant 

exploitation. Finally, it situates prophetic discourses within broader frameworks of resistance to 

perceived subjugation by Western hegemonic powers. The Chapter lays the groundwork for 

understanding prophetic discourses as a form of ethnoreligious discourse, colonially informed, and 

a response to contemporary socio-political realities. 

Moving on to Chapter II, I outline, define, and tweak the methodologies and the 

accompanying tools I draw from in the three analytical Chapters (III, IV, V) of this dissertation. 

The methods include structural analysis, discourse analysis, and ethnography. In the first section, 

which is dedicated to structural analysis, I introduce the most quintessential works on the study of 

narrative structure. I then present two narratological models that I reconfigure for prophetic 

narratives. The first model, described as ‘actantial analysis’, identifies actants, their functions, and 

power relations. The second model, called ‘functional schema’, pertains to the individual events 

and sequencing in a timeline that constitutes narrative processes. 

In the second section of Chapter II, I briefly introduce the conceptual and methodological 

tenets of discourse analysis. I lay out and also adapt methodological tools of discourse analysis to 
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engage with a) notions of crisis, construction, and representation, b) causation and argumentation 

practices deployed in crisis and causal prophetic stories, c) legitimization practices that underpin 

all implicit and explicit arguments deployed in prophetic discourses that also relate to the ways 

speakers position themselves as figures of moral, religious, and political authority, d) the 

construction and representation of social actors and collective groups, and e) modality and 

proximity as descriptors of the relationship between the speakers, their statements, and their 

audiences. In the final section of this Chapter, I introduce the methodological tenets of 

ethnographic research, underscore relevant limitations, and offer a reflection of my positionality 

in this particular research context.  

Chapter III serves as the first analytical Chapter, examining the narrative structures of 

eleven prophecies using structuralist methods. Drawing on Greimas’ actantial model, the Chapter 

analyzes the roles and dynamics of key figures within the prophetic narratives. It also employs 

Todorov’s functional schema to break down the temporal progression of these stories, from an 

idealized past through disruption and crisis toward a future resolution. This structuralist approach 

reveals recurring binary oppositions and a shared narrative framework that divides Greece’s allies 

and foes. These insights underscore how prophetic narratives organize collective imaginaries and 

reinforce socio-political visions, contributing to the broader argument about their cultural and 

political significance. 

Chapter IV, “The Prophet Figure: the Struggle over Charisma, the Nation, and 

Recognition” explores the multifaceted construction of what I term the Prophet Figure, analyzed 

across three dimensions. Drawing on discourse analysis, ethnographic encounters, and insights 

from structural analysis, the Chapter first examines religious charisma as a foundational parameter. 

Charisma, I argue, is cultivated through discursive associations with miraculous acts, apocalyptic 

topics, and established charismatic elders. These elements set the stage for miracles to be perceived 

as such and propagate expectations that foster acts of deception and trickery. This section outlines 

how monks attain charismatic status, leading to their canonization and emergence as Prophet 

Figures within their communities. 

The second section investigates the Prophet Figure’s association with nationalist causes, 

focusing on how ethnoreligious activism intertwines religion and the nation to construct an 

idealized narrative of survival. Central to this discussion is the concept of ‘eschatological urgency’, 

which legitimizes political intervention by religious figures, fosters admiration for their courage, 

and underscores their perceived authority. The final section turns to contrarian monks, whose 

polemic rhetoric and nationalist engagement often lead to exclusion when they challenge 

ecclesiastical boundaries. Using Foucault’s concept of parrhesia and scholarship on populism, I 
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analyze these outcasts’ leadership within nationalist causes and their resonance with Orthodox 

activism. Finally, I argue that charisma is not merely an externalized marker of sainthood but a 

process through which elders and their associates acquire the ‘power of the seer.’ This power is 

critically examined as a colonially informed construct, with the Chapter showcasing the 

mechanisms by which it is attained. 

Chapter V focuses on the temporal framework that binds prophetic narratives into 

overarching explanatory systems, offering an understanding of a grand historical totality beyond 

human and worldly dimensions. This Chapter explores the intersections of past, present, and 

future as the foundation of a popular eschatology that positions prophecy as a lens through which 

the sweep of history and its ultimate meaning are interpreted. The first section examines how the 

present is discursively framed in terms of liminality and threshold—unsatisfactory, sinful, and 

endured—with biblical prophecies contemporized to critique national, financial, and personal 

realities. This framing not only critiques the perceived moral and societal decay of the current age 

but also establishes an urgency that justifies prophetic rhetoric and action, engaging with questions 

of personal agency and predestination. 

The second section, titled “The byzantine shadow: collective memories and the pursuit of 

restoration“ shifts to the past, analyzing how collective memories are invoked to reinforce 

conspiracist narratives, introduce notions of justice and righteousness, and present an idealized 

past. This idealized vision serves as the template for future apocalyptic and post-apocalyptic 

scenarios, which I analyze by drawing on theoretical concepts such as ‘conspiratorial memory’, 

‘restorative nostalgia’, and ‘chronotope’. The third and final section examines prophecy’s visions 

of the future. Titled “Imaginaries of futurity: between liberation and racialized reckoning” it 

explores how prophetic visions reinforce racial and cultural hierarchies, portraying certain groups 

as inherently unworthy or fated for destruction. In doing so, it examines the wider political 

ramifications of eschatological discourse. Additionally, it considers the interpretation of 

prophecies as a form of resistance set against the backdrop of the financial crisis. 

 



 
 
 

Chapter I 
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Theoretical background: nation, religion, and empire 
 

1.1. Nationalism, historiography, and ethno-religious discourse 

 

In this section, I will lay out some of the key aspects of the phenomenon of nationalism and of 

nationalist discourse. First, I will briefly discuss how the ‘nation’ is understood, primarily from 

constructivist and essentialist perspectives and unpack the concept of ethnicity in the making of 

these understandings. Moving to the Greek context, I will showcase how national historiography 

figures prominently in ‘making the nation’ and argue how an ethnocentric and romanticized way 

of reading historical accounts has fostered perceptions of a) the Greek nation under constant 

threat, b) the Orthodox Church as the guardian of the nation and c) Greece as the chosen nation 

by God. I will move on to look at some of the characteristics that make up nationalist and religious 

ethnonationalist discourse in Greece and talk about the socio-political background from which 

they have emerged and proliferated. This section also aims to contextualize prophetic discourses 

and establish a theoretical background that will enable me to discuss nationalism and nationalist 

discourses in the context of this study. Doing so, I hope to sufficiently set the stage for the analysis 

section, where I will unravel the interplay of nationalist discourses and prophecies, particularly the 

work of nationalist ideology in justifying war and irredentism, ‘making’ and representing the nation, 

as well as, generating future prophetic imaginaries that long for a new type of Hellenism, this time 

imperial.  

I will begin by engaging with how the nation and its origins have been understood. It bears 

mentioning that this Chapter draws upon only a small fraction of the extensive theoretical and 

conceptual work that has already been done. Generally speaking, and to begin with, the nation has 

been framed in primarily two perspectives. The first takes nations to be primordial, ancient, and 

natural, distinguishable from each other based on characteristics that make up distinct national 

identities. Language, religion, citizenship, cultural practices, collective history, a common 

homeland, a belief in common descent, and similar phenotypical features are some of these 

differentiators that will include some individuals in a nation and exclude others. Under the category 

of essentialism, that I just delineated also falls the idea of the so called ‘national awakening’. In that 

regard, nations are considered pre-existent, yet needy for their national self-realization. This 

notion, promoted by German Romanticists, allowed them to claim ancient roots (based on 

language), allowed early nationalists to evoke “the heroism of creation” and the “prestige” of 

association with Enlightenment ideas (newness, self-determination, and historical consciousness), 

all at the same time (Calhoun, 1993, pp. 225–226).  
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The opposing idea, that of constructivism, is one that takes nations to be human-made. In 

other words, nations are considered culturally and politically crafted through a selection, emphasis, 

and homogenization process of the very characteristics that are seemingly distinguishing one 

nation from another. This view takes the idea that nations have a natural ontology as nothing but 

a myth. Miley (2017, p. 184) however cautions not to equate the nation with, and reduce it to, some 

form of “false consciousness” or merely a “system of ideas”. The nation, albeit constructed, is very 

much existent. Similarly, Anderson’s representation of the nation as imagined communities, which 

is aligned with a constructivist framework, has been criticized by Smith (1998, p. 137), who not 

only emphasized prior incarnations of the modern nation, something that I will touch upon in just 

a bit, but also pointed out that nations are “deeply felt and acted out”. The nation, therefore, may 

be a construction, but it is material/political (i.e., institutionalized), enacted, and felt all at the same 

time. 

Scholars that align with the constructivist approach have attempted to locate the 

emergence of the nation at various moments in history and provide different accounts for this 

emergence. In the Western European context, for example, these include the convergence of 

capitalism and print technology that allowed the widespread diffusion of ideology through print 

language (Anderson, 2006, p. 46); the Enlightenment and the French Revolution that capitalized 

on the notion of self-determination and came to replace “divinely-ordained, hierarchical dynasties” 

with the “secular and horizontally-conceived nation” (Miley, 2017, p. 186); the emergence of states 

that provided administrative and institutionalized structures allowing elites to pursue their political 

agendas in the name of the nation; or the development of a literate ‘high culture’ (Gellner, 1983).  

The formation of distinct communities based on ideas of common descent, territory, kinship, 

religion, or language predates the late 19th and 20th centuries and extends beyond Western 

Europe. While scholars rightly emphasize the 18th–19th centuries as nationalism’s formative 

period, proto-national imaginaries—constructed notions of communal belonging based on 

perceived ethnic, religious, territorial ties, and shared symbolic repertoires—functioned as 

precursors to modern nationalism (see Armstrong, 1982; Smith, 1986).  
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For example, references to the people, ethnos/ethne (nation), and ethnikós 9 abound in the 

Bible (P. Boyer, 1992, p. 148). Even Jesus himself gave an apocalyptic sermon found in Matthew’s 

‘little Apocalypse’ grounded on the idea of ethne10 as a demarcating factor: 

When the Son of man shall come in his glory, and all the holy angels with him, then shall he sit 

upon the throne of his glory: And before him shall be gathered all nations: and he shall separate 

them one from another, as a shepherd divideth his sheep from the goats… (Matthew 25:31-34) 

Jesus’s words serve for many Christians not only as proof that the world’s division into nations is 

‘natural’ and, therefore, the pre-existence of nations is granted, but also function as a testimony to 

the division of a world in a particular way, namely, into ‘good’ and ‘evil’ nations, ‘sheep’ and ‘goats’. 

This very moralistic dualism, which underlines many of the prophetic discourses that will be 

delineated in the analysis section, brings into the conversation notions of ethnic identity based on 

which nations are evaluated on a hierarchical scale. Accounts of similar but also somewhat different 

ideas on human collectivities based on the division of communities into in and out-groups in the 

pre-modern era are plenty. Crosby mentions only a few of these (2005, pp. 1–4). Plato, Aristotle, 

and Herodotus, for example, divided the world into Hellenes and barbarians: those who speak and 

those who don’t speak Greek. Yet, Zacharia reminds us that the classification Greek/barbarian 

was a “soft and permeable one”, and that “classification was not an issue in earlier centuries”. As 

such, “modern ideas cannot be retroactively applied to antiquity when there was no real concern 

for the performance of ideas” (Zacharia, 2016, p. 2). In other words, we run the risk of academic 

ethnocentrism by projecting modern notions of the nation to earlier societies, where these notions, 

if relevant, did eventually differ greatly from contemporary understandings. For example, ethnic or 

collective identities overall can, in some contexts, be “concentric” in that “individuals may feel 

loyalty not only to their families, villages, castes, cities, regions and religious communities, as well 

as to class and gender identifications; they may also feel allegiances to different ethnic communities 

at different levels of identification simultaneously” (Smith, 1991, p. 24). Between the eighth and 

 
9 It is necessary to note that the term ethnos in ancient Greece had a much wider semantic range than what today the 

nation or ethnic community is devoting to. For example, it “could refer to almost any kind of group or grouping—

and of almost any size: flocks of birds, swarms of flies or bees, bands of warriors and young men, and groups of the 

dead”, including gender categories, inhabitants from a small village to a whole region, guild or trade association, and 

more (Duling, 2005, p. 126). Similarly, the meanings and connotations of these terminologies differ greatly across the 

Bible. For the varied use of these terms in Matthew, for example, see Duling (2005); Meier (1977).  
10 Smith defines ethnic identities/communities, which he calls ethnies, as “named human populations with shared 

ancestry myths, histories and cultures, having an association with a specific territory, and a sense of solidarity” (Smith, 

1986, p. 32). 
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fifth centuries BCE Greece, people’s main identification was based around polis, i.e., city-states. It 

is only with the emergence of Panhellenic institutions, such as the Olympic Games and the rise of 

a common enemy (i.e., Persia) that resulted in combined military efforts that a broader sense of 

shared ethnic identity gained dominance over other identifiers (Hall, 1989, pp. 1–13; Zacharia, 

2016, p. 2). Duling showcases that in light of the Persian threat, common identifiers expressed by 

Herodotos were blood, language, religion, and customs. Despite the differences in the 

conceptualization of those identifiers compared with the modern nation, there is an overlap 

between modern and archaic views on ethnicity that should not be overlooked (2005, p. 128).   

Today, whilst national affiliations have become more cohesive, and the world is perceived as 

‘naturally’ divided into nations, concentric affiliations still hold their place. Passports, to give one 

example, do not always translate into a direct and simple answer to the question: where is this 

person from, or to which national identity does one belong? Contemporary invocations of ethnic 

identity continue to operate alongside—and often in tension with—modern nationalist 

frameworks, particularly in two contexts: when groups leverage ethnic ties to legitimize claims for 

self-determination (Guibernau, 2004, p. 127), or when nationalist rhetoric strategically mobilizes 

ethnicity to assert the nation’s primordial continuity (Calhoun, 1993, p. 235). As Calhoun (ibid) 

cautions, while nationalism cannot be disentangled from ethnicity, it cannot be reduced to mere 

ethnic persistence. This irreducible tension exposes the inadequacy of binary approaches—

whether essentialist or conventional constructivist—that fail to account for how ethnic repertoires 

are instrumentalized in nationalist projects without being synonymous with them. 

To overcome that obstacle, it is worth looking at differentiating signifiers between the 

ethnic communities and the modern nations. For Gellner, the modern nation embodies the 

principles of nationalism, which are primarily political. The “national unit should be congruent” 

Gellner tells us, and “ethnic boundaries should not cut across political ones” (1983, p. 1). The 

conflation of the state with political rights across its entire population, therefore, is a defining factor 

of modernity and, as such, of the nation, too—whose members are ultimately transformed into 

citizens (Calhoun, 1993, p. 2016). In similar lines, Armstrong stresses that ethnic identities “did not 

ordinarily constitute the overriding legitimization of polity formation” whereas in the ‘modern 

version’ of it, “consciousness of ethnic identity became a predominant force for constituting 

independent political structures” (Armstrong, 1982, p. 4). In other words, “the crucial difference 

between ethnicities and nations is that the latter are envisioned as intrinsically political 

communities, as sources of sovereignty, while this is not central to the definition of ethnicities” 

and that “nationalism is not simply a claim of ethnic similarity, but a claim that certain similarities 

should count as the definition of political community” (Calhoun, 1993, pp. 228–229). As such, 
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identity and territory-bound ‘boundaries’, governed by a single polity is what makes modern nations 

stand out.  Yet, it is important to mention that the ‘boundaries’ are often, but not always, territorial. 

Guibernau reminds us for example by reviewing Smith’s definition of the modern nation that 

nations without states very much exist (2004). Another demarcating factor is the fact that the nation 

is internationally recognized. It is a part of international law, international political debate, and 

historiography. But again, there is an abundance of cases where the very existence of a nation is 

contested by competing nationalisms. Finally, contrary to an ethnic community, the central 

governing authority of nation-states dictates not only who deserves and is eligible to be a part of 

that nation but also defines what the ideal model of a ‘correct’ citizen is (Calhoun, 1993, p. 231). 

The governance and management of diversity serves as a critical lens for situating the nation among 

historical polities. Rather than fixating on the nation as a static entity, we must examine the processes 

through which modern nations emerged—particularly how states and political actors 

instrumentalized, suppressed, or co-opted diversity to construct cohesive national narratives. 

At the heart of this analysis lies the role of nationalism as a political technology: a set of 

practices that forge unity through symbolic repetition (flags, anthems, education) while actively 

shaping—or erasing—difference. Governance, in this frame, becomes the terrain where diversities 

are either mobilized for nationalist projects or rendered invisible. Gellner, nationalism “invents 

nations where they do not exist” (1965, p. 168) yet Miley contests that “nationhood and nationalism 

cannot be neatly distinguished in terms of cause and effect” and that “…it makes more sense to 

understand nationalism and nationhood as two dimensions of the same inter-subjective 

phenomenon, operating simultaneously at different levels of consciousness – corresponding with 

the ‘programmatic’ and the ‘banal’” (2017, p. 184). Nationalism, according to Miley, operates as 

ideology on a more conscious level, expressed, for example, through nationalist rhetoric, political 

agendas, or acts such as prejudice and racism. Nationhood, on the other hand, operates at a semi-

and sub-conscious level, such as through the mundane and banal reproduction of nationhood. 

These processes of reproduction, such as the display of national flags, naturalize the world’s 

division into nations, a practice termed banal nationalism (Billig 1995, 2017). In Greece, these banal 

symbols abound. From national or religious flags in public and private property to streets named 

after national heroes, symbols of antiquity on trash bins (see picture), legislation named after 

ancient figures (Kallikratis Program), to environmental phenomena, such as storms, the majority 

of which were given names from Greek mythology and antiquity (e.g., Circe, Telemachos, Ariadne, 

Theseus, Dido, and more).  
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I am hesitant, however, to limit nationalist ideology and its modes of operation only to the 

conscious level and nationhood to the (semi- or sub-conscious) banal. While for some, the nation’s 

symbols and everyday bureaucratic and administrative national structures are entrenched in life to 

a degree where they have become unnoticeable and taken for granted, for others, these very same 

symbols and processes are constant reminders of the exclusions and inequalities endemic to a world 

divided into nations. Therefore, while at times nationhood operates for some on a semi- or sub-

conscious level, for others, nationalist ideology is expressly present through immigration laws, 

everyday discrimination, and practices of exclusion. Therefore, nationalism, in its multiple levels of 

operation, cannot be understood as an independent unit of analysis but only in relation to its socio-

political effects on subjects that are directly or indirectly affected by it. 

 

 

Figure 1.     

Vergina—themed trashcan at 
the beach. Paralia, Greece. 
2019 
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1.2. The construction of national history: between resurrection and continuity 

 

Collective memories, as Said notes, “are shaped in accordance with a certain notion of what ‘we’ 

or, for that matter, ‘they’ really are” (2000, pp. 176).They selectively include certain moments and 

represent others in ways that support specific narratives and ideological aims. In this section, I 

trace how Greek historiography has constructed the nation’s past—negotiating its cultural and 

religious dimensions over time—and lay the groundwork for Chapter V, where I analyze how 

prophecies engage these temporalities to articulate alternative visions of past, present, and future. 

Contemporary discussions on Greece’s past evolves around primarily two clashing ideas 

of temporality, one that promotes the notion of continuity with the past, particularly with ancient 

Greece, and one that can be framed as ‘post-modern’, that since the 1990s onwards critically 

reflects on the role of ideology in constructing and re-inventing pasts (Tziovas, 2014, p. 6). This 

approach challenges the notion that modern Greek history is a natural continuation of Hellenism 

(Liakos, 2008, p. 2019). The narrative of the nation’s resurrection after centuries of foreign rule 

serves as a romantic precursor to the continuity narrative. It is central to understanding how 

collective memory not only informs prophetic interpretations of present crises but also shapes 

visions of the future-imagining a renewed Hellenism in a post-apocalyptic world. 

 Greek historiography is a product of the institution of the Greek national state (Gazi in 

Liakos, 2008, p. 204). At the time of its foundation in (1830) one of the dominant historical 

narratives was built around the notion of national “resurrection”. A resurrection necessitates defeat 

on one end, and a period of interval on the other. The ‘defeat’, the narrative goes, was brought 

upon by the Empires of the Macedonians, Romans, Byzantines, Venetians, and Ottomans, and the 

interval constitutes the time of their reign, which was construed by Constantine Schinas, the first 

rector of the University of Athens, as “enslavement” (Dimaras 1987 in Liakos, 2008, p. 204). The 

notion of resurrection, therefore, promoted a reading of that huge historical span as a ‘parenthesis’ 

for the nation, from late antiquity to the early 19th century. In this light, Greek antiquity was 

considered the political and cultural foundation and roots of the rebirthed nation.  

However, the notion of revivalism and resurrection, which was dominant in the first 

decades of the institution of the modern Greek state, found its competitor in the narrative of 

continuity, that became popular since the mid 19th century and replaced notions of rupture and 

interval with the idea of the nation’s continuity from classical antiquity to the present. Both of 

these narratives entailed their own glitches. The first one had to deal with an immense time gap, 

while the second one had to appropriate and include these vastly culturally, politically, and 
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religiously diverse periods that were omitted in the ‘revivalist’ narrative into a new, coherent 

narrative. Particularly religion constituted an important thorn in consolidating the continuity 

narrative.  

Filling these gaps presupposed the appropriation and re-representation of historical 

moments as part of the national narrative (Liakos, 2008, p. 206). The Byzantine heritage was 

recognized as part of Greek national history, followed by the Venetian and, much later, the 

Ottoman (Tziovas, 2014, p. 21). The appropriation of the Byzantine era by Greek national history 

required ideological labor. Initially dismissed as oriental and backward (Demertzis & Stratoudaki, 

2020, p. 104; Liakos, 2008, p. 207; Stratoudaki, 2005, p. 104), Byzantium was asimilated by 

historians as a golden age of Orthodox—Hellenic synthesis (Liakos, 2008, p. 207).  

The narrative of Greek historical continuity was deeply moralized and imbued with divine 

purpose. Nineteenth—century historian Konstantinos Paparrigopoulos framed Greek history as a 

succession of “Hellenisms” (Ancient, Christian, Byzantine, Modern), each charged with a divine 

mission (Liakos, 2008, pp. 210–211). This framework drew on older Renaissance—era myths—

such as Greece’s alleged role as enlightener and the impetus for the revival of civilization in modern 

Europe (ibid, p. 212)—which 19th—century nationalists repurposed to legitimize state—driven 

irredentist projects like the Megáli Idéa (Great Idea)—which sought to reclaim territories of the 

Byzantine Empire, reframing Greece as both a moral beacon and a geopolitical inheritor of 

Byzantium (Skopetea, 1988). In a similar vein, the period of Ottoman rule (1453–1821), framed 

as Turkokratía (Turkish occupation), was assimilated through national myths that reinforced the 

continuity narrative on a spiritual and cultural level (Liakos, 2008, p. 214) assigning Hellenism an 

active, resistant role during Ottoman rule (Panagiotopoulos & Sotiropoulos, 2020, p. 22).  

From the interwar period onward, Greek national identity was shaped through a dual 

narrative of external threat and aestheticized historical continuity. That connection promulgated 

that the notion that Greekness is diachronically embedded in the “material remains of prehistoric, 

ancient Greek or Byzantine cultures or the particular elements of Greek landscape itself, echoing 

a ‘metaphysical continuity’ with antiquity (Tziovas in Plantzos, 2014, pp. 157, 161). During the 

junta (1967–1974), classical antiquity was co-opted as propaganda to promote nationalism and 

anti-communism. Although post-junta democracy aimed to move beyond ideological divisions, 

right-wing nationalist rhetoric—rooted in ethnikofrosíni—persisted. Art, such as poetry and music, 

reinforced this identity, especially in resistance to foreign (Western) influences (Papadogiannis, 

2010; Tsetsos, 2011) and thus, elements of the Left also echoed ethnocentric ideas, repackaging 

nationalism through anti-imperialist and populist lenses.  
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The narrative of linear continuity—and the sometimes implicit desire for territorial 

reclamation—remains pervasive and normalized today, reflected in ideological formations ranging 

from school curricula (Demertzis & Stratoudaki, 2020, p. 104) to mainstream political discourse 

(see Introduction) and far-right rhetoric and performance (Hamilakis, 2016; Vasilopoulou & 

Halikiopoulou, 2015, pp. 71–72). Prophetic narratives carry this temporal framing and its moral 

charge—crystallized in how they structure time (Chapter III), expressed through discursive and 

visual practices that recall and reframe the past (Chapter V), and exemplified by the recurring 

symbolic focus on Istanbul’s Hagia Sophia, where Byzantine relics are mobilized to fuse divine 

destiny with territorial ambition. My analysis of prophetic discourses shows a new Hellenism is 

envisioned—one that re-emerges victorious to redeem past glories, defeat historical enemies, and 

claim superiority, underpinned by civilizationist logics all but too familiar in narrations of national 

historiography explored above. Finally, the Orthodox Church has played a key role in co-

producing these narratives in a self-aggrandizing manner. The next section examines its role not 

only in shaping national historiography but also in the broader political landscape of Greece. 
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1.3. The nation and the Church 

 

The salvation of Hellenism can be the work only of the Church […], and the Church has the 

will to save the New Hellenism. Only the Church is in a position to attribute to the Greek his 

new identity, […] as ontologically exceptional race.11 

 

It has been argued that, across diverse contexts, the relationship between religion and nationalism 

can take at least two distinct forms. In the Western European context, the nation emerges as the 

“guardian of religion,” with the modern nation-state supplanting divinely ordained dynasties and 

empires. By contrast, in the context of the Ottoman Empire, religion is seen as the “guardian of 

the nation,” providing continuity and identity in the absence of political sovereignty (ibid). 

However, framing this relationship as conforming neatly to one of these two models risks 

oversimplification. As Gazi notes, “no matter how secular – or rather, secularizing – nationalisms 

may be, they retain a number of religious features in a variety of combinations” (Gazi, 2009, p. 

69). 

A pronounced example of the second model—the primacy of religion in shaping national 

identity—can be found in the 19th–century Balkans. Although the Orthodox Church initially 

condemned the Greek revolt against the Ottoman Empire (Livanios, 2016)—a fact largely omitted 

from national memory12—it subsequently became “the foremost driver of nationalism by 

promoting the interest of the state” (Livanios, 2004, p. 138). Over time, the Church adopted 

explicitly nationalist roles, actively participating in processes of nation-building and state formation 

(Georgiadou, 1995, p. 297). The Greek War of Independence, often cited as the first nationalist 

 
11 The quote, one of many in this language and line of thought laid out in Vasilakis (2006), is typical of Archbishop 

Christodoulos’s ethnoreligious rhetoric, which spearheaded religious and cultural racism and essentialism familiar to 

Greece’s recent far-right history. Yet, Christodoulos, by repackaging that very same ideology with a youthful and 

modern touch, managed to transmute and consolidate the notion that the Church is the sole guardian of national 

interest and that it indeed has to play a role in state politics in the 21st century. Thereby, it is fair to assert that 

Christodoulos normalized participation, if not interferences, into Greek politics by the clergy by embodying the label 

of ethnarch. His ultra conservative, reactionary, and anachronistic stance, encapsulated by the notion of notion of 

“Hellennorthodoxy”, is praised by many churchgoers and conservative circles  to this day.  
12 The clergymen enjoyed various privileges under the Empire, amongst others owning land and occupying central 

positions in the Ottoman administration (Mouzelis, 2007, p. 197). Yet, this historical fact contradicts the well-crafted 

narrative of the Orthodox Church as having been not only a guardian force of the Greek nation, a crucial part of the 

revolt but at the very frontier of establishing the Greek nation-state itself. 
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movement in the Balkans (Livanios, 2004, p. 136) and evolved through the region’s only fixed line 

of demarcation: religion (Gazi, 2009, p. 103). 

The foundation for this outcome lay in the fact that the Ottoman administrative regions 

of millets were religiously defined (Gazi, 2009, p. 146) and due to religion providing “a primordial 

line of demarcation […] certainly more readily identifiable, clear-cut, exclusive, and impermeable 

than language, ancestry, or any other relevant criterion” (Mavrogordatos, 2003, p. 117). It came as 

no surprise, then, that the first Greek constitution stated that “all the native inhabitants who 

‘believed in Christ’ were ipso facto Greek” (ibid, p. 128).  

The enduring entanglement of the Orthodox Church and the Greek state has been 

reinforced through national myths that cast the Church as the ‘ark of the nation.’ Narratives that 

have been widely reproduced in art and music portraying clergy as guardians of language, faith, 

and national identity, shaped collective memory and legitimizing the Church’s central role in 

national survival (Aggelou, 1997; Patrinelis, 2005; Politis, 2000; Stathis, 2005).  

Such narratives position the Orthodox Church as a pivotal force in both the preservation 

and resurrection of the nation during and after Ottoman rule. This mythical fusion of nation and 

Orthodoxy is reinforced through the glorification of heroic figures, often cast as both religious 

and national martyrs. Neologisms such as Neomártyr (new martyr) and Ethnomártyr (martyr of the 

nation) describe individuals who allegedly sacrificed their lives to defend the Orthodox faith and 

nation against a perceived religious and national enemy—namely, the Turks (Kessareas, 2022, p. 

6). These figures are elevated as charismatic symbols of Orthodoxy’s transformative power, which 

merges sainthood with heroism and, by extension, fuses religious and nationalist missions (ibid, p. 

13). The Prophet Figure, as explored in the analysis, embodies this dual role, positioned as a guide 

for both spiritual salvation and national redemption. Today, this discourse extends beyond 

historical figures, idealizing everyday acts of sacrifice and moral fortitude in service of 

ethnoreligious ideals. Prophetic narratives, as I will show, not only reflect these ideals but also 

encourage a particular way of life—at times bordering on a call to activism. 

Beyond discourse of myths, heroes and heroines, the intertwining of the Church and the 

state is fleshed out in a plethora of other domains, from the constitution, schools, and the judicial 

system, to an overall state-sponsored status of church privilege. Starting with the constitution, the 

Eastern Orthodox Church is defined in the constitution as the predominant religion of the country 

(Article 3:1). The constitution also defines the role of education as a means to foster national and 

religious consciousness (Article 13: 2). Relatedly, Greek schools are marked by exceptionally 

ethnocentric curricula (Avdela, 1997; Faas, 2011), where Greek identity and the Greek Orthodox 

religion are codified as inseparable concepts (Zambeta, 2000, p. 146). Recent efforts to change 
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some of these aspects—including the ways history, for example, is taught and, in particular, 

attempts to challenge to some degree the continuity narrative– failed (Zervas, 2017, p. 164). The 

collective prayers after the morning school-bell, which is still a practice today, are the cherry on 

the cake13. In the judicial system, for example, blasphemy legislation in the penal code points to 

the state’s religious protectionism (Diamantopoulou, 2016). Stunningly, “offenses Against 

Religious Peace”, for example can lead up to two years in prison in cases of ‘blasphemy’ against 

God or for “one who publicly and maliciously and by any means blasphemes the Greek Orthodox 

Church or any other religion tolerable in Greece” (italics mine) (Diamantopoulou, 2016, pp. 168–

169). Cases where that very law has been applied, also due to pressure applied by protests of the 

Orthodox Church and the Greek far-right, are plenty (see ibid). The pressure coming from the 

right-wing political and religious spectrum, in conjunction with the underlying law on blasphemy, 

has resulted in artists and satirists being prosecuted, movies censored, and theater plays canceled. 

The most relevant example of prosecution for this study is the case of Pater Pastitsios, a satiric 

Facebook account parodying monk Paisios14 by mocking his name as a baked pasta dish (pastítsio). 

The creator of the account was sentenced to ten months suspended jail time. As mentioned before, 

the Church also enjoys overarching privileges given by the state. The fact that clergymen are 

considered public servants, whose salaries therefore are paid by public funds, is one of them. The 

privileges, however, extend to territorial authority as well. The Church, for example, enjoys 

exclusive authority in Mount Athos, a peninsula in Northern Greece that is larger than Malta, 

considered an important center of Greek Orthodox monasticism. On that very territory, the 

autonomous monastic commonwealth has imposed the reprehensible policy of a discriminatory 

ban on women’s entry.  

Lastly, it comes as no surprise that the Church is also tightly intertwined with almost every 

occasion for national commemoration and celebration. Drawing upon Kalaitzidis & Asprouli’s 

(2012) examples, I mention just a few of these connections here: the annunciation of Mary is linked 

with the commemoration of the 1821 revolution against the Ottoman Empire; the celebration day 

of the Greek Armed Forces with the Presentation of Mary, who is also called “Defender General”, 

a term deriving from the Akathist hymn which is said to have been written while Constantinople 

was under siege; the Exaltation of the Holy Cross with the commemoration of the Greco-Turkish 

War; the feast of the Intercession of Mary with the commemoration of the national holiday known 

as “No Day” (the resistance against Fascism and Nazism); the feast of the Archangels Michael and 

 
13 For the debate on morning prayers in Greece, see, Lytsiousi & Tsioumis (2018). 
14 Notably, the Facebook group “Friends of Saint Paisios of Mount Athos” counts more than 230 thousand followers. 

See Friends of Saint Paisios (n.d.). 
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Gabriel with the celebration of the air force; the commemoration of St. Barbara as caretaker of 

the artillery and Saint George as the caretaker of the infantry; and the list goes on. Finally, according 

to Mavragordatos, the Orthodox Church in Greece performs the primary function of a “state 

church”, which is essential for the formal legitimation of state authority. Ever since 1833, he notes, 

“no regime and no government ever did without religious ceremonies performed by the Orthodox 

clergy: oaths of office (typically administered by the Archbishop of Athens), masses celebrated in 

the Athens Cathedral, and so on” (2003, p. 125). These are but a few examples where the 

intertwining of the armed forces with religion cannot be ignored. Elder Paisios for example has 

been called ‘The Signalman of the Armed forces and God’. In that regard, it is telling that the 

Hellenic Army General Staff re-printed a book on Elder Paisios, his life, spiritual guides he shared, 

on the 666 and the coming of the  antichrist, and more, that uses this very nickname as a subtitle. 

It is fair to conclude that the Church, the state, and the nation, are deeply intertwined 

notions in Greece’s modern history: evoking one evokes the others too in one way or another. As 

such, whilst in other contexts nationalism has led to the ‘privatization’ of religion, in Greece, 

Orthodox Christianity has retained “for religious, cultural and historical reasons a prominent 

position in all domains of public life” (Kessareas, 2022a, p. 3). This ‘closeness’ and ‘presence’ of 

religion has repeatedly allowed the Church to interfere with political issues. Since the late 20th 

century, Orthodoxy was deployed for conservative and anti-communist agendas providing “central 

elements in the ideological and symbolic order of the Greek Right” (Gazi, 2009, p. 103). The  

Church and Archbishop Christodoulos, for example, remained silent, if not supportive 

towards the junta regime (1967–1974). Christodoulos enjoyed a new position directly appointed 

by the regime: that of the Chief-secretary of the Archbishop (Stavrakakis, 2002, p. 21). The 

delineated conflation of politics and the Church allowed clergymen to assume the role of national 

political leadership, as ethnárchs (i.e. leaders of the nation), popularizing their beliefs. Archbishop 

Christodoulos during the early 2000s and Elder Paisios, who had been vocal on almost all ‘national 

topics’ from the 1980s to the late 1990s, are but some examples. In this light, the Church as an 

institution, clergymen, and laypersons (particularly theologians) on an individual basis have been 

taking an active stance on Greece’s social, political, and economic issues. Their practices often 

carry tacit ideological overtones that often go beyond traditional conservative and right-wing 

values and towards those of the far-right. Some of these individuals even perceive themselves as 

“the true guardians of the faith and of the nation against all heresies and enemies, both internal 

and external ones” and extolling the values of the slogan ‘fatherland, religion, family’ (Kessareas, 

2018, p. 125).  
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Moreover, the delineated relationship between nationalism and Orthodox religion 

presupposes the “radical nationalization” (Smith, 1986, p. 159) of the former and, and therefore 

also, its de-universalization / de-ecumenization (Demertzis & Stratoudaki, 2020, p. 117). The anti-

ecumenist sentiments that prophecies exhibit can be understood in line with the above observation 

but also within a broader climate of suspicion against foreign interventions. In every issue of 

(perceived) national and international significance, and due to the perceived threat from the 

‘outside’, these voices become louder and more influential on a national and local level given the 

‘clearance’ and moral ‘boost’ it has gained by the state for doing so.  

More recently, the rhetoric from within some ecclesiastical circles, according to 

Papathanasiou (2013, p. 461), seems to consist “…of sharp criticism of the political system along 

with expressions of intolerance: lament, for example, for the decline of democracy, while 

simultaneously waxing nostalgic about the leaders of the Junta (1967–1974)”. Since 2012 in 

particular, alongside with the rise of the neo-Nazi political party and criminal organization, Golden 

Dawn, currents of the Church exhibit “lingering tendency” toward authoritarianism and 

totalitarianism, in some cases features akin to National Socialism (ibid). The Gospel, prominent 

monks, and other religious texts including prophecies and autobiographies of charismatic monks, 

become handbooks not only for spiritual but also for political guidance marked by a sense of 

eschatological urgency, tainted by a sense of racial and religious superiority. These sentiments did 

not emerge in a vacuum. They are in resonance with broader socio-political tendencies and in 

particular with discourses of crisis. Since the beginning of the financial debt crisis (2009), Greece 

experienced an exponential rise of the Greek far-right, a climate of ultimate pessimism concerning 

the country’s financial situation and the labor market, and a mistrust towards political institutions 

(Georgiadou & Rori, 2013). 

Two decades before the financial crisis, it was other perceived threats that Archbishop 

Christodoulos, in the 1990s and early 2000s, sought to confront. His mission was to ‘awaken’ and 

‘warn’ the nation against the “tragic consequences for Hellenism and Orthodoxy” posed by 

migration, the spread of Islam, globalization, and European integration (Stavrakakis, 2002, p. 14). 

Parallel concerns over Greece’s “national issues” were also addressed by figures within the 

Church—most notably Elder Paisios, whose prophetic narratives remain influential today and are 

explored in the analysis. Prophetic discourse, therefore, cannot be disentangled from nationalist 

rhetoric or the broader socio-political contexts. The intersections and entanglements between 

nationalism and prophecy will be examined in further in the sections that follow. 
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1.4. Empire, colonialism, and prophetic desires 

 

Domination and inequities of power and wealth are perennial facts of human society. But in 

today’s global setting they are also interpretable as having something to do with imperialism, its 

history, its new forms” (Said, 1994, p. 19). 

 
The expansion of Greece’s geopolitical, cultural, and religious presence to the country’s East is an 

aspiration deeply ingrained in prophetic imaginaries and is intertwined, if not a direct result of, 

specific understandings of civilization, race, religion, history & justice. The annexation, therefore, 

of territories, and the displacement and extermination of peoples from lands considered as 

rightfully belonging to Greece, are storylines featured prominently in prophecies. Although Greece 

has neither colonized nor been colonized in terms of establishing colonies and slavery15, the 

relationship of Greece to imperialist and colonial projects is, precisely due to the above 

observation, a complicated but, as I will showcase, pertinent question. In this section, I seek to 

assess where prophecies interlock with, but also diverge from, the notions of imperialism and 

colonialism. I do so for a series of reasons. First, prophecies in the Greek context exalt and long 

for the return of an empire, the Byzantine Empire. They thrust the ‘lost’ glorious past into the 

limelight of public discourse with the idea of the empire reflected through national symbols, 

religious myths and discourse, and nationalist aspirations. The prevalence of empire in these terms 

is neither solely a result of a nostalgic preoccupation with the Byzantine Empire, nor simply a 

result of the pervasiveness of empire in prophecies.  

Empires were the dominant political formation for much of human history. As Burbank 

& Cooper note: the world divided into nation-states is “only a blip on the historical horizon” 

(2012, p. 240). Theologically, the idea of the “Kingdom of God” — both in heaven and on earth 

— offers a sacred model of governance that the Church is meant to realize. Understanding why 

empire remains an appealing political ideal in prophetic imaginaries requires tracing not only its 

 
15 Two clarifications are due here. First, the Ionian Islands have been under French and British rule, as were the 

Dodecanese under Italian, with some (Greenberg & Hamilakis, 2022b, p. 43) characterizing these as colonies. The 

second clarification pertains to the division between the colonizer and colonized. Stoler (2006, p. 137) writes that only 

“some imperial forms are marked by distinctly rendered boundaries, transparent transfers of property, and even clear 

distinctions between colonizer and colonized” and that “these represent only one end of the spectrum and a narrow 

range of their orientations”. As such, scholars have underlined the problem of the oppositional understanding of 

‘colonizer’ and ‘colonized’ or ‘ruler’ and ‘ruled’, which is only sometimes clear-cut (see, for example, Cooper, 2002, p. 

65; Parry, 1987, p. 29). Greece’s discussed configuration within this debate, as a quasi-protectorate, satellite-state, debt-

colony, or as colonized, will be unpacked in the last section of this Chapter. 
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territorial and symbolic significance, but also its theological, moral, and historical continuities.

 Second, the words empire and imperialism have assumed newer associations that I 

consider relevant to the exploration of prophetic discourses. They are meant to unmask, describe, 

and criticize current or recent oppressive state-power practices worldwide. The notions of empire 

and colonialism, including their derivatives, refer not only to past historical conditions but become 

analytical tools—and at times fashionable buzzwords—through which imperial and colonial 

practices in contemporary contexts analytically and critically engaged with. It bears mentioning 

that I do not consider a task of this project to lay out what empires were, did or do but to elucidate 

how ideas about empire and its historical past are articulated through new discursive means and 

storylines, in this case, prophecies. In that, I ask: what type of empire do prophecies desire? What 

are its characteristics and how do past and present configurations of empires inform these 

articulations?  

Third, prophetic rhetoric finds its ideological roots in a particular classification of people 

and territories based on ideas of superiority and inferiority, and such ideas yield rhetorical means 

that hold a central role in colonial ideology and rhetoric (Alexiadis, 2025, p. 8) . Prophecies deserve 

to be explored with a suitable terminology that outlines continuities and discontinuities of 

prophetic rhetoric with the histories of colonialism and imperialism. I take this task to be inherently 

political, given that prophecies have been pervasive for decades, even though they have largely 

escaped public scrutiny. Stoler tells us that “histories of empire do more than resonate with 

contemporary racial formations in the world. They set the conditions of possibility for the uneven 

entitlements such polities fostered” (2006, p. 135). I am thus interested in how colonial and 

imperial ideologies translate into articulations of hate, and subsequently, how prophecies, as 

bearers of the idea of a lost empire and the desire for its return, reflect and generate unequal social 

relations today. 

Fourth, given how central civilizational discourse is in prophecies, I underscore how 

European colonialism has appropriated Greek antiquity in its search for the ingredients of cultural 

superiority, which have figured prominently (and are re-configured) in ideas of racial superiority. 

Fifth, I briefly situate prophetic discourses within the broader framework of Christianity, 

particularly eschatological narratives that have been closely entangled with the formation of 

empires and colonial projects around the world. Finally, I grapple with the question of whether 

prophetic discourses can be understood as a response, a form of ‘resistance’ to feelings and realities 

of subjugation and financial and political dependence on hegemonic powers such as the USA and 

Western Europe, often framed as (neo)imperial or through derivative terminologies of colonialism 

in a range of discursive domains.  
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1.5. Imperialism, colonialism, and neo-colonialism 

 

I begin with an initial unraveling of terminology. Imperialism can be treated as the practice of 

deploying (military, cultural, diplomatic) resources to exert dominance or govern domestically (e.g., 

over the empire) or internationally (over distant or adjacent territories). For this compact and 

minimalist definition I draw upon Doyle’s understanding of empire as “a relationship, formal or 

informal, in which one state controls the effective political sovereignty of another political society” 

and “which can be achieved by force, by political collaboration, by economic, social, or cultural 

dependence” (1986, p. 45). These definitions beg further thought. Empires manifest themselves 

through various levels of influence and force, at times clear and direct, and at other times fuzzy, 

tacit, and ambiguous. It is, therefore, not always the case that imperialisms stem from and are 

directed to clear-cut sovereignties. Cooper, for example, emphasizes the internal diversity of 

empires—both in terms of populations and modes of governance—and cautions against reducing 

them to a single sovereign polity simply exerting dominance over others (2005, p. 11). 

In addressing the issue, Stoler coins the concept of imperial formations in place of empire 

(2006, 2008, 2007). The concept describes the empire’s ongoing and fluid “quality of processes of 

decimation, displacement, and reclamation” where imperial relations of force endure beyond the 

formal establishments of the empire. Through the term “imperial formations”, Stoler shifts the 

emphasis “from fixed forms of sovereignty and its denials to gradated forms of sovereignty” with 

“sliding scales of differentiations” and from bounded geopolities to states of becoming. 

Furthermore, contrary to much of what colonial and decolonial studies have propagated, empires 

do not always follow European imperial models, nor are they only unfolding from the Western 

realm. The Byzantine, Ottoman, and Russian empires are just a few examples where ethnic, 

religious, and social differences were pronounced and managed through diverse and evolving 

strategies (Stoler et al., 2007, p. 2–19). Burbank & Cooper, for example, describe the Ottoman 

Empire as “multiconfessional”, where elites were tasked with governing their respective religious 

communities without resorting to assimilation or destruction (2012, pp. 240–241). Nonetheless, 

the ‘default model of empire’—particularly as framed within colonial studies—has often 

overlooked key complexities. As Stoler and McGranahan argue, this model fails to acknowledge 

that ambiguous terms and opaque criteria for intervention have been fundamental structural 

features of both European and non-European imperial states (Stoler et al., 2007, p. 5). Moreover, 

scholarship has tended to focus on clearly bounded geopolities with fixed cartographies of rule, 

while in practice, agents of imperial governance actively invested in and benefited from geopolitical 

ambiguities (ibid, pp. 8, 10). 
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In this light, the concept of “imperial formations” helps to capture the complexity and 

opaqueness of prophetic discourses in multiple ways. Prophecies are non-official, multi-actor-

produced discourses that articulate aspirations for geographical expansion and domination over 

foreign peoples and territories in direct and indirect ways. Given the multiplicity of the articulations 

and the ambiguous language of expressing future geographical changes, one can easily discern 

imperial aspirations.  

It would be fair to stress, therefore, that prophetic imaginaries imbue facets of the 

geographical, political, symbolic, and hegemonic characteristics of empire into the notion of the 

nation-state. Furthermore, to uphold moral Christian guidelines and ideas of Greece as a force 

striving for peace, as well as to maintain a level of pragmatism—arguments I develop further in 

the analysis section-prophecies also tend to mask their very own imperialist tendencies by framing 

geopolitical shifts as a ‘side-effect’, an unintended consequence of imperialist practices initiated by 

other states, such as Turkey, the EU, or the USA. Ambiguity, indirectness, and disguise thus mark 

the articulation of empire in prophetic discourses. Working, therefore, with prophetic discourses 

as geared towards imperial formations and as imaginaries of becoming enables us to account for 

an ethnocentric imperial logic that informs the political expediencies expressed by prophecies.  

Another clarification is necessary here that pertains to the notion of colonialism. 

Colonialism has often been understood as a historically specific moment. In fact, as “the most 

spectacular mode of imperialism’s many and mutable states, one which preceded the rule of 

international finance capitalism and whose formal ending imperialism has survived […]” (Parry, 

1987, p. 34). But how is 19th– and 20th–century colonialism ‘more spectacular’ than preceding or 

succeeding forms of subjugation and exploitation? The defining practices of 19th and 20th-century 

colonialisms evolve primarily around the notions of slavery and racial segregation (colonies, slave 

trade, plantation slavery, etc.). The ideological impetus, however, is not as easily separable. The 

ideological fundamentals that materialized into colonial practices, according to Cooper, lie in the 

systemic rankings of peoples and, more importantly, in the course through which Europeans 

claimed and selectively assigned rights and citizenship by defining the boundaries between 

metropolitan polities to which these claims were applicable, and an external, subordinate colonial 

sphere to which they were not (Cooper, 2005, p. 28). In this line of thought, imperialism is not 

always a colonial endeavor (Stoler et al., 2007, p. 24), but the ideological baggage of colonialism 

precedes and, as I will argue, exceeds its practices. Thus after the collapse of the European colonial 

empires, colonialism was not completely wiped out: colonialism assumed different meanings and 

varying formulations and derivatives from the 1970s onwards to signify newer forms of 

colonialisms that still function based on European discriminatory ideology. This reassertion of the 
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‘colonial’ in discourse and rhetoric came with the realization that the colonial itself “was not so 

easily banished”: as a form of ‘neo-colonialism’, it endured beyond the official end of ‘colonialism’ 

by metastasizing into financial dependence, of African states, for example, on Western powers 

(Cooper, 2002).  

Consequently, we are confronted with the following problem: taking colonialism as a 

particular historical situation, yet part of the larger rubric of imperial ideology that a) has long-

lasting consequences in the post-colonial era (remnants of white privilege, excessive inequalities, 

economic stagnation) and b) adopts new means and areas of operation (developmentalism, 

philanthropy, humanitarianism, capitalism), the distinction between colonialism, imperialism, post-

colonial and neocolonial are blurry. This take on colonialism has led many to use the word liberally, 

interchangeably with that of imperialism, and in conjunction with its particular target (e.g., land, 

peoples, time, language, archaeology, animals, books, ideas, culture, economy, curricula, and the 

list goes on). According to Cooper (2002, p. 60),the tendency to find traces of colonialism in all 

cultural forms has led to vague notions like “coloniality” or “post-coloniality” implying a fixed 

essence to colonized experience. Searching for metaphorical or textual colonization, detached 

from actual colonial institutions, risks rendering colonialism ubiquitous, if not meaningless. it loses 

meaningless. 

The same questions arise in relation to the term empire, which in contemporary times has 

often been deployed to describe the interference of powerful states with less powerful ones. Thus, 

“if every form of asymmetrical power is termed empire, we are left without ways of distinguishing 

among the actual options we might have” (Cooper, 2005, p. 29). Thus, being alert to the tendency 

that collapses all contemporary ills as ‘imperial’ or ‘colonial’, I take the space here to trace (non-

)common denominators between colonial and imperial legacies with prophetic discourses in terms 

of ideology, goals, practices, and rhetoric. While the following section is far from exhaustive and 

touches only upon a fraction of the work undertaken already on this fraught-with-traps topic, I 

hope it is indicative enough for the case I make, which is to approach prophetic discourses as 

reproducing colonially informed vocabularies in articulating imaginaries of becoming an empire. 

To do so, I look at rhetoric (derogatory languages such as Orientalism and primitivism), ideology 

(ideas of civilizational superiority), political goals (the establishment and maintenance of empire or 

imperial relations through institutional governance) and seek to distinguish attributes of 

imperialisms that are common to some extend across empires.16  

  

 
16 For an extensive overview of these attributes in question, see Stoler et al. (2007). 
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1.6. Tracing (dis)continuities 

 

Starting with discourse, colonial rhetoric that is directed at non-Western peoples has been grouped 

in, amongst others, orientalist, Africanist, and primitivist discourses (Spurr, 1993, p. 2).  If we take 

colonial discourse as part of the larger rubric of imperialist rhetoric, we may also borrow 

Todorova’s concept of balkanism (2009) as yet another variation. Prophetic discourses adopt a 

plethora of these traits, which will be unpacked in detail in the analysis section. I am interested in 

a particular positionality concerning the (distant) Other. Prophesying, as a practice, comes from a 

place of visual authority that could be compared to the notion of the Western gaze17 endemic to 

colonial discourse. The answers to the questions: who gets to prophesy? Who beholds knowledge 

and truth? and Where is the speaker situated? speak volumes to the idea that the prophet is 

speaking from a place of hegemonic advantage and, as I will showcase, fosters colonial-like 

relationships between the in- and outgroup. Spurr (1993, pp. 15–17) sees in colonialist journalistic 

writing about non-European territories and peoples a ‘commanding view’ which is a gesture of 

colonization itself in that it facilitates “the exploration and mapping of territory which serves as 

the preliminary to colonial order”. This is precisely because “Europe’s unsettled and expansionist 

cultures came to rely on a knowledge gathered by optically based observational and measuring 

techniques” (Panayotopoulos, 2009, p. 183). The non-Western world, then, is transformed into 

“an object of study, an arca for development, a field of action” (Spurr, 1993, p. 25). By borrowing 

from Michel Foucault’s analysis of Jeremy Bentham’s Panopticon, “a circular prison divided into 

individual cells, all of which could be observed from the single vantage point of an enclosed central 

tower”, Spur draws a parallel between journalistic writing and the Panopticon’s supervisor to 

scrutinize the hegemonic positionality that results from that visual advantage. The (colonially 

situated) writer, then, “is placed above or at the center of things, yet apart from them, so that the 

organization and classification of things take place according to the writer’s system of value…” 

leading to a “disproportionate economy of sight” where “the writer preserves, on a material and 

human level, the relations of power inherent in the larger system of order” (Spurr, 1993, pp. 16–

17). The goal is, according to Panayotopoylos, “not only to collect the world but also to arrange it 

into European classifications” (2009, p. 183). I suggest that in the prophet figure, the seer, one can 

find both roles of the (colonial) journalist and the Panopticon’s supervisor. Like the supervisor, 

the prophet figure holds a visual advantage and is the sole bearer of knowledge; this time, however, 

that knowledge is divinely attained at a monastery, for example, from where the prophet lays eyes 

 
17 According to Panayotopoulos (2009), the Western gaze is an imposed product of ‘Western cultural hegemony’ 

“whose apparently self-evident nature carefully conceals its historical and ideological constitution”. 
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on distant territories and peoples, defining their future. The ‘field of action’ that Spur refers to, the 

Apocalypse’s battlefield, happens, as I will show in the analysis, to be limited to the Middle East 

where the peoples of those territories have, like the prison inmates, little authority and freedom 

over their situations. The title of P1, “Reading prophecies is like reading a newspaper!”, aptly 

captures that dynamic. At the same time, they can neither hear nor see the prophet who surveils 

them, nor can they speak. Finally, like the journalist, the prophet figure narrates present and future 

news based on knowledge exclusively held and shared amongst a privileged ingroup. 

Based on the above, one discerns the following binaries: the ones who speak and the 

voiceless; the knowledgeable and the unknowing; the seer and the seen; the surveillee and 

surveilled; the space of vision and the space of action. Naming and dividing the world into these 

binaries necessitates a process of classification. In the context of colonial discourses, classification 

is “a rhetorical procedure by which Western writing generates an ideologically charged meaning 

from its perceptions of non-Western cultures” (Spurr, 1993, p. 62). It leads to a hierarchical 

classification of humanity into two poles, between ‘civilization’ and ‘savagery’ (Spurr, 1993, p. 62) 

based on ideas of culture (Mignolo, 2012, p. 15) and racial difference and hierarchy (Mahmud, 

1999; Said, 1994), resulting into the notion, which prophecies adapt (Alexiadis, 2025, p. 8), that 

some peoples deserve to be conquered. Said (1994, p. 9) writes that colonialism and imperialism 

are not merely grounded in ideas of annexation and acquisition but postulate certain territories and 

people require and beseech domination. This “requirement” dovetails with the religious discourse 

of “fate” and a deterministic understanding of “justice” that, in turn, naturalizes the destruction of 

nations and portrays massacres and genocide, almost in a banal manner, as a “fact of life”. This 

naturalization is closely linked with a literal reading of Christian apocalyptic texts that I will engage 

with further on. The hierarchical understanding of human life in prophecies crystallizes as certain 

territories are surveilled, turned into a battlefield, besieged, and annexed. In prophecies, these 

territories are limited to the non-European, non-White, and non-Christian world. Here, one 

discerns a striking commonality with the Greek state’s official imperial endeavor, that of the Great 

Idea post-Greek War of Independence that, albeit driven by the will to ‘reunify’ allegedly inherently 

Greek territories based on ancient topography that included territories to the West, namely, 

Southern Italy, eventually targeted only “enemies that were seen as culturally inferior” (Greenberg 

& Hamilakis, 2022b, p. 67) omitting, therefore, Italian territories. It is fair to assert that prophetic 

discourses echo remnants of that irredentist project according to which the ‘unredeemed 

fatherlands’ are destined to be redeemed: a redemption that is valorized and necessitated under 

the notions of civilizational superiority and restorative providential justice. In this light, I approach 

prophetic discourses as colonially informed to highlight the ideological background from which 
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prophecies emerge, which echoes civilizational classifications, and the speaker’s positionality as 

hegemonic. 

A clarification is due here. Colonial classification acts as a means to distinguish the ‘West’ 

from the ‘Rest’. Contrary to colonial rhetoric, that casts the speaker as part of the Western world, 

prophetic discourses foster pejorative representations of both the West and the East, positioning 

Greece as the unique and sole bearer of civilization. This distinction and distancing of Greece 

from the West is not novel. According to Todorova, the  

East was not always the pejorative component of this opposition. For Byzantium, the unrivaled 

center of the civilized European world for several centuries after the fall of Rome, the West was 

synonymous with barbarity and crudeness. Only after the fall of Constantinople in 1453 and the 

eclipse of the Orthodox church, but especially with the unique economic takeoff of Western 

Europe, was East internalized also by the Orthodox world as the less privileged of the opposition 

pair” (2009, p. 11).  

For Hamilakis, the rejection of both the East and the West in favor of a “Hellenized-Byzantinized 

East” is closely intertwined with racial politics of antisemitism and islamophobia that in the late 

19th and mainly in the 20th century “would be reframed as the dilemma on whether Greece is 

East or West” (2022, p. 135)18. Classification through double differentiation can be understood as 

another type of self-perception of a nation as exceptional that, after all, is pervasive to most 

discursive practices of empires and, therefore, not limited to European and Western ones. As Said 

puts it, “every single empire in its official discourse has said that is not like all the others, that its 

circumstances are special, that it has a mission to enlighten, civilize, bring order and democracy, 

and that it uses force only as a last resort” (2003, p. xxi). Beyond ideas about civilizational 

superiority, there are at least two more factors that for prophecies play into classifying states and 

peoples in derogatory ways. Historical animosities is one of them. The adverse perception of 

Turkey as synonymous with Ottoman oppression metastasizes in militaristic imaginaries of 

revenge. The second is encompassed by the idea of ownership over past empires. In Said’s words, 

“For the enterprise of empire depends upon the idea of having an empire” (1994, p. 11), to which 

I add that imperial enterprises depend upon the idea of having had an empire.  

 
18 This debate continued to interest Greek intellectuals in the post-independence era where, notably, however, the 

East was synonymous with Orthodox Christianity. Greece continued to be understood during the Cold War as either 

Western, but part of the Eastern Block, or simply as ‘Eastern’ (part of the Eastern Block) particularly given the religious 

factor and its sympathies with Russia. These observations are particularly important in the analysis of pro-Russian 

sentiments in prophetic discourses and dealing with question of Greece’s Europeanness in this thesis overall. See 

Hanink (2017, p. 26). 
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It is pertinent here to discuss Christianity given a) the centrality of religion in the making 

of empire, as an expressed mission in prophecies, b) that the very space out of which prophecies 

emerge in Greece is Orthodox Christian, and c) that Christianity has played a broader role in 

fueling imperialist and colonialist missions around the world. In particular, starting with the latter 

point, Mignolo writes, 

Christianity became, with the expulsion of Jews and Moors and the ‘discovery’ of America, the 

first global design of the modern/colonial world system and, consequently, the anchor of 

Occidentalism and the coloniality of power drawing the external borders as the colonial 

difference, which became reconverted and recemented in the late eighteenth and early 

nineteenth centuries with the expansion of Britain and France to Asia and Africa (2012, p. 221).  

Christianity was also considered a “necessary condition” for the “commercial exploitation 

and moral improvement” of African nations that Europeans aimed to convert to Christianity. 

Prophetic texts hold a unique role in the motivation of Christian colonialists too. Some—

influenced by particularly John’s Revelation—had “arrogated to themselves the divine power to 

dominate the meanings and existence of other humans” (Newton in Hidalgo, 2020). Christopher 

Columbus was one of them. The Apocalypse has therefore played a pivotal role in fueling hundreds 

of years of white supremacy and settler colonialism in the Americas and later around the world 

(Hidalgo, 2020). Therefore, it would be fair to assert that contemporary prophetic discourses 

geared to convert non-Christian peoples for their ‘own good’ while annexing territories of non-

Christian peoples echo similarities with Christian colonialism. After all, while the alignment of 

Greek prophetic discourses with the ‘Western world’ remains somewhat ambiguous, prophecies 

pursue religious domination of (and as part of) Christianity, albeit in very narrowly defined terms 

(i.e. Orthodox Christianity), aimed at restoring a theocratic regime. Finally, during the many hours 

I’ve spend on YouTube searching for prophetic content, I came across an English-language 

YouTube channel based in Australia, called “Christian Orthodox Miracles and Prophecies”. The 

man to whom the channel belongs, in his early thirties, with an Australian accent and Orthodox 

Christian themed dress code, analyzes signs of the times, prophecies, and miracles of our days. At 

the end of his videos, however, he urges the audience to donate to projects of the Orthodox 

Christian mission in Kenya. These projects include, amongst others, the construction of churches, 

feeding programs, and schools. While a more theoretical engagement with this case would be 

needed in order to draw safe conclusions, this quite unique practice of utilizing stories that resonate 

with many to secure funds for a Christian mission in Africa echoes in many ways multiple colonially 

inflected practices, including missionary work, which has not been addressed in relation to 

prophecies.  
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Before delving into how prophetic imaginaries deviate from colonial or imperialist rhetoric 

and political aspirations, I want to summarize the main takeaways on the common ideological, 

programmatic / political, and discursive relationship between prophecies and understandings of 

colonialisms and imperialisms. This relationship is manifested in a) the straightforward exaltation 

of the Byzantine Empire; b) the vocabularies deployed, including Orientalist and civilizational 

rhetoric; c) the hegemonic positionality of the speaker as ‘knowledge holder’ and ‘supervisor’ of 

distant peoples; d) the hierarchical classification of the world; e) the identification of mainly non-

White, non-Christian, and non-European regions as ‘fields of action’ (Spurr, 1993, p. 25) and 

territories to be annexed; f) the justifications for an imperial project based on ideas of cultural 

exceptionalism, and g) the deployment of a religious legitimation of imperial projects that relates 

with Christian eschatological notions that will be unraveled further on in more detail, and h) in the 

theologically driven messianic biblical narratives and global missionaries found in Christianity. 

To conclude this section, I will discuss a final discrepancy between colonial ventures and 

prophetic imaginaries. The ‘colonial situation’ according to Balandier’s definition (in Spurr, 1993, 

p. 506), is marked by the “domination imposed by a foreign minority, ‘racially’ and culturally 

different, over a materially weaker indigenous majority in the name of a racial (or ethnic) and 

cultural superiority”. I argued that cultural and racial superiority are ingredients drawn upon in 

prophetic discourses to justify territorial annexation and expansion. Yet, material superiority is 

often not. In regards to Turkey, for example, which Greece is prophesied to annex, Greece has 

always considered itself the geopolitical underdog (Kazamias, 2022, p. 165).  

Furthermore, in the case of Western empires, “profit and hope of further profit were […] 

tremendously important, as the attractions of spices, sugar, slaves, rubber, cotton, opium, tin, gold, 

and silver over centuries amply testify” (Said, 1994, p. 10). In prophetic discourses, the symbolic 

nature that emerges out of ethnoreligious aspirations, such as the conquering of Istanbul, is the 

primary drive for the imperial expedition. The annexation of territories formerly belonging to the 

Byzantine Empire is, of course, intertwined with the hope for the betterment of the current 

situation. There is a commonly known phrase in prophesies that says that “Greeks will be eating 

with golden spoons”. I have heard that very phrase often in relation to an alleged future war with 

Turkey and the annexation of Istanbul. Saint Kosmas of Aetolia, for example, stated that “the ones 

who will live after the general war, will be lucky. They will be eating with a silver spoon” (Maragkou, 

2022, p. 43). Yet, the geographical expansion primarily aims at the celebration of national symbols 

rather than at economic betterment per se. Of course, in colonial situations, as Said also stresses, 

beyond the commitment to profit, the notion that distant territories and their peoples should be 

subjugated was pertinent too (along with the desire for wealth) leading to the conviction of a 
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“metaphysical obligation to rule subordinate, inferior, or less advanced peoples” (Said, 1994, p. 

10). The struggle over geography, therefore, was not only about “soldiers and cannons but also 

about ideas, about forms, about images and imaginings” (Said, 1994, p. 7). By looking at the 

symbolic and moral aspects that Said points to we are directed to additional resonances of 

imperialist rhetoric in prophecies where in the latter, ruling is not portrayed as an objective of its 

own and war is framed as a ‘side-effect’ of events or a ‘necessary evil outcome’ in the service of a 

higher mission.  

Colonial projects formerly directed their fleet to the distant, overseas, and ‘unknown’ 

peoples that were considered in need of guidance in how to value, preserve, and utilize natural and 

cultural patrimonies (Stoler, 2008, p. 198). By contrast, prophetic imperial aspirations eye primarily 

adjacent territories, considered as formerly belonging to the Byzantine Empire. Its targets are not 

distant and unknown people but rather ones with shared histories, involving perceived injustices 

that are sought to be redeemed through revenge. We can therefore speak of prophecies as 

articulating not colonial ventures towards the unknown but a revenge against the known. To 

conclude, the notions of colonialism and imperialism may not be directly applicable, but they are 

certainly relevant to an analysis of prophetic discourses in the Greek context. The common or 

divergent attributes between imperial and colonial projects and prophetic political aspirations on 

one hand, and colonial and imperial rhetoric and prophetic discourses on the other, that were 

addressed are by no means exhaustive and more research is required to fully unpack these 

entanglements. Yet, by articulating the desire of becoming an empire, prophecies draw upon 

colonial ideology and can therefore be viewed as colonially informed; they do so given that ideas 

of civilizational and religious superiority are the materials with which the future empire is justified 

and subjects are classified. 
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1.7. The chronological and territorial limits of colonial practices 

 

Another discussion that I would like to briefly take up pertains to the use of the term colonialism 

in contexts that have no apparent relationship to colonialism when colonialism is understood as a 

Western, time-and space-specific practice and ideology. Greece constitutes such a case that until 

recently remained outside the realm of scholarly fields dealing with the colonialism and de-

colonialism. There have, however, been a few approaches that consider Greece’s relationship to 

colonialism in different periods from various perspectives. Athenian hegemony and its colonies in 

the classical period, for example, has been approached as a form of ‘ancient colonization’, one that 

involved, according to Zuchtriegel genocide, expropriation, and enslavement (2017). The effects 

of colonization in Classical Greece, according to Zuchtriegel, go beyond antiquity. “Classical 

colonization has laid the foundations for the systematic concealment of exploitation and 

subalternity through the abstract space of the political” (ibid, p. 235).  It has also been stressed that 

ideas about ancient Greece as the ‘cradle of civilization’, its classicist values, aesthetics fueled the 

ideological backbone of Western colonial projects and positioned Greece as the geographical, 

cultural, and political frontier or buffer zone of Europe—ideas that have had wide-ranging 

biopolitical implications today (Greenberg & Hamilakis, 2022b, p. 52).  

Scholars have therefore drawn attention to the centrality of Hellas in the making of 

civilizationist ideology in Europe 17th to 18th and colonialism on a much broader level  [see, e.g., 

the initiative “dëcolonıze hellάş”  (decolonizehellas.org) amongst others]. Others have 

underscored that the modern understanding of Greek antiquity, that was ultimately woven into 

colonial ideology, was a Western product through which the modern Greek nation was linked to 

classical Greece (Herzfeld, 2002, p. 900; Iakovaki, 2006; Panourgiá, 2004). The crafting of a 

particular aesthetic around Hellenism was likewise constructed, or ‘colonized’ as Panourgiá (2004) 

puts it, by the drive of Western modernity. A small clarification is due here. In referring to 

antiquity, I do not assume any inherent continuity or linear progression between ancient and 

modern Greece. Rather, following the argument that “structures of imperial rule should not be 

drawn solely from the late nineteenth century” as “imperial agents themselves employed ideas 

from earlier or other polities” (Stoler et al., 2007, p. 14), I explore the role of Greece—or more 

precisely, ideas of Hellenism—in shaping a particular European identity and informing imperial 

and colonial projects. My aim is to examine how these ideas may have been transformed into 

contemporary prophetic imaginaries. This is especially pertinent given that the civilizational 

grammars invoked in prophecies draw meaning from both the Byzantine Empire and classical 

antiquity. 
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If we ought to open up the time-span, contexts, and gradients of colonial and imperial 

processes, we also need to consider how the modern Greek state fleshed out, if not colonial, then 

colonially informed governing practices such as the Hellenization of linguistic, religious, and 

ethnically diverse peoples in Macedonia19, Northern Epirus and Thrace in the early 20th century 

(Greenberg & Hamilakis, 2022b, p. 66). More recently, indicative of such attitude is the decade-

long diplomatic and economic bullying of North Macedonia against their right for self-

determination since the collapse of the USSR, and the allegiances formed, militarily, culturally, and 

economically, with NATO, the USA, and Israel, to name a few. In other words, we are prompted 

not only to acknowledge the traces of colonial ideology in the making of nationalist and prophetic 

discourses in Greece as ‘colonially informed’ but also to consider Greece’s role and ideas about 

Greece and Hellas deployed by Western powers in generating colonial ideology, practices, 

imaginaries, and state power. 

  

 
19 For the context of Greek Macedonia from 1936 through the metapolitefsi era (1974—), particularly regarding the 

state’s surveillance and repressive policies toward the Slavic—speaking population, see Rombou—Levidi (2016). 

Notably, Greenberg and Hamilakis describe these practices as an “overtly colonizing” process (2022b, p. 66). 
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1.8. Prophecy and resistance 

 

To conclude this section, I will discuss prophecies as a response to imperial formations continuing 

the discussion on  the intersection of Christian eschatology in relation to empire. Mussgnug notes 

that “Christian eschatology, in its earliest forms, was an act of discursive resistance against Empire: 

a gesture of radical hope” (2023). John’s Revelation, in particular, has been read as “a critique in 

apocalyptic idiom of the political economy of imperial Rome” (Callahan, 1999, p. 46). In this light, 

and coming to contemporary prophetic discourses, I am interested in whether particular 

understandings of Greece as colonized or a country subjected to imperialism can elucidate the 

impetus for prophecies. In other words, I ask whether specific readings of crisis and self-

perception of Greeks as victims of oppressive structures imposed from the outside, drives the 

proliferation of prophetic pronouncements. In that, I ask whether the imaginaries prophecies put 

forward can be understood as means to resist hegemonic practices, both in political terms such as 

activism, the denouncement of injustices, etc., but also as means to imagine possibilities outside 

the boundaries and limitations of the present: as an imaginatively practice for escaping the 

conditions of crisis. 

Two decades ago, Said argued that “…the old divisions between colonizer and colonized 

have reemerged in what is often referred to as the North–South relationship, which entailed 

defensiveness, various kinds of rhetorical and ideological combat, and a simmering hostility […]” 

(1994, p. 17). As such, taking imperialism and colonialism as transcending official structures and 

clear-cut sovereign polities where these tendencies are manifested in, there has been a plethora of 

political, academic, and journalistic references that frame Greece’s positionality in relation to the 

West and Northern Europe in colonial terms. To capture that dependency, Herzfeld talks about 

Greece as a crypto-colony (2002, 2011, 2016), where crypto-colonialism is defined as  

… the curious alchemy whereby certain countries, buffer zones between the colonized lands and 

those as yet untamed, were compelled to acquire their political independence at the expense of 

massive economic dependence, this relationship being articulated in the iconic guise of 

aggressively national culture fashioned to suit foreign models. 

Greece, in other words, is understood as a country where the absence of a colonizer ‘on the 

ground’ has not hindered the ideological work of colonialism, both in terms of the discursive 

appropriations of ancient Greece by Western Europe and owing to Greece’s political and 

economic dependency on the West and Russia in its modern history (Herzfeld, 2011, p. 25).  

This dependency of the Greek state on more influential and powerful forces dates back to 

the beginning of Greece’s very independence in the early 19th century, which in itself was 
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conditional on these forces. The so called ‘Great Powers’ decided that Greece “would be ruled by 

an absolute, hereditary monarch of their choosing”, which was no other than Bavarian prince Otto 

(Hanink, 2017, p. 147). In Greece’s more recent national memory, the US and the UK continued 

to meddle for decades in Greek national affairs leading, particularly after WWII, to the belief, 

mainly in parts of the Greek Left, that the country is a satellite state of the USA and the West more 

broadly (Gartzou-Katsouyanni, 2020). The military dictatorship (1967-1974) was cast as a product 

of the CIA and the Greek monarchy “was always derided as foreign”, a key agent of ‘crypto-

colonialism’, as Herzfeld calls it (2002, p. 907). Former Prime Minister of Greece Andreas 

Papandreou (1972), in his article titled “The Takeover of Greece” under the heading “Greece: 

Neocolonialism and Revolution”, tried to underline that relationship equating Greece with a 

“colony” that finds itself in a “militaristically neocolonialist” situation. What he discerns in Greece 

is colonization “at a fantastic (as in ‘very fast’) pace”, viewing the economic and geostrategic 

influence of the USA as  “rape” of the country. His rhetoric has to be situated within the broader 

anti-Imperial and anti-Colonial struggles of the long-sixties. Yet, the use of the terms imperial and 

colonial to describe Greece’s relationship with the West / North remained relevant decades after 

Papandreou abandoned his confrontational rhetoric. 

Greenberg & Hamilakis (2022), for example, also borrow the term in the context of 

archeology to describe processes of managing material heritage in Greece and Israel, driven by 

‘crypto-colonial’ and ‘self-colonizing’ practices. More recently, in the context of Greece’s debt 

crisis since 2010, neo-liberal austerity measures imposed by the European Commission and the 

International Monterey Fund were seen by many as part of colonial governance and economic 

imperialism (Giannacopoulos, 2015) recalling transhistorical patterns and evoking parallels with 

past traumatic collective experiences (Tziovas, 2017, pp. 31–36). Hardship, unemployment, and 

pessimism became widespread and the beginning of a new era was initiated, with harsh conditions, 

many of which are still omnipresent more than a decade later. More importantly, the national debt, 

whose legitimacy, legality, and sustainability has been under scrutiny, is said to be looming over 

future generations. In this light, Greece was re-framed as Europe’s protectorate (Zielonka, 2015) 

and Greek government officials accused Germany’s political leadership of treating the country as 

such (Kathimerini, 2015). Another term emerged to describe Greece’s relationship to the 

dominating North, that of a ‘debt colony’. This term was utilized in academic discourse (Skaperdas, 

2015), political rhetoric (Kotzias, 2003; Tsipras, 2013; Varoufakis, 2019), and media (Tsimitakis, 

2019). Academic and former Foreign Minister of Foreign Affairs, Nikos Kotzias, argued that 

Germany is turning into an “imperial state” characterized by “economic, cultural nationalism” and 

“racism” whose ideology and political influence subjugated Greece (2003). In another instance, he 
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went as far as to draw a parallel between nineteenth-century German colonialism, which resulted 

in “the genocide of African people”, and today’s austerity policies that were “against the conditions 

of the survival of other people” (Kotzias in Gartzou—Katsouyanni, 2020, pp. 181–182).  In similar 

lines, former minister of finance Yiannis Varoufakis compared the first SYRIZA government, in 

which he participated, as a rebellion against serfdom, identical to a revolt of enslaved people in an 

extermination camp (Tasos Tryfonos & Yanis Varoufakis, 2021). Along similar lines, Stern (2015) 

scrutinizes the rhetoric of German politicians and journalists as racist and agitational and refers to 

just a few examples from the German press which refer to Greek politicians as “gamblers and 

thugs”, the government as “perverse”, former prime minister Alexis Tsipras as a “carpet 

merchant”, and the Greek people as seltsam (weird). This orientalizing practice that extended to 

other European alleged partners and institutions, such as IMF officials stereotyping Greeks as 

“tax-evading” (Kirtsoglou, 2020, pp. 168–169)—reinforced a defiant politics of resistance among 

Greek communities that evolved across historical analogies. Germany’s role in the EU crisis was 

seen by many Greeks as a continuum of Nazism and the resistance to bail-out ultimatums by the 

European Union was compared to the resistance against Fascism (Gartzou—Katsouyanni, 2020, 

p. 182). As a response to these attitudes, Euroscepticism and anti-German sentiments grew 

alongside populist political discourse in various domains in which ethnocentric ideas were already 

established. 

My argument is that prophecies engage with and result with configurations of Greece as 

colonized, crypto-colonized, or otherwise subjected to external and unjust domination. In doing 

so, they articulate the imagination of an Empire as a means of escape, resistance, and counteraction 

to these perceived conditions. The paradox at play here is encapsulated in the question: Can 

prophetic discourses simultaneously serve as both imperial and anti-imperial articulations? This question 

captures the core tension within prophetic narratives explored in more depth in Chapter V—the 

impulse to replace one set of oppressive, imperial structures with another form of empire, 

reimagined through a theocratic and distinctly imperial lens of its own.  



 
 
 

 

Chapter II



 
 

 

 

Methods 
 

This Chapter lays out and develops the methodological approaches that guide this project, namely 

a) the analysis of narrative structure, b) discourse analysis, and c) ethnography. The first 

methodological approach looks at the narrative component of prophecies and combines two 

narratological models. The first model is inspired by A.J. Greimas’ actantial model (Greimas, 1983) 

which is primarily concerned with actants, their actions, and the relationships between them. The 

second pertains to the chronology and sequence of the state of affairs in a narrative. To analyze 

these dimensions, I draw from both Greimas’ (ibid) and Tzvetan Todorov’s works (Todorov, 

1969, 1971) to come up with a customized hybrid model that is suitable for prophetic narratives. 

By combining these two narratological models, one can engage with three different aspects of 

narrative structure: that of characters, actions, and the succession of events (Siahmansouri & 

Hoorvash, 2020, p. 98). As this research will show, a structural approach can unpack aspects of 

prophetic discourses that will help us approximate a closer understanding thereof when coupled 

with a post-structuralist lens. In particular, the use of structural models helps the analysis in several 

ways by setting aside for a moment aspects that pertain to discourse and ways of representation. 

By looking for actantial roles (e.g. object, subject, helper, opponent) for example, one can establish 

how the narrator perceives power differentials amongst characters but also the alliances and 

animosities. Given that actantial roles are also bound to specific axes that are defined by specific 

actions (motivating the subject to act, striving towards acquiring an object, helping and assisting, 

or working against it) discerning actantial roles helps to also unpack actants’ intentions and the 

result of their actions. Based on this observation, one can understand how the narrator perceives 

the consequences of specific actions undertaken by specific actants. For example, who is at fault 

for initiating conflict and who brings peace? In this light, given the important distinction of false 

and true helpers, we can also discern how the narrator perceives reality, intentions, and 

conspiracies that are undisclosed to the larger public. Therefore, a structural model helps us to 

better understand who is undertaking what action on for what reason, what the ‘real’ intentions of 

actants are, and who is ‘really’ responsible for the unfolding of specific events. 

 Another aspect that the structural analysis unpacks is temporal. Dividing prophetic 

narratives into sections or stages helps us discern the invariant and changing elements of 

prophecies across the different time periods in which they have emerged. The hypothesis here is 

that there are at least some, if not mainly, invariant elements in prophecies. These are the 
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prophesied events stemming from biblical texts such as the coming of the Antichrist, the sealing 

of the Beast, the building of the Jewish Temple in Jerusalem, Jesus’s second coming to earth, the 

Battle of Armageddon, the final Judgment, and more. The changing facets of prophecies are the 

events that discuss contemporary issues and that vary according to the particularities of societal 

issues and challenges at the time of narration. These are usually interpreted as “signs of the times” 

and are a product of original and creative additions by narrators in contrast to biblical prophecies. 

One such case is the electronic citizen card which was not prophesied in any biblical text but is 

rather interpreted in immediate relation to the sealing of the Beast.   

The central question I address through a structural analysis is whether a discernible pattern 

exists in the evocation of invariant or shifting elements specific to distinct stages within the 

structural schema. For instance, is the future primarily envisioned through biblical prophecies, 

while the present is shaped by contemporary additions or reinterpretations of those prophecies? 

Moreover, how is the past conceptualized, and in what ways does it inform or shape 

understandings of both present and future events? How does the narrator perceive and construct 

actantial roles and temporal dimensions within the narrative? Ultimately, applying a pre-defined 

model to each prophetic account will allow for the identification of potential structural patterns 

across different narratives-not only between various authors and thematic focuses, but also across 

prophecies that emerged in different historical periods and under differing socio-political 

conditions. 

The findings of the structural analysis will be also complement and inform the second part 

of the analysis, in which I will conduct discourse analysis to look at meaning, representation, and 

ideology in prophetic narratives. The themes that I investigate there are nationalism, colonialism, 

and crisis.  
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2.1. Structural analysis as a methodology 

 

The first methodological approach that guides my engagement with prophetic narratives draws 

from the structural analytical methods that have been developed in the domains of semiotics, 

narratology, and social anthropology. As the term implies, a structural approach “is concerned 

with structures, and more particularly with examining the general laws by which they work” 

(Eagleton, 1983, p. 82). The focus of a structural approach is on the narrative function of an object. 

Narrative here is defined as the combination of description and action (a development, change) in 

literature, discourse, film, and more (Todorov, 1971, p. 38). A structural approach to narrative 

“apprehends its object (the text) only at the level of its organization, and at the same time stipulates 

other levels of apprehension with which it is articulated” (Bertrand, 1989, p. 106). More 

particularly, a structural approach seeks to “reduce the structure of narrated events to an underlying 

‘grammar’, comprising certain binary oppositional categories and the modes of their combination” 

(Elam, 1980, p. 77). However, the idea that structural approaches to narrative are required to 

function on binary lines has long been problematized (see for example: Bal, 2017, pp. 116–118, 

185). I will talk more about this limitation in just a bit. These approaches to narrative structure 

paved the way for the concept of ‘narrative grammar’ that sees a ‘deep structure’ in narratives 

responsible for developments within those narratives. Based on the concept of narrative grammar 

and its many variations, some of which will be exhibited below, systems of character functions 

were developed (e.g. Actantial model) that could potentially be discerned in, and generalized for 

any given narrative (Kačer, 2013, p. 12).  

In sum, the aim for the use of such a method is to unpack and eventually compare the 

dynamics of actants, the roles they occupy, and the distribution of power within narratives. Beyond 

analyzing what happens within a narrative, I am also interested in comparing narratives based on 

the distribution of actantial roles in them. I am also interested in the temporal characteristics of a 

narrative, and particularly in how the actions of specific actants can be categorized into temporal 

spheres of developments and how these are sequentially categorized.  

 

Structuralists and structural models 
 

In this section I will briefly outline some of the most quintessential works on the structure of 

narrative. The study of structure in literary works is often traced to Vladimir Propp’s study The 

Morphology of the Folktale (1968). Prop looked for structural patterns in Russian folktales and 

discerned a total of seven spheres of action defined by acting characters. Similarly, Etienne Souriau, 

with his “dramatic calculus” outlined in The Two Hundred Thousand Dramatic Situations (Les deux cent 
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mille situations dramatiques) (Souriau, 1951), identified six “dramaturgic functions” in drama that 

corresponded to astrological symbols. Claude Levi-Strauss’ work, beginning from a series of essays 

published in (1958), is considered to be the most influential work in shaping what was termed 

“structural anthropology”. In Wendy Doniger’s words, Levi-Straus “asserted that all mythology is 

dialectic in its attempt to make cognitive sense out of the chaotic data provided by nature, and that 

this attempt inevitably traps the human imagination in a web of dualisms…” (Lévi-Strauss, 1995, 

p. viii).  

The model that I will primarily draw upon is based on the work of A.J. Greimas, Structural 

Semantics: An Attempt at a Method, that for some (Elam, 1980, p. 80) constitutes the merging of 

Souriau’s work with Propp’s. Greimas developed the so called ‘actantial model’ that many 

structuralists subsequently drew upon. The six actants that were put forward in the actantial model 

(object, subject, sender / receiver, helper / opponent) were considered the “building blocks of the 

deep structure, the underlying grammar, of a dramatic narrative” (Kačer, 2013, p. 46).20 Finally, 

after decades of critique during the “boom of post-structuralism”, as Schehr (1988) notes, Mieke 

Bal’s Narratology: Introduction to the Theory of Narrative marks a return to, but also renewal of 

structuralist narratology. The structural analysis I undertake in this study draws in part from Bal’s 

work, particularly where the models introduced by the ‘founders’ of structural analysis entail 

limitations that could otherwise not be overcome and that require a post-structuralist perspective.   

 
20 For a more extensive yet concise overview of these approaches, see Kačer (2013). 
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Actants and axes 
 

In this section I look at the first narratological model that I draw upon to identify actants, their 

functions, and the relational dynamics between them. It is important here to distinguish between 

actants and actors. First, actants are defined solely based on their actions as they relate to the 

narrative in question. Structurally speaking, actants “possess a metalinguistic status in relation to 

actors” (Greimas, 1983, p. 200), while actors represent the embodiment of actants within 

language—that is, at the discursive level (Kačer, 2013, p. 47), a distinction that will be of particular 

interest in the discourse analysis section. At the same time, actors who are presented in a story but 

have no influence in the development of the narrative are not considered to be actants. Finally, 

one actant does not necessarily correspond only to one single actor. Plural entities can form a 

single actant such as nations, political or religious groups, corporations, governments, and so on.  

According to Greimas’ (1983) actantial model, mainly six actants are commonly found in 

narratives and are grouped into binary categories. These are object and subject, sender and receiver, 

helper and opponent. Based on the actions of these six actants, they are grouped in pairs along 

‘three axes’, that is, three categories of actantial relations. These are the axis of desire, the axis of 

communication, and the axis of transmission. Notably, a single actor may fulfill multiple actantial 

roles and actants are not limited to human agents; they can also take the form of supranatural 

forces, inanimate objects, events, or abstractions. 

The actant who pursues the quest or aspires toward a particular goal in a narrative is 

defined as the subject. The subject, therefore, is the actant whose actions are essential for the 

initiation or even the conception of the story. Through a preliminary engagement with prophetic 

narratives, I observed that a subject can also take the form of what I term a “passive actant”. This 

occurs in cases where a character desires a specific object or change, articulates this desire, and 

plays a central role in the narrative, yet does not take direct action to achieve the intended goal. 

This observation is contrary to a central identifying factor of actants mentioned before, namely 

that  actants are defined and recognized solely by their actions. However, in line with Greimas’ 

definition of the axis that pertains to the subject / object, that is, the axis of desire, I approach 

desire as an action in itself and, therefore, as a central identifier of the subject. The defining 

characteristics of the subject in prophecies require closer examination, to which I return later in 

this chapter.  

The quest or the goal pursued by the subject is defined as the object and can be a material 

object to be acquired or a state to be achieved. The actant that conceives and initiates the quest 

and subsequently influences, motivates, and in some cases directly mandates the subject to pursue 

the object, is defined as the sender. The sender therefore is not only co-responsible in pursuing the 
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quest but often the very initiator of the quest itself. The actant that benefits from the quest and 

for whom the quest is usually undertaken is defined as the receiver and often coalesces with the 

sender. The axis in which these actions unfold (mandate, desire, etc.) is defined as the ‘axis of 

communication’. 

Bal (2017, p. 168) notes that sometimes there is no clear sender to be identified in a 

narrative. In other words, no actant is actively sending someone or intervening somewhere to put 

events into motion. Instead, a certain quality / trait of the character or abstraction is the defining 

feature that motivates the subject to act. It can be moral systems, ideology, religious convictions, 

financial precarity or societal pressure that triggers the subject into action and sets a process of 

events into motion. Yet, given that these qualities, abstractions, and circumstances have an impact 

on the subject, urging them to act, they echo power. Bal therefore uses the term ‘power’ instead 

of ‘sender’ to describe the initiator or the initiating features in regards to the subject in a quest. 

However, I will use the term power only in cases where the actants sender and subject coalesce. 

In cases where they do not coalesce, I use term ‘impetus’ instead of ‘sender’ to describe both the 

actor who intervenes and influences the subject to act as well as the initiating qualities / 

abstractions described above that play a similar influential role. The reasons for this choice will be 

laid out shortly. 

Finally, there are actants that actively engage in the quest, either working toward its success 

or contributing to its failure, and they play a critical role in shaping the development and outcome 

of the narrative. Actants that support the quest are defined as ’helpers’, while those that work 

against it are defined as ’opponents’. These actants can likewise be multiple and are considered to 

operate within the ‘axis of transmission’. Furthermore, helpers and opponents can be differentiated 

into a series of sub-categories based on their perceived intentions within the narrative. An actant 

may appear as a ‘true helper’ from the subject’s perspective while simultaneously functioning as a 

‘false helper’ from the narrator’s standpoint, pretending to assist the subject’s quest while actively 

and deliberately undermining it. Recognizing these sub-categories is crucial for analyzing 

conspiratorial thought, where the fundamental assumption that “nothing is as it seems” (Barkun, 

2003, pp. 3–4) often shapes how intentions and alliances are interpreted. Such ambiguities between 

appearance and reality not only complicate the moral landscape of the narrative but also mirror 

the deep distrust and interpretive instability characteristic of conspiratorial worldviews. 

An example from biblical prophecy illustrates this dynamic: the Antichrist is said to falsely 

proclaim himself a prophet and present himself as a global peacemaker. Within the biblical 

narrative and for many of its actors, the Antichrist appears to be a force for good. For John the 

Seer, however, it is clear—through his vision and narration—that the Antichrist is deliberately 



Methods 69 

deceiving people. Helpers and opponents can further be distinguished based on whether their 

actions are intentional or unintentional. An actant, for instance, may become an “unintentional 

underminer” of the subject’s quest, not through malice, but due to ignorance, error, or 

misjudgment. However, helpers are often not mere accessories to the object but pursue their own 

quests, particularly when the main quest carries greater eschatological significance. A more detailed 

discussion of how to address the issue of terminology follows. Finally, actants within this axis are 

defined solely in relation to the quest itself, rather than in relation to other actants. 

 

Ambiguities of agency in prophetic narratives 

 

The intertwining of multiple quests in prophetic narratives, along with the ambiguity surrounding 

the forces driving these quests, poses a significant challenge for structural analysis, particularly in 

uncovering how human and supernatural agency intertwine in the formation of actant 

relationships. In this light, is important to underscore that worldly actants often occupy a more 

complex role than that of “helpers” or “opponents”. Therefore, using the term ”helper” to 

describe worldly actors in prophetic narratives risks reducing these actants to passive instruments, 

underestimating their perceived intentionality within conspiratorial framings.  

In the context of conspiracy and prophecy in particular, political leaders, institutions, or 

states are portrayed as intentional and culpable agents actively shaping historical and political 

outcomes. However, within the broader structure of prophecy, these worldly actors do not 

constitute the ”true pursuers” of the ultimate overarching quest; they act with full intentionality 

but lack full agency over the final objective, as their actions are ultimately directed and absorbed 

into a larger supernatural plan. Describing these actants merely as helpers  flattens this dynamic 

between divine orchestration and human agency—an observation that becomes increasingly 

potent in the analysis of discourse and ethnographic encounters presented in the following 

chapters. To better capture this tension, I adopt the term of Proxy Agents to describe worldly forces: 

actors who actively and intentionally engage in shaping events but remain subordinate to a 

transcendent Power as the main subject of a quest. This framing acknowledges that within the 

eschatological logic of prophecy, the present world order and its actors are seen as ephemeral and 

ultimately disposable, even as they retain a degree of intentionality and agency in the interim. 

Nevertheless, in prophetic narratives that ‘zoom in’ on more localized quests—such as the conflict 

between two nations—worldly actors like states can be considered subjects in their own right, since 

they emerge as autonomous pursuers of more immediate goals within the larger prophetic 

framework. 
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The choice between using “helper” or “proxy agent” depends on the nature of the ultimate 

quest (object). First, is the quest readily discernible, and does it concern worldly matters, or does 

it resonate more with an eschatological dimension requiring extra-textual contextualization? If the 

quest is localized with a distinguishable worldly subject, the terms “subject” and “helpers” are 

appropriate. However, if the quest involves an eschatological dimension with a non-distinguishable 

main subject, and the sender and subject coalesce, the terms “power” and “proxy agents” are more 

suitable. 

An additional problem that an initial engagement with prophetic narratives brought to the 

fore relates to the impetus and the subject. Often, prophetic discourses entail an actor that is both 

the impetus and the subject of a quest. Yet, while one can clearly identify the impetus (e.g. God, 

Satan), a clear-cut subject is sometimes not referenced. Therefore, who implements the quest, i.e. 

who the subject is, remains implied but obscure throughout the story. This observation also 

dovetails with a theological and conspiratorial observation undergirding the ‘workings of evil’ that 

are deemed “secret” and “mysterious” (Thessalonians 2:7). In some of these cases the subject 

coalesces with the impetus. One can come to this conclusion either because the narrator alludes 

to it or through the contextualization of a narrative. Given that prophetic narratives often obscure 

agency and emphasize hidden forces, a strict structuralist approach would fail to capture the 

dynamics at play. Contextualization—drawing on theological and discursive frameworks—is 

therefore necessary to identify Power even when it is not overtly manifested. Rather than a flaw, 

the absence of a clearly defined subject reflects the narrative logic of prophecy, where agency often 

operates invisibly until final revelation. 

It is in this light that a clear distinction between subject and impetus, particularly so when 

dealing with supranatural actors, is a troubling one. Thus, in cases where no clear actant can be 

discerned as the subject, yet such a subject exists and coalesces with the impetus, one actant 

category will be used in this analysis, that of “power”. The fact that no subject is outright identified 

or singled out in a narrative does not mean that the subject doesn’t exist. Rather, a subject, like the 

impetus, can fulfill their actantial roles from the ‘background’ of a story and do so indefinitely in 

a narrative, or until they move into the spotlight of the story. Greimas (1983, p. 212) referencing 

Etienne Souriau, tells us that in these cases, the absence of actants can be “interpreted as the 

dramatic effects produced by waiting for the manifestation of an actant, which is not the same 

thing as absence, but rather its contrary: the absence […] render[s] more acute the presence of the 

actant not yet manifested in the economy of the actantial structure”. This is often the case in 

Christian eschatological narratives were Satan, the impetus, has set events prophesied in the 

apocalyptic texts into motion, yet his appearance is imminent and pending. Let me bring up one 
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example here, that of the Sealing of the Beast as prophesied by John in Revelation (6:7—8). The 

narrative says that the Beast, the Antichrist, will cause: 

…all people, small and great, rich and poor, free and slave, to be given mark on their right hands or on their 

foreheads. Hence, no one would be able to buy or sell, unless he has that mark, the name of the beast or the 

number of his name. Here is wisdom: let anyone who has understanding calculate the number of the beast, 

for it is the number of a man. His number is six hundred sixty-six.  

A popularized interpretation of that passage and adaptation of it to current events pertains 

to the anticipated introduction of a citizen identity cards (that entail a microchip) as a precursor of 

the Sealing and as a strategically implemented policy on Satan’s behalf. Once everyone receives the 

citizen card, this interpretation goes, they will fully depend on it for every-day life matters, from 

doing groceries, to commuting, to paying your electricity bill. Then, it would be fairly easy for the 

Beast to gain control over the people and force them to take the mark (666) as well. The motivation 

behind the introduction of the citizen card, according to prophecy believers, was nothing short of 

the implementation of satanic plans by a corrupt government camouflaged behind what was 

portrayed to be a practical issue. What we deal with here, therefore, is an alleged conspiracy 

undertaken by governments who co-conspire with Satan. But there are more actors involved in 

this conspiracy that exceeds national governments. The international ‘system’ is accused to be part 

of the plan, including Brussels and the EU, big-tech and big-business, the internet, politicians, 

technocrats, the police, Jewish people, and many more, all complicit and co-conspirators. As such, 

all these actors are considered pawns in the Satanic plan, or to put it in the language of the actantial 

model, proxy agents to the main subject. At the same time, one single actor performing the role 

of the subject, as defined by Greimas’ model, cannot be easily discerned. Yet, without doubt, 

Satan’s plans are at work here. The subject as well as the initiator in this case, is Satan, defined as 

power. 

The merging of impetus with subject, or rather, the treatment of these actants as one, has 

already been proposed by scholars. Bal, for example, tells us that “Power merges with subject when 

a character trait of the subject is of overriding importance” (2017, p. 172). Furthermore, my 

reluctance to use the term power for the subject in cases where an impetus and a clearly definable 

subject exist, lies in the fact that the obscure but overarching power is absent in cases where 

impetus and subject are clearly distinguishable. Defining the subject as power in these cases would 

put the subject on the same ‘power-level’ with the actant that occupies both actantial positions. 

Fig. 1 outlines the two actantial models described above and the cases in which these will 

be drawn upon. These do not include the sub-categories of false/true helpers and opponents. The 

first model is based on Greimas’ actantial model with the minor variations in the terminology (i.e. 
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sender / impetus) that I laid out above. The second model is what I term the ‘power model’ that 

treats subject and impetus as one actant defined as power.  

 

 

 

 

▪ The subject is clearly identifiable  

▪ The subject is distinguishable from 

the impetus 

▪ The impetus is clearly identifiable 

▪ The subject is not directly identifiable. 

Contextualization is needed to do so. 

▪ The sender has overarching powers 

that can manipulate the developments 

of a story similar to a subject but 

without the need to be present in a 

story or hold a central position in it. 

 

 

 

 

Greimas’ model Power model 

Object / Quest 
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Power 

Impetus 

Helper  Proxy Agent 

Opponent 

Receiver 

 

Figure 2. Greimas-inspired Model and the Power Model 

 

 

Finally, I would like to make a distinction here between three different types of narrators that will 

be encountered in the prophecies exhibited later on. Bal (2017, p. 13) notes that the narrator from 

a grammatical point of view is always a “first person”, yet, can be a character-bound narrator and 

an external narrator. An external narrator does not appear in the narrated story while the character-

bound narrator does. Always taking the prophecy as the main object of analysis, an elder who 

narrates future events but does not participate in them, is an external narrator or first-level narrator. 

If the elder participates in the events and discusses their role in it, that elder is a character-bound 

narrator, something that is rarely the case. Finally, when one person narrates what another person 

has said, that other person is a 2nd level narrator, an embedded narrator. It is often the case that 
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prophecies, initially shared by elders who are considered be charismatic, are re-told and 

popularized by authors of books, biographies, video creators or more. In these ‘re--tellings’ of 

prophetic narratives, the charismatic monks are cited and referenced. From a discursive 

perspective, this usually takes place to ascribe value and significance to what is being 

communicated by elders or individuals who are not considered charismatic, yet, have had the 

opportunity to meet charismatic individuals.  In these instances, the charismatic elders who first 

shared their prophetic take and are referenced by the 1st narrator, are considered 2nd level / 

embedded narrators, or narrators of the frame narrative. 
 

Narrative in process: the functional schema  
 

The second part of this study’s structural analysis pertains to the individual events and sequencing 

thereof that make up narrative processes. To make it more applicable to prophetic narratives, the 

model that this analysis will draw upon is a hybrid one. Yet, it is very much grounded in the works 

of Propp and Greimas. Starting with the former, Propp categorized the events of Russian folktales 

into thirty—one relation—functions between actants, and in particular, between two major classes 

of actant relations: those between sender and receiver, and subject and object (Bertrand, 1989, p. 

111). Greimas drew upon Propp’s inventory and after coupling these functions into pairs, 

untangled them from their sequential constraints and summarized these functions into three types 

of ‘tests’ that actants undergo in a narrative. These tests are: the qualifying test, the main quest, 

and the glorifying quest. The model that describes and encompasses them has been termed the 

functional schema (Greimas, 1983, pp. 222–238). On the basis of my preliminary engagement with 

prophetic discourses, I made a few changes to this schema. 

 

The Signs of the Times 

 

The first test, termed qualifying test, consists of an initial contract between sender and subject 

resulting in the subject’s qualification in perusing the quest. Yet, since the subject and the sender 

can be one single actant, that of power, and therefore no qualification or contract may exist, I 

slightly tweak the definition and description of that test. I thus term the first test, which marks the 

beginning of the narrative’s main quest in which the very initial stages of it can be distinguished, 

“initiation”. In prophecy discourse, the signifying marks of that initiation are usually termed ‘signs 

of the times’ and denote the precursors to major prophetic events which are recognizable only to 

a minority of individuals. A conflict between two countries for example can be considered a 

precursor to WWIII and therefore as a ‘sign of the times’. Therefore, this stage is characterized by 



Structural analysis as a methodology 74 

events considered precursors to main prophetic events, yet not discerned and recognized by the 

majority of people. 

 

Confrontation 

 

The second test, the main test, entails according to the Greimasian definition the process of 

performance and action through which a transaction between the subject and the object takes 

place (Prince, 2003, p. 18). “Transaction” suggests an outcome. To adjust this test to  prophetic 

narratives, I have made a few changes  in defining this stage. First of all, it is important to not 

predetermine the result of the quest, in contrast to Greimas’ definition where a definite transaction 

takes place, so as to also account for alternative outcomes at a later stage as well. Secondly, this 

stage is defined as one in which the impetus / power openly seeks to acquire the object. It entails 

a major but sometimes not the only confrontation in a narrative between the subject and impetus 

or power. Another signifying factor for this stage is that the confrontation is widely recognized. 

This stage is termed “confrontation”. In terms of prophetic events, an in regards to war, a full—

fledged WWIII would constitute confrontation phase. 

 

The End of the World 

 

The third and final test, termed by Greimas the “qualifying test”, is made of “a process of cognitive 

and (possibly) pragmatic recognition, positively or negatively marked with respect to the axiological 

universe in place, and carried out by the Sender-adjudicator” (Bertrand, 1989, p. 113). Essentially, 

the outcome of the initial quest is judged by the sender and may entail one last obstacle / test. 

Taking into consideration again that often impetus and subject form one single actant, the main 

characteristic of this test is therefore reduced to the broader recognition of resolution. I therefore 

term this stage the ‘resolution’. The resolution of WWIII with the final battle of Armageddon is 

said to come with Jesus’s victory over Satan, followed by the former’s millennial reign over earth. 

These events therefore fall into the category of ‘resolution’. These three tests, inspired by Greimas’ 

work and tweaked to suit the characteristics to prophetic narratives, constitute the so-called 

narrative schema. 

To also account for the events that precede or follow the functional schema, I draw upon 

Todorov’s analysis of ‘plots’ along with Greimas’ model. I encountered this practice first in Beni 

Riyawati’s thesis (2011). Todorov talks about narrative plots to describe an abstract literary 

structure and introduces certain categories for examining and describing them (Todorov, 1969). 
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In his analysis of Boccaccio’s Decameron, he discerns patterns of actions that are triggered by a 

violation of a societal law followed by punishment or the avoidance of punishment. In a nutshell, 

the plot-process can be understood as a shift from one state of ‘equilibrium’ to another, separated 

by a period of imbalance (disequilibrium) “which is composed of a process of degeneration and a 

process of improvement” (Todorov, 1969, p. 75). The second equilibrium is therefore marked by 

a sense of superiority in comparison to the initial equilibrium. In other words, it constitutes an 

‘ideal’ state of being as opposed to the status quo prior to the period of imbalance. As it will be 

shown in the analysis of prophetic narratives, this hypothesis is particularly telling and discernable 

in prophetic discourse where often the “new equilibrium” is defined as a moment of ultimate 

triumph of righteousness, for example, Jesus’ millennial reign after war, death, and destruction. 

But universal Christian narratives of progress are full of transitions from one state to the other. 

From equilibrium to disequilibrium and so on. One can consider for example paradise before the 

fall of Adam and Eve as the equilibrium, and the creation of the world as the period of imbalance 

which will be restored again with another equilibrium. The period of imbalance, that of 

disequilibrium, is broken down into three sections and for that, I draw upon Greimas’ functional 

schema that I exhibited above. This hybrid-custom model inspired by Greimas’ and Todorov’s 

approaches, which have been combined by Riyawati, including my tweaked terminologies and 

definitions, is illustrated in Fig. 2. In sum, five states can be discerned. The questions that the 

application of this model seeks to answer are the following: in which temporal dimensions are 

past, present, future events considered to be in? When and due to whose actions does the 

disequilibrium begin or end? What are the moral underpinnings of each state?  

 

 

Figure 3. The Hybrid Narrative Schema 
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Limitations 

 

At this point, I would like to highlight some limitations inherent in structural approaches. Most 

notably, restricting narratives to a fixed set of actants proves applicable only to a limited range of 

stories where such roles are explicitly present. These are primarily narratives centered on a 

protagonist’s obstacle-laden quest, as in Greimas’ model example (Elam, 1980, p. 80). However, 

even in stories that feature a protagonist pursuing a goal amid challenges, the six actants are not 

always clearly distinguishable-or even present at all. 

This is an outcome of the rather restricted possibilities of functions that each actant can 

undertake since actants are defined solely by their actions related to a specific object. In addition 

to that, the binary nature through which the relations between them are understood cannot 

account for some of the ambivalences in these discourses, which come to the limelight more 

prominently through the discourse analysis. As we shall see further on, this criticism proves 

particularly valid when the model is used to analyze prophetic discourses, as this study does.  

This observation leads to the second major criticism regarding the extent of reductionism 

that these models require. Kačer (2013, pp. 48) points out in regards to the analysis of plays for 

example, that by exclusively focusing on the actions of a character, one “disregards the co-

constitutive elements of the dramatic and theatrical structure. In other words, it reduces the 

possibility of interpreting action in drama and on the stage on creative levels other than the 

character-role in a narrative”. Thus, Elam notes, in regards to Souriau’s model, that when these 

models are applied to plays where “the disposition of roles is less significant than the unfolding of 

plot and discourse, the usefulness of the model as an analytic tool diminishes”. Luckily, prophetic 

discourses are very much character-centered and the focus on actants that an actantial model calls 

for proves to be a tool that not only can be applicable but also a fruitful analytical praxis.  

Furthermore, as noted before, the idea that structural approaches have to follow binary 

categories has been contested not only because it limits the types of narratives that one can look 

for and analyze, but also because, as Bal (2017, p. 185) notes, “[s]tructuring often takes the route 

of opposition as a handy simplification of complex content”. Besides simplification as means to 

avoid dealing with complexity, structuring in binary categories is also a product of our own 

predispositions and biases. Therefore, by applying this very model one reproduces what is 

considered to have been socially, and narratively, constructed and reconstructed, often to exclude 

non-binary categories (e.g. historically excluded subjects and suppressed subjectivities) and 

furthermore solidify and naturalize processes of categorization overall. However, this analysis will 

indeed rely on binary categories to unravel but also to critique the sociopolitical implications of 
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these binary structures in prophetic narratives, particularly when these pertain to identity. By doing 

so, I strive to remain alert to the ideological baggage and the socio-political implications binary 

oppositions entail and particularly remain attentive to facets of prophetic narratives that do not 

comply with binary schemas. 

Another potential pitfall of a structural model is echoed by Peisa (2008, p. 36) who states 

that “analyzing a discourse using a predetermined structure will produce results that bring out 

exactly that structure. That is to say, when one looks for something, one is more likely than not to 

find it”. This limitation is to some degree mitigated by the adaptation of the models for prophetic 

narratives undertaken in this study. This adaptation stems from my preliminary engagement with 

the material in conjunction with a more a flexible reinterpretation of what were considered by 

structuralists fixed categories. At the same time, the tweaking of the model does not necessarily 

mean that its categories will be applicable to all prophetic narratives. Therefore, one has to be 

cautious for whenever that is the case. 

While I have highlighted some of the limitations of structuralist analysis, it is important to 

clarify that the aim here is not to identify any “true” or universal underlying structures within 

prophetic discourses. Rather, structural analysis is employed to generate insights that can 

complement the discourse analysis that follows. As Forchtner (2021) argues, such an approach can 

enrich discourse—analytical frameworks. To address structuralism’s limitations—particularly its 

synchronic and ahistorical tendencies—I also contextualize and historicize the prophetic 

discourses under study. This includes attending to the socio-political contexts of their authors, 

regional particularities, and the entanglements of local prophecies with broader, global currents of 

Christian apocalyptic thought. This contextualization is especially crucial given the nature of many 

prophetic narratives examined here. Often, these are not fully formed or carefully structured texts 

but oral accounts shared with pilgrims and visitors, fragments passed on in conversation, or 

compilations that have accrued additions and interpretations over time. As such, they frequently 

lack the formal coherence—defined actors, clear sequences—that structural models presume. 

Contextual and historical grounding is therefore essential for understanding these narratives within 

the broader field of popular eschatology.   
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2.2. Discourse analysis 

 

A brief introduction 
 

In this section, I will lay out the conceptual and methodological tenets of discourse analysis, 

through which prophecies will be further unpacked in section five. Generally, the word ‘discourse’ 

refers to a process by which language is structured “according to different patterns that people’s 

utterances follow when they take part in different domains of social life” (Jørgensen & Phillips, 

2016, p. 1). These domains can refer to social life in a broader and abstract sense, as well as to 

more concrete subject areas that produce, for example, political discourse, medical discourse, 

scientific discourse, religious discourse, and so on. However, space or subject-specific discourses 

are not limited to their related institutional spheres and can be “mixed together” (Chouliaraki & 

Fairclough, 2007, p. 49). They can be articulated in everyday life, outside institutional boundaries. 

This research draws from a Foucauldian-influenced approach21 (Foucault, 1972), which “focuses 

on the power inherent in language and seeks to understand how historically and socially instituted 

sources of power construct the wider social world through language” (Cook, 2018, p. 216). 

Therefore, this research approaches discourse as a set of statements that serve both a social-

reproductive function—by maintaining and reinforcing existing social structures, norms, and 

power relations—and a constructivist function, by producing new objects such as social identities, 

social relations, and systems of knowledge and meaning (Jørgensen & Phillips, 2016, p. 67; Potter, 

2018, p. 220) 

 Power and hegemony are central to discourse analysis, where language is not seen as a 

neutral tool but as a means of constructing reality in unequal ways-differentiating center from 

periphery, truth from opinion (Potter, 2018, p. 394). Prophetic discourses, in this context, serve a 

dual function: they both reflect existing relations of dominance—since the prominence of some 

narratives depends on the marginalization of others—and actively construct realities that legitimize 

and reproduce those same power hierarchies. 

 In taking a discourse-analytical approach, I recognize that ideologies such as nationalism 

and colonialism are not only expressed discursively—through language, narratives, and 

representations—but also interdiscursively, through their intersections with other discourses 

 
21 It bears mention that Foucault did not develop a method of inquiry but provided theory and tools “that underpin 

both the framing and the conducting of research […] including the type of question(s) or issue(s) being explored, as 

well as the way in which data are thought about and analyzed” (Cheek, 2018, p. 356).  

 



Methods 79 

across diverse contexts. By interdiscursivity—akin to intertextuality22—I refer to the ways in which 

different discourses borrow from, blend with, and reinforce one another, producing layered 

meanings and ideological effects. In other words, interdiscursivity is a practice that takes place 

when discourses from different domains are articulated together in a single communicative 

moment (Jørgensen & Phillips, 2016). This does not imply that discourses associated with different 

spaces (e.g., religious, medical, political, scientific, and so on) exist isolated and in a vacuum, only 

converging at interdiscursive moments. In my analysis, I aim to unpack how prophetic discourses 

are shaped by and contribute to both nationalist and colonial imaginaries, while also intersecting 

with grammars of resistance, especially in response to various crisis-scapes (Boletsi et al., 2020)—

such as financial collapse, biopolitical (perceived) emergencies, and war. 

My goal is to understand how prophetic discourse does more than convey eschatological 

visions; it becomes a site where broader social anxieties, political desires, and collective imaginaries 

are articulated. These narratives may simultaneously draw on nationalist symbols and articulate 

anti-systemic or counter-hegemonic critiques. By occupying this interdiscursive space, prophecies 

often function ambivalently—as both challenges to and reinforcements of existing power 

structures. I pay particular attention to how they construct, reproduce, or resist dominant realities 

by shaping ideas around the nation and by crafting religious, gendered, political, and other forms 

of identity. I also examine how certain worldviews are naturalized—made to seem self-evident—

while others are marginalized or cast as illegitimate, often through essentialist characterizations 

and oppositional logics, such as exceptionalist self-perceptions or derogatory representations of 

the Other. 

In this light, I am interested in not only in the concepts of crisis and critique—outlined 

theoretically in the Introduction—are articulated in the discourses I study, but also how the analysis 

of prophecies itself relates and contributes to notions critique more broadly. Since the 1980s, 

critique as an objective, a method, and a practice in discourse analysis has given rise to the 

movement of Critical Discourse Analysis (CDA). CDA is “fundamentally concerned with 

analyzing opaque as well as transparent structural relationships of dominance, discrimination, 

power, and control as manifested in language” (Wodak & Meyer, 2001, p. 3). Discourse analysis, 

therefore, is not a neutral process but an inherently critical one. However, it does not aim to ‘solve’ 

a pre-identified social ‘problem’ or to denounce ‘false’ representations of reality. Rather, by 

underscoring how ideology operates within discourse and by interrogating the normative standards 

 
22 ‘Intertextuality’ is defined by Fairclough (2003, p. 17) as the process by which “texts draw upon, incorporate, 

recontextualize and dialogue with other texts”.  
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reproduced through it, discourse analysis opens up possibilities for alternative, more egalitarian 

ways of meaning-making to which I aim to contribute. 

By ‘critical’, I do not refer to adopting a critical attitude. Instead, I understand critique as 

intrinsic to discourse analysis itself, following Nonhoff’s (2017) argument that “critique will be 

performed in the course of and by the analysis” and that the “critical potential will be attributed 

to discourse analysis itself, or rather, and more precisely, to discourse analysis read as a discursive 

formation” (p. 2). Thus, the relationship between discourse analysis and critique is internal in that 

it offers a scientific basis for questioning the object and its effects on life in political terms 

(Chouliaraki & Fairclough, 2007, 2007; Fairclough, 2001, p. 15). 

This is not to discount the role of the analyst in shaping the analytical process; rather, it 

highlights that “discourse analysis is always already part of a societal and political practice; it cannot 

be reduced to distanced observation, description, or explanation” (Fairclough, 2001). Both the 

analyst and the analysis itself can only ever perform a critical function. Following this line of 

thought, I argue that the adjective critical in Critical Discourse Analysis is redundant when 

describing my research method and will therefore be omitted, while acknowledging broader 

debates around the meaning of ‘critical’ in research, which nevertheless fall beyond the scope of 

this study.23 

 

 

Analytical Framework 
 

As outlined above, one of my central aims is to unpack the interdiscursive grammars of prophecies 

in relation to the broader socio-political contexts from which they emerge. Beyond identifying 

crossovers between different discursive domains, I seek to situate prophecies within larger social 

processes, highlighting how they interact with and are shaped by ongoing political, cultural, and 

ideological dynamics. In particular, I focus on the ways prophetic discourses intersect with 

nationalist narratives, populist rhetoric, and conspiracy theories across key thematic axes: racism 

and prejudice; national (un)belonging; demonization and fear; irredentism and expansionism—

whether religious, racial, or territorial—and the articulation of critique in relation to moral 

guidelines and societal habits. 

I have distinguished five domains that I investigate through discourse analysis. These 

pertain to: 

▪ the notion of crisis, its construction, and representation 

 
23 For an overview of that debates, see Nonhoff (2017). 
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▪ argumentation practices deployed in crisis and causal stories 

▪ legitimization practices that underpin all implicit and explicit arguments deployed 

in discourses and relate to the ways speakers position themselves as figures of 

moral, religious, and political authority. 

▪ the construction and representation of social actors and collective groups 

▪ proximity pertaining to the relationship between the speakers, their statements, 

and their audiences.  

 

The notion of discursive strategies—referred to above as ‘practices’—warrants further 

clarification. Martin Reisigl & Ruth Wodak (2001, p. 44), for example, refer to ‘strategy’ as “a more 

or less accurate and more or less intentional plan of practices (including discursive practices) 

adapted to achieve a particular social, political, psychological or linguistic aim”. These aims can be, 

for example, negative or positive representation of national identities, the establishment of cause 

and effect between actors and actions, the framing of both in moral and critical terms, and the (de-

)legitimization of a specific action or practice based on moral underpinnings. Yet, the questions 

that arise here are whether these “strategies” (Van Leeuwen, 2007) are intentional, whether 

intention can be established, and whether the intention is located in the speaker or in the utterance 

itself. I will try to answer these questions by starting with the last one.  

The speaker’s intention does not always define the meaning of their utterance (Leth, 2021). 

As such, taking the utterance’s meaning to infer intention is problematic. This is why I prefer using 

the term ‘practice’ instead of “strategy”. With discourse analysis methods, I can only evaluate what 

the meaning of the utterance itself reflects or may achieve in relation to the listener since the 

utterance is the only ‘public’ information available. Examining the intention of the speaker 

necessitates an interrogation of the speaker through an interview, the analysis of cues (gesture, 

mimics, context, background knowledge, previous utterances) (Leth, 2021, p. 283), and the analysis 

of systematic uses of language, i.e., patterns that allude to an intentional, strategic motive behind 

the use of utterances. For this study, the speaker’s intention is important but will be further 

engaged later. For now, given the limited scope of the methodologies used, I will focus on the 

meaning that a speaker produces by using analytical tools proposed above. To conclude, I am also 

interested in the linguistic means through which legitimization practices are articulated. By 

linguistic means, I refer to the linguistic devices (metaphors, grammar, pronunciations, etc.) that 

support these practices in more or less implicit ways. Linguistic means and discursive practices are, 

therefore, closely entangled and interdependent.  
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Discourse and Crisis 
 
Crises are a fundamental component of eschatological prophetic discourses. It is therefore 

imperative to engage with the discursive construction of crises. Drawing on Hay’s framework 

(1996), I break down crisis discourses into three analytical sections. I divide the final section into 

two sub-sections, given that it involves distinct processes that merit deeper and more focused 

investigation. In addition, I expand upon Hay’s categories by examining further facets of crisis, 

such as the domains of significance, judgment, critique, decision, and desired outcomes. Through 

this methodological approach, I also investigate the actors involved—or represented as involved—

in crisis narratives. 

 

 

The construction of crisis.  

 

This is the first of the four analytical categories and refers to the process by which disparate events 

and phenomena are selected and accentuated as indicative of a specific crisis or problem requiring 

attention. In the context of this study, these events include hostilities and territorial disputes that 

may not yet have escalated into outright war, but which signal a greater crisis to come. I define this 

type of crisis as a signaling crisis, a concept I will elaborate on in the analysis section. In this light, a 

particular notion of crisis is constructed, organizing and classifying other phenomena as related 

and relevant. Observations from actantial and functional models are particularly useful here for 

identifying how actions and subjects (actants) are interconnected—or disconnected. I am 

interested in how actors select, emphasize, conceal, or hint at events considered connected to 

crises. Special attention is given to the political, ethical, and religious connotations, both implicit 

and explicit, of these processes. At the core of this inquiry is how identities are constructed through 

associations with events: which actors are portrayed as triggering Armageddon, and what are the 

implicit or explicit connotations of linking specific actors to crisis events? What role does Greece 

play in these narratives? Who assumes—or evades—responsibility, and why? In relation to 

nationalist discourse, I focus on the levels of significance ascribed to crises, and, given the strong 

eschatological dimension of prophetic discourses, examine the alarmist vocabulary that underpins 

both nationalist and prophetic domains. 
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The construction of symptomaticity/causality. 

 

This second analytical category focuses on how specific malfunctions or failures (e.g., a financial 

crisis) are portrayed as symptomatic of broader, systemic failures (e.g., moral decay). Typically, a 

particular failure is generalized into an overarching critique (e.g., “all politicians are corrupt”). Here, 

I investigate who or what is represented as being at fault for a crisis, and through what degrees of 

(un)certainty these attributions are made. I also explore the moral underpinnings of crisis causality, 

as represented by speakers and illuminated through structural analysis (e.g., disruptions of 

equilibrium), and examine how these representations connect to nationalist crisis narratives. 

Within this framework, I am particularly interested in theological and political articulations of 

judgment: what common ground do prophetic and nationalist discourses share concerning notions 

of judgment, catharsis, and cleansing—and where do they diverge? 

 

The construction of the ultimate crisis.  

In prophetic discourses, this analytical category often pertains to future imaginaries. Although 

crises may unfold across past, present, and near-future timelines, the ultimate crisis lies even further 

ahead. It emerges when an immediate threat (e.g., ongoing war) is portrayed as endangering a much 

larger collective future (e.g., nuclear catastrophe or Armageddon). Because of its perceived 

magnitude and urgency, the ultimate crisis is framed as requiring immediate action. This 

observation leads directly into the next section. 

 

The domain of decision and desired outcome. 

  

In Hay’s original framework (1996), this category corresponds to the call for specific policy actions. 

In the context of prophetic discourses, however, the call for action can take diverse forms, 

including activism, prayer, confession, or a general call for vigilance and attentiveness. The call to 

action may also be conveyed implicitly through discursive practices such as cautionary tales and 

mythopoesis, which I will examine in greater detail below. Regarding the relationship between 

prophetic discourses and nationalist discourses on crisis mitigation, I focus on the types of 

decisions advocated: who benefits from these actions? What boundaries of exclusion and inclusion 

do they establish? And what notions of solidarity or animosity do they propagate? 
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Crisis, causation, and argumentation 
 
To further analyze crises—their alleged causes, their looming future imaginaries, and the proposed 

mitigating counter-measures—I now turn to the underlying structure of argumentation. In 

particular, I draw on Toulmin’s (2003, pp. 92–93) model of argument analysis, which identifies 

three core components that are generalizable across arguments.  

 The first component is the claim, which entails the identification or representation of what 

is happening, often overlapping with the narrated crisis itself. For example, a claim might state, “The 

time of Armageddon is near.”  

The second component involves grounds (also referred to as data or facts), which are the 

reasons or evidence explicitly provided to support the claim of crisis. An example of grounds 

would be: “The elder recognized the signs of the times, such as the Chernobyl disaster.” 

Finally, there is the warrant, which provides the underlying justification connecting the 

grounds to the claim. Unlike claims and grounds, warrants are often implicit, operating through 

cultural assumptions or shared beliefs rather than direct statements. For instance, in the statement 

“Since monks have the divine charisma of prophecy, what they say must be true,” the warrant rests 

on the assumption that religious authority legitimizes truth claims about crises. In my analysis, I 

focus on how these implicit warrants function within prophetic discourse, examining the ways they 

trigger syllogistic assumptions, such as: Greece is a Christian nation; Christians are God’s chosen people; 

therefore, Greece occupies a privileged position in prophetic narratives. By analyzing the normative and 

ideological assumptions embedded in warrants, I seek to uncover how notions of religious 

authority, national exceptionalism, and moral superiority are discursively constructed and 

reinforced. 

 

 

Legitimization as practice 
 

Devices of legitimation help me engage with aspects of discourses that do not necessarily pertain 

to the construction of crisis or argumentation for its causes and future outcomes. The language of 

legitimation can be approached based on the following types (Van Leeuwen & Wodak, 1999, pp. 

104–110): 

▪ Authorization is legitimization by reference to authority and can be personal, such as a 

prominent figure, a prophet, God, the speaker and their charismatic qualities (e.g., Paisios 

references his logismoi as source and justification), and impersonal (the bible, the law, social 

norms such as conformity, and more). Authorization is also achieved indirectly in 
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prophecies by a twofold process. First, the scriptures are presented as a product of divine 

interference that gives no space for error. Second, clerics represent themselves as the sole 

true and rightful interpreters of the scriptures. A ‘false’ interpretation of these texts 

constitutes a dangerous issue, which makes it ever more pertinent to listen to the ‘right’ 

interpreters. Archbishop Christodoulos puts it in the clearest way: 

The New Testament speaks of the times of the eschaton. Therefore, we have a clear 

guide to direct us and to outline how the events of the eschaton will unfold: which 

warning signs will appear, how humans will recognize that the time is near, how the 

Second Coming will take place, and what will follow thereafter […]. 

The Church of Christ (Eastern Orthodox Christian Church) is the only responsible and 

suitable one to provide answers to these questions based on the authentic interpretation 

of the Bible […]. 

Therefore, and because there is a great danger and fear of misinterpreting what the book 

of Revelation writes or describes, it requires great caution so as the things that one says 

are authentically interpreted by the Holy Fathers which were not simple humans but 

enlightened by God, virtuous and Saints […] (Paraskevaidis, n.d., p. 6). 

▪ Rationalization is a form of legitimization achieved by at least two means. The first one, 

instrumental rationalization, takes place by referencing the “utility of the social practice or 

some part of it”. These social practices dicoursively legitimized due to their purposes, 

functions, goals, or the need they allegedly serve in society (Van Leeuwen, 2007, pp. 101–

102; Van Leeuwen & Wodak, 1999, p. 105). The presumed validity of these practices rests, 

however, on “activities presented by means of abstract terms that distill from the quality 

that triggers references to positive or negative values, to ‘moral concepts’”. The concepts 

can be, for example, liberty; freedom of expression; justice, law and order; philanthropy; 

national security; the wellbeing of the population; or other concepts that denote a particular 

set of ethical guidelines yet are not directly referenced but indirectly ‘triggered’. According 

to Van Leeuwen & Wodak, what remains is “only a ‘generalized motive’, with diffuse but 

positive moral connotations”. At the same time, rationalization through the emphasis on 

the ‘utility’ of practice can have a ‘de-moralizing’ outcome, pushing to the background any 

moral questions relevant to the issue. The following excerpts are examples where an 

argument draws upon a form of rationalization that either implicitly or explicitly triggers 

ideas of morality by advising against storing emergency resources as a means to prepare 

for hunger: 
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#1 Mr. Stavros says: “Elder, should I keep a sack of flour so that I can deal with 

that period and the children will not go hungry?”. “No,” he tells him, “do not take 

it, for your neighbor will have flour and will give it to you”. Essentially, the Saint 

foretold who would help Mr. Stavros in the period of famine.  

#2 He will of course live in a village. Now, we, who live in cities, will undergo 

hardship regarding food. That is why, another time, the Saint said: “Have a small 

estate and cultivate it a little. Next to you, you will help someone who will not 

have”.  

The social practice presented as taken for granted in excerpt #1 is that of the 

neighbor sharing his flour. The moral connotation put forward is solidarity and kinship 

amongst people who find themselves in times of crisis and need. In excerpt #2, the 

action/verb itself, i.e., ‘help’, is more explicitly moralizing. It becomes apparent that this 

type of rationalization is very closely related to moralization, an analytical category on its 

own when articulated in more explicit ways. As such, “moralization and rationalization 

keep each other at arm’s length” (Van Leeuwen, 2007, p. 100) and are sometimes rather 

difficult to treat as two separate modes of legitimization. In essence, according to Leeuwen 

(ibid), when rationalization is primarily at work, moralization remains oblique and 

submerged. When moralization is drawn upon in a discourse, rationality has gone 

“underground”. 

The second rationalization practice, theoretical rationalization, is achieved through 

the referencing of ‘the facts of life’, the way ‘things are’. It is a form of naturalization where 

generality is essential (Van Leeuwen, 2007, p. 104). This rationalization is also a product of 

ideological and moral convictions that may appear and be presented as reasonable, 

commonsensical, scientific, religious, experiential, and historical. One example is the 

reference to God’s providence in times of crisis: “…because you are doing your duty […] 

God will arrange the rest”. The help from God is taken for granted; it is presented as a 

commonsensical fact. This ‘fact’, however, does depend on generalized assumptions that 

are often derived from intersubjective experiences such as perceived historical constants 

(e.g., ‘Turkey has always been the aggressor’; ‘Greece has always been peaceful and on the 

right side of history’, and so on). This practice is also closely related to representation 

which I will examine further on; yet, the primary purpose of language here is not to 

represent an actor in a specific light but to justify an explanation given for a specific 

moment and event. To conclude, it is of particular interest here to scrutinize ideas of 

‘common sense’—things that are taken for granted, as well as religious and ideological 

convictions on which rationalization as a practice is based. 
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▪ Moralization. The first mode of moralization, outlined above as well, is achieved through 

‘moral abstraction’. Activities are presented abstractly, indirectly referencing positive or 

negative values. In other words, they are hinted at “by means of adjectives such as ‘healthy’, 

‘normal’, ‘natural’, ‘useful’ and so on” and “linked to specific discourses of moral value” 

(Van Leeuwen, 2007, p. 97). The second mode of moralization is achieved through a more 

explicit moral evaluation. Paisios, for example states that “clueless people with an absolute 

worldly spirit are being promoted”. ‘Worldly spirit’ here is the identifying factor of 

moralization. Moralization, therefore, can take place concerning individuals and events. 

The following example illustrates an attempt to implicitly moralize the speaker, in this case, 

Paisios, as humble, self-reflective, and critical of the institution he represents: “The prophet 

Elijah is sharpening and preparing his big knife! And in fact it will start first with the 

patriarchs, despots, priests, and monks!”. 

▪ Mythopoesis is legitimation achieved by telling a story with a particular goal. In moral tales, 

for example, according to Van Leeuwen (2007, pp. 105–106), “protagonists are rewarded 

for engaging in legitimate social practices, or restoring the legitimate order”. To give an 

example from the prophecies exhibited, Greece not actively engaging in war will bring 

about not only peace and the wellbeing of many (excluding a short period of famine) but 

also a ‘reward’: the annexation of Istanbul. On the other hand, there are also cautionary 

tales in which protagonists engage in deviant activities that eventually lead to unhappy 

endings. Therefore, moral tales are drawn upon to justify one’s course of (in)action. 

▪ In contrast motivating tales, cautionary tales demotivate, caution, or even ‘enlighten’ 

individuals from following a specific path that is contrary to, once again, the moral, 

ideological, and religious convictions of the narrator. The reference to religious figures, 

ancestors, and national heroes, is one type of mythopoesis frequent in nationalist discourse 

and prophecies. The stories drawn upon can be symbolic and mythical and, through the 

creation of parallels between protagonists, their dilemmas, and today’s dilemmas, create 

moral directories.  

 

 

Referential and Predicational practices 
 

Referential practices or nomination practices are the means by which social actors are constructed 

and represented as part of demarcated social categories, such as in some form of an ingroup and 

outgroup. These practices are followed by predicational practices, which portray social groups in 

a particular moral light and serve to crystallize that very creation. These two processes, that of 
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constructing and representing through predication, often overlap, are co-constitutive, and can 

therefore not be neatly separated. The predication process occurs through the reproduction of 

implicit or explicit negative and positive traits in linguistic forms. These can be racial slurs that 

“convey disparaging, insulting meanings, without any other attributive qualification” and more 

nuanced, i.e., metaphoric and metonymic ways of derogatory representation (Martin Reisigl & 

Ruth Wodak, 2001, pp. 45–46). The relevant questions are: How are actors and social groups 

named and referred to linguistically? What attributions, e.g., traits, characteristics, qualities, and 

features, are attributed to them through epithets and neologisms, for example? Which ideological 

convictions do these attributions express, and how do they relate to representations prevalent in 

nationalist discourse? Drawing upon the categories represented and morally evaluated, how is 

Greece positioned within the international sphere, particularly in relation to Europe and the ‘West’ 

but also in relation to the Christian Orthodox World? 

To analyze how social actors can be represented, I draw upon van Leeuwen’s 

“sociosemantic inventory” (1999) from which I refer only to those that I deem relevant. Some of 

these have been adapted and simplified, while others merged. The categories entail exclusion and 

inclusion, which reference discriminatory practices through underrepresentation, negation, and 

misrepresentation. In the context of migration, for example, van Leeuwen analyzes, “some of the 

exclusions may be ‘innocent’, details which readers are assumed to know already, or which are 

deemed irrelevant to them, others tie in close to the propaganda strategy of creating fear, and of 

setting up immigrants as enemies of ‘our’ interests” (van Leeuwen, 1999, p. 38). As such, it is 

relevant to scrutinize possible strategic ideological motivations of inclusion and exclusion practices 

in discourse as well as the impact they may have on their audience. Not all inclusions or exclusions 

are necessarily strategic, however. A related but more radical practice is suppression which refers 

to the “total exclusion that leaves no traces in the representation of specific social actors”. 

Furthermore, backgrounding occurs when the social actor “can be inferred with partial or 

total certainty from elsewhere in the text” (Martin Reisigl & Ruth Wodak, 2001, p. 47). Both 

suppression and backgrounding can occur through a “passive agent deletion”, which is very 

prominent in narratives that argue for the existence of a conspiracy but do not identify the 

orchestrator. If that agent can be inferred from elsewhere in the text or is discerned through hints 

or contextualization, then we are speaking of backgrounding as a practice. To bring up one 

example, Paisios tells his listeners, “Much is being engineered, but because of the prosecution, 

Christendom will be united. Not, however, in the way the ones that engineer the global unification 

of churches want to have a leading religious head”. Here, Paisios does not reference any actor as 

the ‘engineer’ but describes this vague force as “the ones that engineer the global unification of 
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churches”. When contextualizing the narrative within the discourses of the Greek Orthodox 

Church and its varied theological and religious strands, one can conclude that he is referring to 

what I would call progressive Orthodox Christian circles that seek and foster interfaith 

relationships with Catholicism and other religions. This example could be analyzed as a case of 

suppression since the actors are nowhere explicitly mentioned by Paisios in the text. However, 

when considering that Paisios’ visitors are well versed in the debates regarding the theological 

strands within the Church, something that Paisios is well aware of, the practice could be analyzed 

as backgrounding. 

Two more categories that are relevant are those of activation and passivation. “Activation 

occurs when social actors are represented as active, dynamic forces in an activity, and passivation 

when they are represented as ‘undergoing’ the activity, or as being ‘at the receiving end of it” (van 

Leeuwen, 1999, pp. 43–44). To give an example of both processes within a common narrative that 

pertains to Russia and Turkey: “Russia will occupy Turkey” would be an example of activation, 

and “Turkey will be occupied by Russia” an example of passivation. The practice of activation and 

passivation also stretches beyond sentences and the use of a passive verb. It can be deduced from 

a narrative that has a passivizing effect on an actor.  

The function of categorization is likely one of the most frequent and conspicuous ones in 

prophesies. It is the practice of referencing social groups by “ascribing to them identities, functions 

and positive or negative evaluations they share with others”. In a nutshell, it is a function of 

generalization based on major societal categories of provenance, race, class, ethnicity, religion, 

sexual orientation, political beliefs, etc. The process of categorization presupposes a process of 

identification of persons by ascribing to them a general status of a social group. Identification, 

which goes hand in hand with categorization, is the process by which “a specific feature, trait or 

characteristic is selectively pushed to the fore as a ‘part for the whole’, as a representative depictor” 

(Martin Reisigl & Ruth Wodak, 2001, p. 46). Within this framework, we find a particularizing act, 

that of singularizing the collective synecdochically with a definite article (e.g., ‘the Westerner’) and 

linking it with a certain quality (e.g., ‘rational’). Here, I will pay attention to colonial and imperially 

informed traits that I theoretically unpacked in Chapter I, as well as the systematic production of 

neologisms. In far-right discourse, Smyrnaios et. al., note, neologisms consist of one counterpart, 

which describes or constructs either a “positive notion to support (a particular position) or a 

negative notion to oppose”, with one such characteristic being the word ethnoprodótis (traitor of the 

nation traitor) (Smyrnaios et al., 2023, p. 30). 

Moreover, it is crucial to distinguish between functionalization (a second category coined 

by van Leeuwen) and identification itself. The former is grounded on actions that individuals 
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undertake. A politician, for example, is identified as such due to their occupation. Ethnicity, race, 

and racialized religion, however, are imposed identifiers. The questions that arise in such cases are: 

which actors are identified and which functionalized, what are the traits ascribed to them, and what 

do these choices tell us about the speaker’s point of view? 

Abstraction and problematization, part of a broader category termed impersonalization, 

are inclusion processes by which social actors are represented without the semantic feature ‘human’ 

(a de-humanizing practice) and “by means of a quality assigned to them: for example, the quality 

of being a problem”. P6 refers to the “poor Skopjans,” for example. Reversely, personification is 

“rhetorically used to give a human form or to humanize inanimate objects, abstract entities, 

phenomena, and ideas,” which fosters feelings of solidarity or animosity with the personified entity 

(Martin Reisigl & Ruth Wodak, 2001, p. 58). In this light, objectivation, as part of impersonalization 

practices, can be understood through three practices: spatialization (Greece is not doing enough 

against…); instrumentalization (the Sealing of the Antichrist will enslave…); somatization (a 

satanic hand is behind…); and naturalization (flood of immigrants…). In particular, objectivation 

“enable[s] the speakers to conjure away responsible, involved or affected actors (whether victims 

or perpetrators), or to keep them in the semantic background” . The category that I add to the list, 

which I define as sanctification, refers to the process by which an actor is presented as having a 

divine role and capacity that is either God-given or self-achieved through religious practice, belief, 

and commitment (e.g., “He was a holy archpriest, the type of Saint Nicholas”). The sanctification 

practice is in itself a practice of creating authority, which can lead to an argument from authority. 

An argument from authority draws upon the knowledge and argument of a third party and not on 

personal judgment (Martin Reisigl & Ruth Wodak, 2001, p. 57; Siess & Amossy, 2022, p. 8). In 

essence, once an individual is presented as holy and divine, drawing upon their opinions and 

statements is considered legitimate, similar to how politicians and governments draw upon 

‘specialists’ to justify their policies, for example. There are, however, cases where arguments from 

authority are derived from the same individual who makes the argument. This is the case when the 

speaker is sanctified, and their arguments are subsequently presented as a product of religious 

charisma and divinity.  

In the broader framework of referential and predicational practices, prejudices and 

stereotypes are building blocks in constructing pejorative and derogatory representations of 

collectivized subjects. They can take the form of a sentence, for example through the use of an 

adjective, but also transcend sentences into “latent meanings, allusions, indirect strategies, vague 

formulations, implications, and forms of argumentation” (Van Leeuwen, 2007, p. 21). Prejudices 

and stereotypes, according to Quasthoff (1973), are divided into four categories: 
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▪ analytical: where a quality or behavior pattern is ascribed to a specific group. 

▪ modified (restricted): where prejudice is embedded in the “speaker’s or writer’s own 

perspective, through the use of certain signals like the subjunctive or the interrogative 

mood, or impersonal constructions with verbs of saying or verbs of feeling in the surface 

structure of the utterances” (Martin Reisigl & Ruth Wodak, 2001, p. 20)  

▪ Direct: the speaker explicitly reproduces a stereotype “by means of personal constructions 

that consist of the deictic expression ‘I’ and a verb of believing (verbum putandi) or a verb 

of thinking (verbum cogitandi)” (ibid). 

▪ Implicit: the prejudiced mark is presupposed or inferable 

 

Analysis of proximity 
 
Finally, I show how the speaker establishes affiliation with collective identities, such as religious 

groups (e.g., Orthodox Christians) and nations. This practice is referred to as proximity. From the 

speaker’s perspective, appealing to a collective by positioning oneself as part of that collective (i.e., 

establishing proximity) can also be understood as a form of authorization. This type of 

authorization entails a procedure of ‘smoothing’ which erases forms of diversity and heterogeneity 

(Siess & Amossy, 2022, p. 3). It is a process of legitimation through appealing to a collective 

authority. This type of authority is commonly found in political and institutional discourse where 

a politician, for example, appeals to the unity of a government or in nationalist discourse where 

the speaker appeals to the collective national ‘we’, often juxtaposed to an external factor or threat. 

It is a process by which elements allegedly common to the collective are accentuated, such as 

health, spirit, prosperity, and so on, to create an idea of proximity between the speaker and the 

audience. The following table entails a summary of the analytical categories exhibited above. Based 

on these categories, codes were created with a coding software.  

 

 

Summary of analytical tools 
 

1. Discourse and Crisis  
The centrality of crises in prophetic discourses calls for an analytical approach to crisis discourses in four categories.  

construction of crisis/signaling crisis Events are accentuated as indicative of a specific 

crisis. Identification of causal relationships 

between events and actors. 
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construction of symptomaticity Highlighting a specific malfunction, or social 

problem as the cause of the crisis. 

construction of a much larger threat A threatening problem is portrayed as a threat 

affecting a larger collective. 

call for action  Call for specific counter-actions that will mitigate 

or reverse the effects of the crisis. 

 

 

2. Causation and argumentation of Crisis 
The analysis of argumentation practices is important for unpacking the underlying arguments that claim causal relationships that construct 

and represent crisis as exhibited above.  

claim The identification/representation of ‘what is 

happening’.  

grounds/data/facts The reference of ‘proof’ to support the claim. 

warrant Often implicit and taken-for-granted assumptions 

that validate the selection and truthfulness of 

‘proof’. 

 

 

3. Legitimization as a practice 
Arguments draw upon conventional and recurrent practices to legitimize their statements. These practices are termed ‘legitimization practices’ 

and are divided into four overarching categories. 

authorization legitimization by reference to authority  

rationalization 

▪ instrumental rationalization 

 

 

 

▪ theoretical rationalization 

 

Reference to the goals and uses of institutionalized 

social action with possible and moral 

underpinnings.  

 

Reference to the ‘facts of life’, to ‘common sense’, 

facts derived from intersubjective experiences. 

These references however are ideological with 

implicit moral connotations.  

▪ moralization Evaluating an event, actor, or practice on moral 

grounds, either directly, or through ‘moral 

abstraction’ which is identical to theoretical 

rationalization.  
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▪ mythopoesis Argumentation/legitimation by analogy. 

Legitimation through the establishment of parallels 

to tales, myths, and historical figures. It takes the 

form of: 

• moral tales (action with positive 

connotation which motivates a particular 

action) 

• cautionary tales (seeking to demotivate 

action or to enlighten) 

 

 

 

4. Referential and Predicational practices 

exclusion & inclusion underrepresentation, negation, and 

misrepresentation of actors. 

suppression & backgrounding inference to an actor elsewhere in the text. 

identification & categorization Referencing perceived common identifiers and 

ascribing identities, functions, and positive or 

negative evaluations based on categorizations 

(class, nationality, political affiliation, religion, 

etc.). 

 

Stereotypes and prejudices are one common 

form of identification and categorization and 

are divided into four categories: 

• Analytical (alleged quality or behavior 

pattern ascribed to a group with moral 

underpinnings) 

• Modified (restricted)  

• Direct 

• Implicit 

activation & passivation Activation represents actors in action. 

Passivation as undergoing the action. 

impersonalization (e.g. problematization) De-humanization of social actors /  

Representing them as a problem. 
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objectification 

 

 

 

 

 

instrumentalization 

 

 

naturalization 

 

spatialization 

Humanizing non-human actors or de-

humanizing social actors. 

 

Ascribing agency to non-human subjects 

based on territorial boundaries. 

 

Ascribing agency to objects 

 

Parallelization of human actors with non-

human, natural phenomena. 

Sanctification (novel category) Ascribing a divine role or charismatic capacity 

to an actor or a group. A form of implicit 

authorization. 

Prejudices 

• analytical 

• modified 

• direct 

• implicit 

 

5. Analysis proximity 

• analysis of the speaker’s degree of affinity with their statements  

• analysis of the speaker’s proximity with the listeners/collective 

 

 

To conclude, emerge from everyday subjective and intersubjective interactions and negotiations—

processes that can only be partially captured through the analysis of textual narratives. Such 

analysis, therefore, cannot account for how discourses are perceived, interpreted, or engaged with 

by individuals. Yet this dimension of engagement is crucial, as discourses “are themselves a power 

factor by being apt to induce behavior and (other) discourses” (Jäger, 2001, p. 37).These aspects 

will be explored in the later stages of this research through qualitative interviews and participant 

observation, the methodological foundations of which are outlined in the following section 
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2.3. Prologue to ethnography and reflections on positionality 

 

Mount Athos is about 220km away from my hometown, Katerini. Whilst the distance doesn ’t 

sound like a whole lot, it is quite a journey given that although both Katerini and Mount Athos are 

on mainland Greece, you must catch a ferry to your destination. “Go figure,” I said to myself once 

or twice during my first trip, which did not go as planned. The high sea on the peninsula ’s north 

side disallowed the ferry to disembark. At least that’s what travelers were told, but word has it that 

when too few passengers are traveling north-side, they are directed by the ferry company to their 

larger and more frequent fleet on the south, at Ouranoupoli. Whilst this certainly makes financial 

sense for business, it adds at least two hours to your trip and additional travel costs depending on 

where your final destination is. On my second journey, I departed as planned from Ierissos. Still, 

instead of reaching the monastery of Pantokratoros directly by ferry, which according to the ferry’s 

plan I should, I was left at Vatopedi for the same reason: not enough travelers were expected to 

continue down the peninsula. After a coffee at Vatopedi, which at the second time I knew where 

to find, I took a private SUV taxi took me to my final destination.  

On my first trip, I took three buses, two minibuses, one cab, and one ferry to reach the 

monastery of Vatopedi. Traveling around Mount Athos included hitchhiking, ferries, hiking, and 

taxis, often offering amusing interactive experiences. There are at least three reasons one can’t just 

drive, swim, or walk into Mount Athos’ territory, at least without violating some pre-historical law. 

First, movement to and from Athos is that way easily regulated, and authority is executed visibly. 

There is a daily quota. Second, and subsequently, only visitors who determinately want to visit end 

up visiting. It filters out, in other words, ‘opportunists’, naïve tourists, and most importantly, 

women. Men, on the other hand, need to plan, book an entry permit (διαμονητήριο) via the pilgrim’s 

office, reserve a spot on the ferry, and contact monasteries they want to visit to secure a place to 

sleep (if availability allows). Other more ‘loose’ rules apply, of course, for prominent figures and 

the wealthy. After all, you can get to the Monastery of Vatopedi by helicopter. Finally, and most 

importantly, traveling by ferry manifests a break with the ‘outside world’. It signifies a rupture in 

space and time. It is not only the stone build and century-old monasteries (the Monastery of Great 

Lavra dates back to 963 AD), the untouched (for the most part) nature, and the rituals dating back 

hundreds of years. Time ticks differently in Athos, figuratively and literally. It runs on Byzantine 

time, which means the day begins at sunset, and what day it is, is also not self-evident to outsiders. 

Monks follow the Julian — the so-called ‘old’ — calendar, making Athos 13 days behind the 

Gregorian calendar. Once you are on the sea, inhale the fresh breeze and soak in the blue and 

green colors, your spiritual journey has begun, and maybe you fancy yourself a fresh start too, like 
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many men do when visiting Mount Athos, some of which will never leave it again. The 

combination of all the above gives one the impression that you are headed somewhere unique and 

remote, which it is, albeit artificially so.  

On both trips, each of which lasted about a week, I departed from Katerini a day earlier, 

slept at budget hotels at Ierissos, the closest harbor town before the Athos’ border, and took the 

ferry the morning after at around eight o’clock. The ferries were rather enjoyable, and I had a few 

pleasant encounters during which my sight and mind got accustomed to the all-male populace, 

some of which were priests, monks, police officers, coastguards, workers, children, and laity from 

all walks of life. Some wore black t-shirts with all sorts of emblems and logos that didn’t look like 

free-hug offerings. I noticed Russian flag imprints scattered here and there, along with right-wing 

logos in Russian that I couldn’t decipher. The most popular items seemed to be black shirts or 

hats emblazoned with the phrase Ορθοδοξία ή Θάνατος (Orthodoxy or Death), often paired with 

beards and long hair. To an unknowing observer, they could easily be mistaken for metalheads. 

On my first bus ride, after I reached Athos, I overheard a conversation between two men, one of 

which was loudly saying something along the lines of “The monks of Mount Athos should take 

charge of Greece’s foreign policy! Everyone else is incapable and too soft against all of them: 

Romania, Turkey, Bulgaria…”. The fact that Mount Athos offers much more than a spiritual 

retreat was to be reaffirmed abundantly throughout.  

 On my first arrival at Vatopaidi, I sincerely enjoyed the freshness in the archontaríki (guest’s 

lobby). My environmental consciousness vanished the second the AC’s breeze touched my skin. I 

knew that my monastery-hopping won’t always offer such “luxuries”. Soon after we, the visitors, 

sat on the benches of the vast waiting room, a tall young monk came and told us to wait until he 

brought us the kérasma (welcome treats). He repeated his words impeccable English and with an 

Australian or Kiwi accent for those who didn’t understand. I was hoping for Greek coffee, but I 

felt relief when I saw the small shot glasses next to the large water glasses on his tray. I had my 

shot of tsipouro with anise and soon craved another one, so I helped myself to two more from 

the leftovers. Two other guests and I were asked to follow a bearded layperson who looked like 

he had been staying at the monastery for weeks, if not months. “Thank God” I told myself when 

I realized we were about to enter an elevator to the third floor of the massive guest house. 

Although I had visited Mount Athos before, I was not expecting an elevator. After three shots on 

an empty stomach, however, everything, including the elevator, made absolute sense. My drinking 

habits would not get any better. What for us laypeople would be considered breakfast was for the 

inhabitants of Athos lunch, served between 09:00 and 10:00 after liturgy. It was, after all, past 

afternoon, according to Byzantine time. Instead of coffee, we got chilled deep rose wine, which 
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was very enjoyable. On a plethora of other occasions, when visiting a Skíti, for example, elders 

would offer their own tsipouro to welcome us.  

Admittedly, occasionally being tipsy for a couple of minutes was a pleasant coping 

mechanism for the conversations I had or overheard or discussed. After all, as I share with you, I 

frequently encountered outright racist, homophobic, transphobic, anti-Semitic, Islamophobic, and 

totalitarian views. Sometimes, I would resist and push back, leaving my interlocutors in disbelief. 

None is expected at Athos to consider homosexuality normative, to offer one example. After all, 

I would be told that the Bible says otherwise. What I soon came to realize is that no matter how 

‘civil’ a conversation was or how sympathetic my interlocutor seemed, I’d always stumble on the 

following conundrum: I was presented as offering my own opinion while my counterpart was 

referring to the scriptures, to Orthodox Church, the Truth, what God intends for his children. In 

other words, a political conversation would be framed as a theological one. When conversations 

came to that point, I’d usually withdraw by recapitulating that no matter what the scriptures, a 

priest, or the Patriarch say, theological debates and beliefs should remain between the boundaries 

of the Church, leaving my interlocutors even more unsettled. These observations speak to the 

challenges in undertaking research within a realm that not only clashes with the researcher’s views, 

but operates within a different epistemological framework.  

 These challenges prompted a reflection on my positionality as a male, Greek, white 

individual often presumed to be an Orthodox Christian, despite being a non-believer. Mount 

Athos enforces a daily visitor quota, with the majority of permits reserved for Orthodox Christians 

and the remainder for “heterodox” visitors. This distinction not only regulates access but also 

stigmatizes nonbelievers and adherents of other faiths—including other Christians—throughout 

their stay. Even Catholic Christians face varying degrees of discrimination depending on the 

monastery. 

Sánchez—Jankowski (2002, p. 146)  describes the “researcher’s library of cues” as essential 

for navigating social environments. My familiarity with Orthodox Christian liturgical and cultural 

practices functioned as such a library, enabling me to access spaces and engage in conversations 

with relative ease. In other words, my ability to “fit in”—as a Greek, white, male researcher familiar 

with religious cues, practices, and liturgical procedures—proved advantageous. However, the 

strategic use of my social position warrants transparency (Reyes, 2020) including acknowledgment 

of the ethnographic limitations that arise from my positionality and more broadly, from the 

research context itself. 

My positionality and “library of cues” facilitated my access to Athos but also helped me 

build rapport and trust with monks and laypersons. I occasionally disclosed my non-belief, often 
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eliciting surprise. For instance, when offered the chance to venerate holy relics, asked if I attended 

church, or invited to find a confessor—a frequent occurrence—I would clarify my stance as a 

“former Christian.” This label, as one monk remarked during a ride to Pantokratoros, was one I 

had “given myself.” While he found it curious, it opened a dialogue that might have been more 

strained had I identified as an atheist. 

Confession, in particular, emerged as a recurring theme. Whether from the archontári (the 

monk overseeing the guesthouse) or random monks, the question of whether I wished to confess 

arose frequently. At Vatopedi, a monk approached me during vespers, initiating a brief but telling 

exchange: 

Monk: What is your name? 

Me: Vasili. 

Monk: Where are you from? 

Me: Katerini. 

Monk: Did you confess? 

Me: No. 

Monk: Do you want to? 

Me: No. 

Monk: Do you have a confessor? 

Me: No. 

Monk: Do you want one? 

Me: No. 

The setting—quiet, dimly lit, with vespers underway—limited the conversation, but the monk’s 

persistence was both amusing and slightly awkward. The next day, he approached me again, urging 

me to confess before my departure. I thanked him for his concern, tapping his arm in appreciation. 

Attitudes toward nonbelievers varied widely across monasteries. Karl, a Protestant German 

theologian who had visited Mount Athos since the 1980s, shared that at Filotheou, he was barred 

from entering the church entirely. He resorted to standing outside near the altar window, listening 

to the chants. Notably, Filotheou also refused my research request, stating, “We don’t participate 

in such research projects. If you wish to visit as a pilgrim, you are welcome”. My follow-up inquiry 

about their reasoning went unanswered. At Stavronikita, Karl and I were confined to the narthex 

during vespers, only permitted to “have a look” inside afterward, unlike others who were invited 

to venerate relics. In contrast, at Xenophontos, an elder insisted I venerate the relics despite my 

nonbelief, saying, “So what if you’re a nonbeliever? Holy Mary brought you here nonetheless—

go, get your blessing, and come back.” I complied, and the monk later sought my help in wrapping 
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up the mess hall, urging me to convert. The most striking anecdote came from Karl, who was 

denied lodging at Saint Panteleimonos, the so-called “Russian” monastery, not because of his 

Protestant faith but because he was German. “No Germans accepted at the moment,” he was told, 

a policy he attributed to Germany’s military support for Ukraine. 

My affiliation with Amsterdam also sparked intriguing reactions. When I mentioned it, 

monks often expressed concern, warning me about the city’s “sinful” reputation, particularly 

regarding LGBTQ+ and non-binary people. “Be careful over there; there is a lot of sin,” one monk 

cautioned. Monk Moses echoed this sentiment, remarking, “I’ve heard terrible things about 

Amsterdam. The people there have crossed many lines”. My enthusiastic replies on what I thought 

of Amsterdam—”Amazing,” “Wonderful,” or “You should visit and experience the cycling 

infrastructure”—often left them perplexed. 

My ethnographic approach research at Mount Athos, including the visit to Monk Moses, 

centered on semi-structured interviews and participant observation. The interviews explored 

several key themes, which I drew upon whenever possible: 

1. The intertwining of prophecies and personal life decisions—how prophetic narratives 

influence individual choices and trajectories. 

2. Emotions generated by prophetic imaginaries—the affective responses elicited when 

engaging with or confronting apocalyptic visions. 

3. The role of the internet in disseminating prophetic content, particularly through platforms 

like YouTube. 

4. Political activism and voting behavior—how prophecies intersect with political 

engagement and decision—making. 

5. Ethnocentrism and the construction of Greekness—how prophecies represent and 

reinforce national identity. 

6. War, geopolitics, and human agency—the interplay between prophetic temporalities and 

global events. 

7. Charismatic monks, charisma, and miracles—the role of spiritual authority and 

supernatural phenomena in shaping prophetic discourse. 

 

These themes guided my inquiry, offering a framework to understand how prophetic narratives 

permeate personal, social, and political dimensions of life at Mount Athos and beyond. During the 

interviews, I obtained oral consent from my interlocutors after properly introducing myself, my 

affiliation, and my research topic. In group settings—many of which were impromptu and 
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involved participant observation (Chilisa, 2012)—I verbally communicated my reasons for being 

at Mount Athos, along with my research topic. 

In total, I stayed at Mount Athos for about two weeks. The monasteries, skítes, and cells I 

visited, and the length of my stay were: 

 

⁃ Monastery of Vatopedi, four days  

⁃ Monastery of Simonos Petra (Simonopetra), two days  

⁃ Monastery of Pantokratoros, three days 

⁃ Monastery of Stavronikita, one day 

⁃ Koutloumousiou Monastery, one day 

⁃ Monastery of Xhenophontos, two days   

⁃ Skete of the Prophet Elijah, day-visit 

⁃ The cell of Saint Hypatius of Vatopedi, day-visit 

⁃ The Sanctuary Cell Metamorphosis of Sotiros, day-visit 

 

I inquired via e-mail about visiting and staying for research at the monasteries of Filotheou 

(rejected), Konstamonitou (no reply), Saint Pavlos (no reply), Dionisiou  (no reply), Grigoriou (no 

reply), Megistis Lavras (no reply), Doxiariou (no reply), Xiropotamou (no reply), and Saint 

Panteleimonos (no reply). Since the Monastery of Esfigmenou had no official on-line presence, I 

contacted a Facebook group named “Holy Monastery of Esfigmenou” which noted that the 

website is run by laypeople. Their response included phone numbers of senior monks, including 

the abbot, along with the following disclaimer: “Note that to visit the Holy Monastery of 

Esfigmenou of Mount Athos it is a necessary prerequisite that the pilgrim has not undertaken any 

of the new vaccines”. This disclaimer reflects not only the impact of COVID–19 on contemporary 

religious and prophetic imaginaries, but also the way global conspiracy culture refracts into local 

discourses. I considered following up, but ultimately did not. 

During the course of my ethnographic research, I engaged in conversations with a diverse 

group of individuals whose perspectives provided valuable insights into the subject of my study. 

These participants included both clerics and laypeople, each offering unique viewpoints shaped by 

their backgrounds and experiences. Below is a breakdown of the individuals I spoke to: 

▪ Clerics (19): 

▪ Monks/clerics outside Mount Athos (1), monks of Mount Athos (16), non-

ordained monks (2). 
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▪ Laypeople (29): 

▪ regulars (21), students (4), military/police Officers (2). 

My ethnographic research also includes visiting and interviewing Monk Moses, whom I formally 

introduce in Chapter V, as well as an impromptu ethnographic encounter in Katerini with Monk 

Cherubim and organizers/members of the “Agonistic Orthodox Club of the Times of the 

Eschaton ‘Prophet Elijah’’” based in Athens. 

 

 

 

 

 

 



 

Chapter III 
 

 
 



 

 

Narrative plots  
 

In this chapter, I apply the structuralist approach outlined in the previous chapter to examine the 

narrative structures of eleven prophetic narratives whose main focus is war and international 

conflict. Building on the combined use of Greimas’ actantial model and Todorov’s functional 

schema, I unpack how prophetic stories construct actors, actions, intentions, and temporal 

frameworks. By setting aside, for a moment, questions of representation and focusing on the 

underlying structure of narratives, I seek to illuminate how these texts configure power relations, 

alliances, animosities, and perceived realities—such as undisclosed conspiracies and the true 

motivations of key figures. 

The structural analysis also allows me to trace how prophetic narratives manage temporal 

dimensions: how they draw connections between an idealized past, the disruptions of the present, 

and imagined future resolutions. Particular attention is paid to distinguishing invariant elements 

from more variable, contemporary additions that reflect specific societal concerns and crises. This 

distinction is crucial for understanding how prophecies remain recognizable across time while 

adapting to new socio-political conditions. 

Methodologically, I proceed in three stages. First, I summarize the longer prophecies 

(quoted in full in the annex) to establish a clear foundation for analysis. Second, I conduct an 

actantial analysis influenced by Greimas’ model, mapping the roles and dynamics of the central 

figures. Third, I draw upon Todorov’s functional schema to track the temporal progression of 

each narrative, following the trajectory from a stable beginning through disruption and crisis 

toward a projected resolution. Finally, I integrate these observations by visualizing the cumulative 

insights to draw broader conclusions about recurring structures, shifting emphases, and the 

construction of meaning in prophetic narratives. 

The findings of this chapter will not stand in isolation. Rather, they will inform and 

complement the subsequent discourse analysis, where I shift from questions of narrative form to 

questions of representation, meaning, and ideology. There, I investigate how themes such as 

nationalism, colonialism, and crisis are articulated and contested within prophetic discourse. 
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Summary of P1  

Reading prophecies is like reading a newspaper! 24 

 

Paisios predicts that a global war will erupt, involving Russia, Turkey, Europe, China, Israel, and 

Middle Eastern countries. Russia will defeat Turkey, leading to Turkey’s destruction: one third of 

Turks will convert to Christianity, one third will be killed, and one third will flee to Mesopotamia. 

Greece will not participate militarily but will benefit, receiving Constantinople without fighting. 

Meanwhile, the destruction of the Omar mosque will mark the rebuilding of Solomon’s Temple 

and Jewish attempts to dominate Europe, after which two-thirds of Jews will convert to 

Christianity. Presently, worldly-minded individuals seek to distance Christians from faith, similar 

to communist propaganda tactics once used in Russia. However, engineered persecution will 

ultimately lead to the true unification of Christianity, separating the faithful (“sheep”) from sinners 

(“goats”), as Christians increasingly flee to monasteries and pilgrimages to escape moral decay. 

 

Actantial Analysis  

Actants 

 

 
24 (Aggeloglou, 2012, p. 206–208) 

Nº  actants  definition justification 

1 object   Prosecution of Christians 

Both the ‘prosecution’ and the ‘building of the Omar 

Mosque’ are deliberately engineered, reflecting a broader, 

eschatological dimension of the main quest. The downfall 

of Orthodox Christianity in Russia serves as a cautionary tale 

in Paisios’ narrative, reinforcing this point. 

2  power Evil forces (e.g. Satan)   

Since no localized worldly quest is identifiable, yet Paisios 

hints at an ambiguous quest of broader conspiratorial and 

eschatological significance (machinations leading to 

apocalyptic events), I interpret evil supernatural forces as 

constituting the actant of ‘power’ — the main subject and 

sender of the quest, albeit not directly mentioned. 
 

3 receiver Evil forces 
Evil forces benefit from distancing Christians from their 

faith and their deception.  

4 proxy agents 

• Intentional: 

o Europe 

o Turkey 

o China 

o Clueless people with worldly spirit 

Given that the ‘helpers’ are not directly undertaking the 

main quest, yet possess agency and intentionally engage in 

shaping global events while remaining subordinate to a 

transcendent Power — the main subject of the quest — I 

consider them proxy agents 
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Functional Schema 

Nº  actants  definition justification 

o Communist Russia 

o Priests who joined the Russian 

communist party 

o The Jewish leader who seeks to govern 

Europe. 

o Jews 

o Goats / Sinners 

 

 

Inanimate elements / abstractions 

• Posters 

• Solomon’s Temple 

• Wordly / sinful spirit  

6 opponents  

• Jesus Christ 

• ‘‘Sheep’, i.e., believers  

• Contemporary Orthodox Russia 

• (Russian) Orthodox Church 

• Greece 

 

Inanimate elements: 

• Constantinople  

• Monasteries 

• Churches  

• Vigils and pilgrimages 

Constantinople functions as an opponent because it 

symbolizes the Byzantine Empire, evoking a widespread 

nostalgia for a glorious Christian Orthodox past and playing a 

role in the division of the sheep and the goats. 

Additional categorizations  

— narrator  Elder Paisios Narrator of the prophecy 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

 
Pre-Communist era 

in Russia during 

which Christendom 

was not persecuted  

 
Moral corruptness 

and communism. 

Russia falls into 

communism. Plans 

for the distancing 

of Christians have 

 
WWIII is expected to begin. 

Turkey will disappear. The 

Solomon Temple will be 

built alluding to John’s 

revelation and the coming 

of the anti-Christ who, as a 

 

Believers and non-

believers will be 

clearly divided into 

two camps. 

Christendom will 

be strengthened as 

 
Jesus’ 2nd coming. 

Presumably the 

establishment of a 

new Byzantine 

Empire under a 

united Christendom. 
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begun. Clueless 

people with 

‘worldly’ spirit seek 

to distance 

believers from 

their faith. 

Resistance is 

waged by Paisios 

and individuals 

who ‘run’ to 

monasteries and 

churches. 

 

Jew, will govern Europe. 

Greece will annex Istanbul 

given by Russia. 

 

the outcome of 

persecution. 

Temporality Past Past — Present  Present — Future Future Future 
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Summary of P2 

We have to get into the spirit of the scripts 25 

 

Armageddon, equated with the World War prophesied in John’s Revelation, is imminent. The 

current size of the Chinese army and the road infrastructure they are building are cited as signs of 

its approach. The drying up of the Euphrates River will occur due to Turkish dams, not by divine 

miracle, as some mistakenly believe because of their lack of spiritual engagement with the 

Scriptures. This drying will allow the Chinese army to cross the river, as foretold. Believers are 

urged to enter the spirit of the Scriptures, maintain vigilance, and recognize the “signs of the 

times,” as Paisios describes them. Chernobyl, too, is presented as a prophesied event 

from Revelation, although many failed to properly interpret it as such. 

 

Actantial Analysis  

 

Actants 

 

 
25 (Aggeloglou, 2012, p. 63—64) 

Nº  actants  definition justification 

1 object   
Preparation for the beginning of 

Armageddon 

Armageddon is understood not only as a location but also as the final battle 

at the end of times and the main object of this narrative. The deception of 

Christians emerges as a secondary outcome, once again pointing to the 

broader eschatological dimension of the quest. 

2 
 

power Evil forces (e.g. Satan)   

Monk Paisios refers to a series of events in past, present, and future. The 

events in past and present are perceived to be signs of the times leading up 

to the events in the future, all of which are events of the Apocalypse.  Evil 

forces are orchestrating the events Paisios describes are signs a plan that 

extends beyond irrigation or mere war. 

3 receiver Evil forces 
Evil forces benefit from deceiving Christians and the fulfillment of the evil 

objectives associated with Armageddon.  

4 proxy agents 

• Turkey 

• China 

• Myriads of armies from east 

• Those who don’t recognize 

the signs of the times. The 

deceived (unintentional) 

 

Inanimate elements: 
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Functional Schema 

 

 

  

Nº  actants  definition justification 

• Infrastructure: Turkish 

dam / Chinese road  

6 opponents  

• Elder Paisios (narrator) 

• Those within the spirit of 

the scriptures 

• Greece 

• Saint John the Seer  

 

  

Additional categorizations  

1st 

level 
Narrator Monk Christodoulos Author and narrator of the book 

2nd 

level 
Narrator  Elder Paisios (embedded narrator) 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

 
Pre-Chornobyl era. 

The time where 

‘signs of the times’ 

had not manifested 

themselves yet. 

 
Chernobyl-disaster. The 

Chernobyl disaster signified 

that the beginning of ‘the 

end’ has begun. Yet, few 

recognized that Chernobyl 

indeed was the equivalent to 

Warmwood from John’s 

Revelation. Similarly, few 

recognize that the road the 

Chinese are building has this 

particular purpose. 

Confrontation is imminent.  

 
Irrigation works 

will mark the 

beginning of 

Armageddon and 

WWIII.  

 

 

Armageddon 

will constitute 

the final battle. 

The outcome 

has been 

prophesied in 

Isaiah, 

Jeremiah, 

Ezekiel, 

Daniel, 

Zechariah, 

John. 

 
Final Judgment. 

Temporality Past Past to Present Present — Future Future Future 
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Summary of P3  

Untitled. (On Constantinople and War)26 

 

Paisios tells his visitors that Turkey will invade a Greek island, triggering hardship, hunger, and 

fear in Greece. A key sign of the impending war will be the announcement of Greece’s intention 

to extend its maritime borders from 6 to 12 miles. Russia will move toward the Bosporus Straits, 

acting out of its own interests but indirectly aiding Greece. European countries, seeing Russia gain 

territory, will opportunistically join the conflict to secure their own share. Greece, however, will 

not send its army and will avoid massive casualties, which Paisios presents as a divine blessing. As 

fear and suffering spread, Greeks will repent, turn to prayer, and seek refuge in monastic life, 

prompting divine mercy. Ultimately, King Constantine will serve as a mediator and facilitate the 

peaceful transfer of Constantinople to Greece. The narrative highlights repentance as a catalyst for 

national salvation. A former Muslim visitor, Stavros, who converted to Christianity after witnessing 

a miracle by Paisios, is referenced twice as a testament to Paisios’ spiritual authority. Lastly, Paisios 

warns of a forthcoming famine but advises against hoarding food, urging trust in communal 

solidarity and divine provision. 

 

Actantial Analysis 

 

Actants 

 

 
26 (Zournatzoglou, 2005) 

Nº  actants  definition justification 

1 object   Annexation of Constantinople 

The main object of this narrative lies between Greece’s indirect pursuit of 

Constantinople (as an expressed desire) and Turkey’s active irredentist 

actions. However, the very first sentence — ‘the events that will precede the 

surrender of Constantinople to the Greeks’ — establishes that all preceding 

events constitute secondary elements (obstacles, trials, etc.). 

2 subject Greece   

Greece itself holds no power and acts only as a passive subject. The quest is 

undertaken on behalf of Greece, but not by Greeks. This framing aligns with 

portrayals of Greece as a historically peaceful force—a theme I resurfaces 

on a discursive level. 

3  impetus Nationalist irredentism  

4 receiver Greeks   
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Functional Schema 

 

 

Nº  actants  definition justification 

5 helpers 

• Russia 

• 6—7 ECC countries (Italy, 

France, England) 

• King Constantine 

• Orthodox Church 

• Elder Paisios 

• God 

• Greece 

None referenced  

6 opponents  • Turkey    

Additional categorizations  

1st 

level 
Narrator  Nikolas Zournatzoglou Author and narrator of the book 

2nd 

level 
Narrator Elder Paisios embedded narrator 

2nd 

level 
Narrator Anestis Mavrokefalos (visitor) embedded narrator 

2nd 

level 
Narrator Stavros the pilgrim (visitor) embedded narrator 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

Paisios refers to 

Greeks that became 

refugees in relation 

to the City which he 

alludes belonged to 

Greeks. Essentially 

the Byzantine 

Empire which 

constituted the 

equilibrium.   

Fall of the 

Byzantine 

Empire. Greeks 

become refugees. 

The equilibrium 

has been 

disrupted. Today, 

the threat of war 

is imminent. 

Paisios says in 

relation to the 

City that: “The 

time is very near 

when this will 

become a reality”. 

Extension of 

continental borders 

will trigger war and 

famine. Turkey will 

invade. Russia will 

intervene. 

EU countries will 

intervene too. 

Compromise will 

be reached by 

handing Istanbul to 

Greece. 

Taking Istanbul which 

equals to the restoration of 

the Byzantine Empire. As 

Paisios puts it: “the result 

would be in favor”. 

 

Temporality Past Past to Present Future Future Future 
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P4.  

That ‘seamlessly’ we will destroy Turkey27 

 

One brother asked the Elder about the developments in Serbia, and he said among other things: 

“The Europeans are now doing favors for the Turks by creating small independent states (kratídia) 

where Muslims live (Bosnia, Herzegovina). However, I see them destroying Turkey in a ‘kind’ way: 

the Kurds and Armenians will rebel, and the Europeans will advocate for the independence of 

these nations. They will then say to Turkey: we did you a favor there, now, in the same way, the 

Kurds and Armenians must become independent. That’s how they will ‘seamlessly’ destroy Turkey. 

Saint Arsenios of Farasa used to tell the faithful that they would lose their homeland but would 

regain it. 

Actantial Analysis 

Actants 

 

 
27 (Aggeloglou, 2012, p. 143)  

Nº  actants  definition justification 

1 object   The demise of Turkey  

2 subject Europeans   

3  impetus nationalism irredentism  legitimized on the grounds of (Arsenios’) prophecy / fate 

4 receiver The ‘faithful’, i.e. Greeks  

5 helpers 

• Kurds 

• Armenians 

• Saint Arsenios 

• Greece  

 

6 opponents  • Turkey    

Additional categorizations  

1st 

level  
Narrator  Monk Christodoulos Author and narrator of the book 

2nd 

level 
Narrator Elder Paisios  Embedded narrator 

2nd 

level 
Narrator Saint Arsenios Embedded narrator 
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Functional Schema 

 

 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

At peace at 

homeland 

Loss of homeland. 

 

Bosnian War. 

Kurdish and 

Armenians will 

become 

independent states. 

Demise of Turkey Regaining of lost territories 

as prophesied  by Saint 

Arsenios. 

Temporality Past Past to Present Future Future Future 
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Summary of P5 

Are we going to take the city?28 

 

Paisios is in conversation with two pilgrims who primarily seek his guidance about the “City.” The 

pilgrims mention that the “outside” world and the media promote “evil” to which Paisios advises 

them to take legal action against blasphemous media and to seek counsel from a spiritual father. 

After a brief pause, Paisios surprises the pilgrims by posing the very question they intended to ask: 

whether the Greeks will reclaim the City. He affirms that it will be given to the Greeks by God, 

and that a war will ensue, ultimately leading humanity back to the Gospel and prayer. 

When the pilgrims inquire about the whereabouts of the Prophet Elijah, Paisios explains 

that the prophet is preparing to judge, beginning with religious leaders. He emphasizes the need 

for spiritual discernment in recognizing prophecies, such as Saint Kosmas’ prophecy concerning 

the extension of Greece’s territorial waters from six to twelve miles. In this context, Paisios also 

references biblical prophecies about Palestine and Israel. Paisios and one pilgrim attribute various 

unfortunate events to the Jews, including the secretive construction of the Third Temple of 

Solomon. 

The conversation then shifts to the annexation of Northern Epirus (Southern Albania) and 

Istanbul. Paisios describes the current period as marked by “signs of the times” and calls it a time 

of confession that many earlier fathers would have wished to witness. They also briefly discuss the 

“filing system”—a common reference from the late 1990s to the rise of computer databases 

suspected of storing personal data for dubious purposes—and affirm that Greece will be spared 

suffering through divine help, with the eventual restoration of Hagia Sophia. Finally, when a 

pilgrim asks about “the leader” and whether he will be a Jew, Paisios responds affirmatively, also 

identifying the Pope as the advocate of the Antichrist. 

 

Actantial Analysis 

Actants 

 

 
28 (Aggeloglou, 2012, p. 219–223) 
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Functional Schema 

 

Nº  actants  definition justification 

1 object   Annexation of Constantinople 

The ‘taking’ of Istanbul is the primary object of the discussion and the very 

question the pilgrims had prepared for Paisios before their visit. The other 

events described, encapsulated by Paisios as a “storm” are all secondary to 

the main quest and constitute mere obstacles.  

2 subject  Greece 
Similarly to P3, Greece is a passive subject that desires the object. Prayers 

aimed at achieving his goal are considered a form of active engagement. 

3  impetus nationalist irredentism  

4 receivers Greece The primary benefiter is Greece  

5 Helpers  

• God 

• Jesus 

• Prophet Elijah 

• Saint Cosmas of Aetolia 

• Pilgrims 

• Spiritual fathers 

• Paisios 

 

Inanimate 

• prayer 

God is coming to Greece’s support.  Paisios states that “God will arrange” 

and that “God-willing” the annexation will take place. 

6 opponents  

• Satan 

• Jewish leader 

• Israel 

• Media 

• Pope 

  

Additional categorizations  

1st 

level 
Narrator  Monk Christodoulos Author and narrator of the book 

2nd 

level  
Narrator Elder Paisios Embedded narrator 

2nd 

level  
Narrator Dimitrios the pilgrim Embedded narrator 

2nd 

level  
Narrator Christos the pilgrim Embedded narrator 



Narrative plots 115 

  

  

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

The references to 

annexing Istanbul 

and Northern 

Epirus emerge from 

the idea that these 

areas “righteously” 

belonged to Greece 

prior to the 

Ottoman Empire. 

The Byzantine 

Empire I would 

assume is again the 

glorious past 

envisioned.  

According to Paisios, 

‘Greece has been 

through many 

storms’. Today, ‘signs 

of the times’ are 

visible. Moral 

corruption is present. 

Media are 

blasphemous.  

As prophesied by 

Saint Kosmas, 

when Greece’s 

continental borders 

will be extended, 

war will begin. 

Greece will be a 

spectator and war 

will primarily take 

place in Palestine. 

The Jewish 

antichrist will 

emerge too. 

 

Humanity will 

reach a dead—end 

and convert to 

Christianity. 

Istanbul will be 

annexed by Greece 

due to God’s will. 

A new Greece and 

Christendom will emerge  

 

Temporality Past Past to Present Future Future Future 
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Summary of P6 

Saint Paisios’ eye-opener about #Macedonia and #Skopia! Which parts will become Greek again! 29 

 

Elder Paisios discusses Greece’s national issues, particularly the Macedonian Question. He warns 

that the “Skopjans” (Macedonians) seek to claim Greek Macedonia, which would deal a major 

blow to Hellenism and Christian Orthodoxy. Paisios praised Nikolas Martis for his efforts to 

defend the Greekness of Macedonia and urged pilgrims to read and distribute Martis’ work The 

Falsification of Macedonian History. Despite concerns about the lack of strong state action, Paisios 

reassures that God and the Virgin Mary are on Greece’s side and that there is no need for fear. 

Prophetically, he states that North Macedonia will first be recognized internationally but will 

eventually be destroyed. He further prophesies that Greece will reclaim Northern Epirus (southern 

Albania) and Bitola (Monastiri, now part of North Macedonia), with King Constantine playing a 

mediating role. Throughout, he emphasizes divine protection over Macedonia, portraying it as a 

sacred land intertwined with Greek identity and Orthodoxy. 

 

Actantial Analysis 

Actants 

 

 
29 (Saint Paisios’ Eye-Opener, 2021) 

Nº  actants  definition justification 

1 object   
The annexation of Albanian and 

North Macedonian territories. 

The object of discussion relates to the Macedonian Question and territorial 

disputes in the Southern Balkans. Although a fear and suspicion is articulated 

against North Macedonia and their alleged territorial expansionist desires 

towards Greece, it is primarily Greece who benefits, annexing “Northern 

Epirus and Monastiri”. This desire is also clearly articulated in the title. 

North Macedonia’s alleged aggression and ultimately its destruction are 

likewise considered secondary to the main quest.  

2 subject Greece  

Because this prophecy focuses on a specific geopolitical issue rather than 

broader eschatological concerns identify a worldly subject, that is Greece. 

Their agency is localized, nationalist, and thus political, aiming to annex 

territories of the Southern Balkans. References to ‘satanic’ forces are absent, 

although conspiratorial thinking permeates the ‘true’ intentions of North 

Macedonia—which Paisios’ warns about. Unlike more expansive prophecies 

where worldly actors are subsumed under a divine ‘Power’, here the actors’ 

intentions are clear and independent, allowing for a separation between 

subject and impetus. 

3  impetus nationalist irredentism  
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Functional Schema 

 

Nº  actants  definition justification 

4 receivers Greece The primary benefiter  

5 helpers 

• God 

• Jesus 

• Mother of God (Christ) 

• Pilgrims 

• Paisios 

• Nikolaos Martis 

• Martis’ book 

• Prayers and Vigils 

• King Constantine 

 

 

 

6 opponents  
• North Macedonia 

 
  

Additional categorizations  

1st 

level 
Narrator  Voice over in the YouTube video  

2nd 

level 
Narrator Elder Paisios Embedded  

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

Macedonian Empire 

(Alexander is 

referenced) or 

Byzantine Empire 

(Saint Dimitrios and 

King Constantine 

are referenced) 

under which 

Hellenism is unified 

in its territorial 

imagination (which 

includes ‘Northern 

Epirus’ and 

Monastiri). 

Northern 

Macedonia 

belongs now to 

‘Skopje’. The 

equilibrium is 

disrupted. 

Meanwhile the 

plans against 

Greek Macedonia 

have begun as 

Martis fights 

back. 

Skopje will confront 

Greece to implement 

its plans. Will shortly 

be recognized but will 

ultimately be 

destroyed.  
 

King Constantine 

will help Greece 

annex Northern 

Epirus and 

Monastiri.  

Greece’s irredentist 

aspirations will be 

materialized in response to 

North Macedonia’s failed 

irredentist actions. The 

entirety of geographical 

Macedonia (including 

Albania and North 

Macedonia) will belong to 

Greece (again).  

 

Temporality Past Past to Present Future Future Future 
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P7.  

The prophecy of Elder Jonah of Odessa 30 

 

As consolation but also as a warning we have the prophecies of Elder Jonah of Odessa († 2012). 

In 2007 he said: 

“The Catholics will come to our country [Ukraine]… They will not stay long but they will 

do great harm and shed so much blood… but they will leave ashamed with their heads down”. 

Regarding the war in Ukraine, he predicted that “this will be a spiritual war and its primary 

purpose is to destroy Ukraine by removing it from Holy Russia and to destroy Orthodoxy itself”. 

Regarding the dollar, he said: “the wind will blow the dollars along the road like autumn 

leaves and no one will chase them, they will be like pieces of cheap paper.” He said that “if the 

Lord has to give the Russians an Orthodox tsar then we must repent and pray very hard and only 

then through the God-given tsar Russia could find salvation.” 

Elder Jonah also said: “In a country smaller than Russia, turmoil will come a year after my 

death. The problems will continue for two years, after which a Russian tsar will appear. The first 

Easter will be full of blood, the second will be full of hunger, and the third will be of victory “. 

 

 
30 (“The Prophecy of Elder Jonah,” n.d.) 
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Actantial Analysis 

Actants 

 

 

 

Functional Schema 

 

Nº  actants  definition justification 

1 object   
Sever Ukraine from Orthodox 

Russia 

The main objective, framed in terms of evil and narrated by interconnecting 

three short prophetic narratives, is to weaken both Ukraine’s national 

integrity and its religious unity by severing its affiliation with ‘Holy Russia’. 

2 subject • Catholics   

3  impetus Evil undisclosed forces  

4 receivers • Catholics     

5 Helpers   none disclosed   

6 opponents  
• God 

• Russia / Russian Tsar 
  

Additional categorizations  

1st 

level 
Narrator  Anonymous   

2nd 

level 
Narrator Saint Jonah of Odessa  (embedded) 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

Unknown  The death of 

Elder Jonah 

seems to be the 

initiation phase. 

Turmoil will 

follow. Soon 

after, the Russian 

tsar will emerge.  

Catholics will come, 

great harm will take 

place and blood will be 

shed.  

 

 

USD will depreciate. 

Essentially US 

economy will be 

destroyed.  

 

War in Ukraine to 

destroy Orthodoxy. 

Unknown Victory 
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Hunger.  

Temporality Past Past to Present Future Future Future 
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Summary of P8 

Elder Ephraim of Arizona talks about the Marbled King31 

 

 

Elder Ephraim recounts how a holy archpriest, Hierotheos from Asia Minor, prophesied the return 

of a “sleeping General”32 named John, who will be revealed by the Archangel Michael to lead the 

Greeks and Orthodox Christians at the onset of World War III. Hierotheos, known for his extreme 

piety and endurance during long vigils, told Ephraim and others that the General’s sword remains 

just a few centimeters from leaving its sheath—an indication that the war is imminent. Ephraim 

emphasizes Hierotheos’ credibility, noting that priests’ lips “do not lie.” During the 1955 Istanbul 

pogrom, Hierotheos grew anxious, fearing that the violent attacks against Orthodox Greeks 

marked the beginning of the war, the resurrection of the Marbled King, and possibly the Second 

Coming of Christ. However, Ephraim explains, the true moment had not yet arrived. 

  

 
31 (Elder Ephraim of Arizona, 2021) 
32 The narrative of the Sleeping General, John III Doukas Vatatzes, has striking similarities with the prophecies of the 

Marbled King, often also referred to as the last emperor of the Eastern Roman Empire, Constantine XI Palaiologos. 

It is debated in religious discourse however whether these prophecies are indeed discussing the same person.  
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Actantial Analysis 

Actants 

 

 

 

Functional Schema 

 

Nº  actants  definition  justification 

1 object   

The resurrection and enthronement 

of the Sleeping General (King John) 

to lead the Greeks and Orthodox 

Christians during or after the Third 

World War. 

The main object of the narrative is the resurrection and recognition of the 

Sleeping General (King John) as the divinely chosen leader of the Greeks 

and Orthodox Christians, culminating in a restored religious and national 

sovereignty following apocalyptic conflict and Jesus’ second coming. 

2 subject Greece 

Owing to the fact that the subject is the one for whom the quest matters, I 

take the Greek nation to be the actant that not only benefits from the quest, 

but one that actively desires, repents, and anticipates it.   

3  impetus Divine providence 
Only through divine providence is the resurrection of the General, through 

the mediation of Archangel Micheal, possible.   

4 receivers Greek and Orthodox people  

5 Helpers  
• Elder Hierotheous 

• Archangel Micheal 

Notably, Elder Hierotheous is an active helper that mediates and engages 

in the quest through prayer. 

 

6 opponents  • Turks  

Additional categorizations  

1st 

level 
Narrator  Monk Ephraim  

2nd 

level 
Narrator Archpriest Hierotheos  (embedded) 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

I would assume that 

the equilibrium is 

the Byzantine 

Empire.  

Fall of the 

Empire, Greco-

Turkish (1919–

1922) war from 

which  

Hierotheos fled, 

WWIII begins. The 

King will be 

resurrected and reign 

over Greece and 

Orthodox People   

Undisclosed. Undisclosed. Yet given that 

King John will protect 

Greece, presumably better 

times ahead.  
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aggression against 

Greeks in 

Istanbul at 1955. 

 

Temporality Past Past to Present Future Future Future 
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Summary of P9 

Joseph Vatopedinos: Greece will have victims of the coming famine, but most of the victims will be due to  

foreigners!”33 

 

The narrator warns against the widespread but dangerous belief—based on a selective reading of 

prophecies—that Greece will remain unharmed in the coming war, relying on foreign intervention 

without understanding what Greece would need rescuing from. Drawing on detailed conversations 

with Elder Joseph—later canonized as Saint Joseph the Hesychast—the narrator explains that 

Greece’s resurrection must follow a path of martyrdom and crucifixion. The beginning of 

hardship, Elder Joseph said, would be signaled by “blood being shed between us”,  which the 

narrator links to the December 2008 riots and deaths in Athens. 

Elder Joseph also foretells a severe famine in Greece, unimaginable at the time of the 

prophecy given the country’s prosperity and food waste. When asked about the death toll, Joseph 

responds that many will die, primarily Albanian and Bulgarian migrants living in Greece. Initially 

puzzled by the mention of Bulgarians, the narrator later interprets this through political 

developments such as Bulgaria’s EU accession, the removal of borders, and new infrastructure 

connecting the two countries—signaling migration as the anticipated threat. 

According to the prophecy, a foreign army—possibly French, not Russian—will intervene 

to save Greece from the chaos linked to mass migration, not from a conventional military threat. 

Elder Joseph predicts that 400 to 700 million people will die globally across two phases of the war. 

Afterward, surviving foreigners will leave Greece, and those responsible for the country’s suffering 

will be held accountable. Salvation, the elder stresses, will depend on faith, repentance, and prayer. 

 

Actantial Analysis 

Actants 

 

 

 
33 (Mantziaris, 2015) 

Nº  actants  definition justification 

1 object   harming Greece 
This narrative focuses on Greece, portraying secret plots aimed at 

undermining its territorial integrity and the identity of its ‘native’ population.  
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Functional Schema 

 

Nº  actants  definition justification 

2 subject immigrants 

The primary actants undertaking the quest—though not the only ones—are 

Albanian and Bulgarian immigrants, from whom Greece ultimately must be 

saved. 

3  impetus 
evil undisclosed forces and 

nationalist irredentism. 
 

4 receivers Evil forces   

5 helpers • European Union   

6 opponents  

• Foreign army  

• God 

• Elder Joseph 

• Faithful People  

• Greece 

  

Additional categorizations  

1st 

level  
Narrator  Christos Mantziaris  

2nd 

level  
Narrator Elder Joseph  Embedded  

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

Undisclosed  The beginning of 

‘the events’ 

constituted 

according to the 

December 2008 

riots. Blood had 

been shed.  

 

Meanwhile, 

Bulgaria has 

entered the EU 

and Albanian 

immigrants have 

begun migrating 

to Greece.  

 

WWIII 

 

“Crucifixion” 

 

Mass death due to 

immigrants   

Foreign army will 

come to Greece’s 

saving.  

 

Immigrants will 

leave 

 

Accountability for 

all evil that has 

happened to 

Greece. 

 

Resurrection of Greece. 

 

Peace.   
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At the same time 

this is the path 

that will lead to 

resurrection.   

Temporality Past Past to Present Future Future Future 
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Summary of P10 

The Foretelling of 199534 

 

Elder Joseph shares with a group of Cypriot pilgrims his prophetic vision of a future world conflict 

centered around Byzantium. In the early stages, Russia will attempt to establish itself in the region, 

but will be opposed by Judaism and the United States. European forces, described as descendants 

of the Vatican, will also be drawn in. A massive slaughter will follow, resulting in 700 million deaths 

over three days and nights, leaving only Hagia Sophia standing. Greece will initially suffer poverty 

and famine, but afterward, Greeks will “return to their bases” in Asia Minor, reclaiming ancestral 

lands. 

At first, no major massacres will occur—only political anomalies. However, when 

Americans, Jews, and their mercenaries attempt to push back against Russia to allegedly uproot 

Christianity, an angel will intervene, sowing hatred and confusion among the gathered armies. 

After the devastation, the angel will awaken sleeping Byzantine leaders, both clerical and political, 

to govern the Greeks, initiating a “regeneration of the race and of humanity”. A period of 

miraculous peace and prosperity will follow, lasting several decades, during which the poor will 

become rich and God will “dwell among humans”. After this brief golden era, the Antichrist will 

appear, marking the beginning of the final end times. Finally, Elder Joseph foretells that a major 

state anomaly and financial collapse will precede these events, leading to mass unemployment and 

hunger. 

 

Actantial Analysis 

Actants 

 

 
34 (“Elder Joseph of Vatopedi,” 2018) 

Nº  actants  definition justification 

1 object   Triumph of God  over Evil 

There are multiple intertwined objectives. The elder himself acknowledges 

this, saying, ”It’s not only that, it’s something more, but I told you so as to 

get a picture”. Nevertheless, the overarching framework points toward the 

fulfillment of events foretold in biblical prophecies: ”Our Lord is coming to 

reshape the universes; he will renovate the order”. 

 

Alongside this major theme, the expansion of Greece’s borders appears as a 

‘side effect’ of the larger, divinely orchestrated events. Similarly, Russia’s goal 

to “establish itself in the straits” acts as a catalyst for the unfolding narrative. 
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Functional Schema 

 

Nº  actants  definition justification 

From the opposing perspective, the uprooting of Christianity by the Judaism 

constitutes another sub-quest of this revealing narrative.  

2 power God  

3 receivers The faithful   

4 Proxy agents 

• Greece  

• Russia 

• Angel 

• Sleeping Byzantine Leaders 

 

5 opponents  

• Vatican / Catholicism 

• Europeans 

• USA  

• Jews 

• Mercenaries  

• Japanese 

• Turks 

• Antichrist 

  

Additional categorizations  

1st 

level 
Narrator  Anonymous blogpost author  

1st 

level 
Narrator Elder Joseph of Vatopaidi  

2nd 

level 
Narrator Visitors Embedded narrators 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

Byzantium is the 

equilibrium which 

was uprooted by the 

Vatican. 

When Russia 

begins war: “I 

told you that the 

mess will happen 

when Russia starts 

and the 

Americans and 

the Jews will not 

tolerate it…”.  

Angel intervenes 

 

War and Death. 

 

Greece will gain the 

territories. 

 

Then the regeneration 

of the race, and of 

Peace and 

happiness.  

 

Anti-Christ comes 

and challenges 

Jesus one last time. 

 

End of the world. 

 

Jesus will reshape the 

universe. Creation of 

heaven on earth.  
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 humanity in general, 

will begin. 

Temporality Past Present to Future Future Future Future 
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Summary of P11 

Cyprus35 

 

For Paisios, who spoke about Cyprus many times according to various testimonies, the primary 

cause of the conflict was the spiritual decline of its people, marked by unfaithfulness and 

licentiousness. He insisted that repentance, prayer, and fasting—not political action—would drive 

away the foreign (Turkish, English, American) military bases, stating that a single week of fasting 

could cause the Turks to withdraw. Paisios prophesied that a war over water, almost worldwide in 

scale, would eventually force Turkey to remove its troops from Cyprus, leaving only minor 

casualties behind; the idea that Turks would slaughter Greek Cypriots36 was, according to him, 

mere Turkish propaganda. Turkey itself, he said, would be destroyed by the wider conflict. He 

likened the eventual return of Turkish Cypriots to the south to the fall of communism in Russia, 

suggesting a relatively peaceful process. Paisios also revealed that although the United States 

ultimately played a role in the Turkish invasion, it was not part of America’s original plans. Finally, 

he acknowledged the difficulty of resolving the Cyprus issue politically, comparing it to a 

deadlocked dispute where, even after mutual willingness, the damage is too entrenched to easily 

undo. 

 

Actantial Analysis 

Actants 

 

 
35 (Kritikou, 2015, p. 267–269) 
36 I use the term “Greek Cypriot” following the original author’s usage. I am aware that such terminology may 

reinforce nationalist binaries that obscure the complex and fluid identities of Cypriots. My use of the term does not 

imply endorsement of these divisions. 

Nº  actants  definition justification 

1 object   Liberation of Cyprus 

The narrative repeatedly addresses various questions concerning the 

resolution of the Cypriot issue. This compilation of Paisios’ excerpts centers 

around that theme 

2 subject Cypriot 
Through prayer and repentance, Cypriot-Greeks are said to achieve a 

resolution to the conflict.  

3 impetus God 

God (or Divine Providence) acts as the sender who defines the (spiritual) 

conditions but also enables possibilities for liberation: “When you will return 

to God’s will, then Cyprus will be liberated”.  
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Functional Schema 

 

 

  

Nº  actants  definition justification 

4 receivers 
• Greeks / Hellenism 

• (Greek) Cypriots 
 

5 helpers 
• Greeks and (Greek) Cypriots 

• God 
 

6 opponents  

• England (Europe) 

• USA  

• Turks 

• Antichrist 

• Unbelievers (that initiated 

the invasion) 

  

Additional categorizations  

1st 

level 
Narrator  Dimitra Kritikou  

1st 

level 
Narrator Elder Paisios  

2nd 

level 
Narrator Visitors Embedded narrator 

  

Equilibrium 

  

 

Disequilibrium 

 

New Equilibrium 

Initiation Confrontation Resolution 

Cyprus pre-

occupation  

Turkish invade 

Cyprus 

‘World—wide War’ 

with Turkey 

disseminated. 

 

God’s interference 

after repentance 

and prayer 

Cyprus liberated  

Temporality Past Present to Future Future Future Future 
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3.1. Remarks and observations 

 

To analyze the findings from the Actantial model, I divided all the narratives into two binary 

categories: those cantered around an ‘evil’ objective and those around a ‘good’ objective, each in 

relation to Greece and/or Orthodox Christianity. Narratives were sorted according to the overall 

goal they pursued—whether it involved harming Greece or promoting its salvation or triumph.  

For practical reasons, each actant was assigned to only one role category within each narrative, to 

maintain conceptual clarity and avoid overlaps. Actants were not repeated across categories even 

if, in a broader sense, they could serve multiple roles. However, it is important to stress that the 

number of actants in each role was not treated as a quantitative measure of importance or 

influence. The counts simply reflect the number of distinct actants identified in each role, not the 

intensity or frequency of their appearance. Following this division, narratives with an ‘evil’ 

objective numbered six (Figure 4), while those with a ‘good’ objective numbered four (Figure 5).   

 

Actants  

Narratives with ‘evil’ objective 
P1, P2, P7, P9 

Power / Impetus / Subject/ Receivers  Helpers / Proxy Agents Opponents 

 
Count 

 
Count 

 
Count 

Evil forces (Satan) 4 (Western) Europe 2 Orthodox Russia 2 

Catholics 1 China 2 True believers 3 

Immigrants 1 Communist Russia 1 God / Divine Figures 4 

  Jews / Jewish leader 1 Greece 1 

  Naive believers / sinners 2 Foreign Army 1 

  
 

Corrupt priests 1   

  
 

Eastern armies 1   

  
 

Turkey 2 
  

Figure 4. Actants in narratives with evil objective 
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Narratives with ‘good’ objective 
P3, P4, P5, P6, P8, P10, P11 

Power / Impetus / Subject/ Receivers Helpers / Proxy Agents Opponents 

 
Count 

 
Count 

 
Count 

Greece / Greeks 7 Kurds 1 Turkey / Turks 5 

Greek-Cypriots / Cyprus 1 Greece 2 North Macedonia 1 

God / Divine providence  3 Armenians 1 Satan 3 

Irredentism 4 Divine Figures 7 Jews 1 

True believers 1 Orthodox Church 1 Media 1 

European countries 2 Believers 1 Catholics / Pope 2 

  European countries 1 (Western) Europe 2 

  King Constantine 2 Israel 1 

  
 

Russia 2 USA 2 

  
   

Mercenaries 1 

  
 

  Japanese 1 

    

Naive believers / 

sinners 

1 

Figure 5. Actants in narratives with benign objective 

 

When combining all the actants (including impetus, power, receiver) that oppose an evil objective 

or support a benign objective in one table, and all actants that oppose a benign objective and 

support an evil objective into another, that actants in one group are also exclusive to that group, 

with only one exception, that being the actant ‘Europe’ that transcends the two groups. This 

observation leads to two conclusions and reaffirms one hypothesis made in relation to the binary 

nature of the structural models and their limitations in relation to the object of study.  

First, prophecies operate across clear-cut binary lines in terms of characters. For example, 

the actants opposing an evil objective or supporting a benign objective include Jesus, God, Russia, 

Greece, and Christian believers. Under no circumstances however do they include actants such as 

Satan, Turkey, or Catholicism, whose role is limited to supporting objectives of evil or opposing a 

benign objective. One can observe not only clear-cut distinctions of character but intrinsically 

opposing forces, such as those of Greece and Russia versus Turkey, God versus Satan, believers 

versus sinners, Christians versus Catholics / Jews / Muslims, and Good versus Evil. To put it in 

simple terms, prophecies dictate without leaving space for ambiguity on who is a foe and who is 

an ally. They do so not only in any given prophecy, but generally across all the prophetic narratives 

exhibited.  
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Second, the fact that Europe is the only actant which in some narratives is portrayed as 

‘friendly’ to Greece while in others as an opponent, speaks to the ambiguity that marks the 

perception of, and attitudes toward, Europe for narrators of prophecies. This is also the case with 

believers, who appear in both camps but are divided according to their relationship with fate—a 

relationship that is in constant flux and negotiation. Some believers are portrayed as steadfast and 

faithful, aligning themselves with the divine will and thus supporting the benign objectives. Others, 

however, are depicted as naive, misguided, or complicit, becoming obstacles to Greece’s salvation 

by failing to interpret prophecies correctly or by succumbing to worldly temptations. Their 

position shifts depending on their spiritual discernment and their ability—or inability—to respond 

appropriately to the unfolding events. This internal division among believers mirrors the broader 

instability seen in the portrayal of Europe, suggesting that loyalty and righteousness are not fixed 

attributes but are continuously tested within the prophetic narratives. Moreover, Russia holds one 

of the pivotal allied roles to Greece in prophecies. Russia however also appears as a helper to an 

evil objective towards Christianity in P1 when referred to as Communist, therefore, during the 

Soviet Union. This means that some of the actantial categories can vary according to the 

specificities of that actant during the particular period that is evoked. What those distinctions 

mean, how they came to be, and what value systems they represent will be exhibited in the 

discourse analysis section.  

Finally, the structuring of actant relationships casts Greece in a peaceful role, refraining 

from instigating conflict. This moralizing portrayal reflects the broader public discourse, where 

Greece is framed as a historically peaceful and justice-driven nation, consistently aligned with the 

actant of God or the divine. Such positioning suggests a passive irredentist strategy, in which 

Greece expands its territory not through military aggression but through restoration, inevitability, 

and divine providence. Moreover, the ambiguity over who initiates conflict or articulates territorial 

desire points to a deeper culture of conspiracy within prophetic narratives, reinforcing suspicions 

of larger external forces manipulating historical outcomes. These patterns are both enriched and 

echoed in the discursive analysis of prophetic narratives. 
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Opponents to an evil objective / 

 supporters to a good objective 

Opponents to a good objective /  

supporters to an evil objective 

Greek Cypriots 1 Turkey 7 

Orthodox Russia 4 Evil forces (Satan) 7 

Greece / Greeks  10 (Western) Europe / European countries 4 

(True) Believers 5 Catholics / Pope 3 

Divine figures (God, prophets, etc.)  17 Jews 2 

Orthodox Church 1 China 2 

(Western) Europe / European countries  2 Israel 1 

King Constantine 2 (False) Believers / sinners 3 

Irredentism 4 North Macedonian 1 

Foreign army 1 Corrupt priests 1 

Byzantine Leaders 2 USA 2 

Kurds 1 Japanese 1 

Armenians 1 Immigrants 1 

 

Communist Russia 1 

Mercenaries 1 

Media 1 

Eastern armies 1 

Figure 5. Opponents and supporters relative to evil and good objectives 
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Functional Schema 

 

  
Equilibrium 

Disequilibrium 

New Equilibrium 

  
Initiation Confrontation Resolution 

P1 

IN
TR

IN
SI

C
A

LL
Y

 P
O

SI
TI

V
E

 

  PRESENT*           

P2                            PPRESENT         

P3 PPRESENT           

P4 PPRESENT           

P5 PPRESENT           

P6 PPRESENT           

P7 PPRESENT     Unknown   

P8 PPRESENT     Unknown Unknown 

P9 PPRESENT           

P10 PPRESENT           

P11 PPRESENT       
  Negative** 

  Irrelevant** 

  Positive** 

* “present” at the moment of narration 

** defined by the attributed positive and negative effects of events on Greece and Christianity by the narrator 

Figure 6. Functional Schemas including outcome descriptions and temporal situatedness 

 

One key observation in terms of succession of events and temporality reflected in Table 3 is that 

all prophecies are situated at the time of narration at the initiation phase. This means that the 

equilibrium, the ‘ideal state’ lies in the past and had been interrupted while the central destructive 

event, such as WWIII, is not only expected to take place in the future, but is persistently imminent. 

The malign events described as disrupters of the equilibrium, such as war, loss of the Byzantine 

Empire, Communism in Russia, but also events and situations in present times, such as moral 

corruptness and sin, the “filing systems”, are all understood as “signs of the times” and reaffirm 

the temporal situatedness in a pre-major catastrophe era. War therefore can be seen as a necessary 

evil event and intervallic period between the first / disrupted equilibrium and the new equilibrium 

which is longed for.  

 Moreover, the narratives exhibited all foresee the coming of disruptive events. Particularly, 

persecution and famine will affect Greece while massive destruction and death affect and involve 

only other countries. Turkey (see P1, P4) and North Macedonia (see P6) are for example 

prophesied to be completely destructed while the Dead Sea (see P5) will become the grave of 
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Armageddon that will take place in Palestine and Israel. Yet, all narratives foretell a ‘brighter future’ 

for Greece after the confrontation phase in the functional schema. Even in cases where war and 

conflict take place elsewhere, such as in P4, the outcome indirectly sees Greece as a benefiter. 

 These observations demonstrate how structuralist methods, particularly actantial and 

functional analyses, offer new ways of unpacking the internal logic and temporal framing of 

prophecies. By systematically tracing the distribution of characters, value systems, and anticipated 

events, this analysis reveals the deep binary structures and moral hierarchies embedded within 

prophetic narratives. While this approach stands on its own in shedding light on the narrative 

mechanics of prophecy, it also lays the groundwork for a more nuanced understanding of how 

these structures are experienced, reproduced, and reinterpreted by believers. The chapters that 

follow build on these insights through ethnographic encounters and discourse analysis, offering a 

complementary perspective that moves from narrative form to lived practice and meaning-making 

in contemporary Greece.



 

Chapter IV 
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The prophet figure: charisma and the burden of truth 
 

This Chapter has three sections and analyzes three different aspects of what I call the Prophet 

Figure37. These characteristics are the establishment and association of the Prophet Figure with a) 

religious charisma, b) the nation and national causes, and finally, c) prosecution, courage, and truth.  

The first parameter to consider, religious charisma, is strongly interlocked with an ambiguous 

notion of religious and spiritual attainment on the elder’s behalf. In that, I ask: through which 

discursive processes are monks construed as charismatic? How does self-construction as 

charismatic take place within a religious framework that suppresses self-praise and vanity? How 

are third persons involved in doing so and how does the (particularly prophetic and apocalyptic) 

content they speak of play into the making of what I call the Prophet Figure? I argue that an elder 

is constructed as charismatic discursively, through association to miraculous acts and capabilities 

by the cleric himself  (e.g. a monk, abbot, etc.) – a practice I call ‘self-sanctification’ – as well as by 

the elders associated with them, and the topics one chooses to speak about. I consider these 

parameters as preconditions for a practice or event to be perceived as a miracle. The discourse of 

charisma, in other words, creates a necessary fertile ground for acts of deception and trickery to 

follow that aim at creating the perception of a miraculous event in motion. Thus, I outline how 

monks come to be perceived as charismatic, leading to their official or un-official canonization and 

the creation of what I call the Prophet Figure. 

In the second part of this Chapter, I examine how an association of an elder with a national 

cause transmutes into a quintessential marker of a charismatic monk. I posit that by conflating the 

nation with religion, prophetic discourses not only generate fear of an imminent and ever—

impending End —  what I call ‘eschatological urgency’ — legitimizing acts of protest, political 

rhetoric, and government meddling, but also admiration for the speakers who are praised to have 

the courage to speak truth to power. This thread will be further pursued in the following section. 

 
37 Aside from Monk Moses, who did so on YouTube (Apocalypse, Season 3, 2018), clerics typically do not self-identify 

as prophets and are often reluctant to characterize their sayings as prophecies. This reluctance may stem from sincere 

conviction, but it is also tied to the sentiment of tapeinotita (humility), which I discuss in various parts of this 

dissertation. Nevertheless, as mentioned above, not all clerics abide by this norm. Notably, Archbishop Christodoulos 

‘flirted’ with the self-ascribed labels of ‘prophet’ and ‘Chosen One’ in his speeches (see Vasilakis, 2006, p. 432). Elder 

Moses views himself as the ‘new Moses’ who was prophesied in 1866 at Mount Athos — a Moses without whom, and 

without whose teachings, the nation will not resurrect itself. Beyond these examples, the reason I adopt the term 

‘prophet’ in this dissertation is not only because it is obviously catchy, but also because there is a pervasive, albeit 

unspoken, assumption that the elders function as, if not are, prophets. 
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The third section focuses on exceptional cases of outcasts and nomads, which I call 

contrarian monks. By tracing the trajectory of a deposed monk, I argue that there are limits set by 

the canonical Church to the level and prominence of prophetic discourse, polemic attitude, and 

nationalist rhetoric in a monk’s life. Once that rather ambiguous and arbitrary line is crossed, 

prophetic engagement may lead to isolation and exclusion rather than inclusion in a community 

of prophecy believers. By looking at the cases of outcast figures that I call ‘contrarian’, I aim at 

providing a more holistic overview of prophetic discourses, given that even marginalized 

individuals play a significant role in co-constructing prophecy belief, for, as I argue, not different 

reasons than those of ‘mainstream’ circles, yet by different means and deviating trajectories. Here 

again I return to power and how being marginalized and excluded is capitalized on. Thus, I ask: 

under which terms can elders ‘in the margins’ be understood? What are the defining and distinctive 

features of their activism, and how does their presence help us elucidate the role of prophetic 

discourses in Greece? To analyze those dynamics, I grapple with Foucault’s concept of parrhesia 

and scholarly work on populism to come up with the notion of a ‘contrarian monk’ as a signifier 

of a specific performance, actions, and discourse. 

Throughout the Chapter, I draw upon prophetic texts in conjunction with narrations of 

ethnographic encounters in mount Athos. The combination of those two, sometimes three 

(including structural analysis) methods are key given that the subject matter is discursively 

constructed by various means. Aside from written text, for example, I consider small talk, nuances 

of speech, bodily expressions, and inferences, as well as performativity.   

 It will be made evident that charisma, as understood in association with and in the context 

of elders, is not an affirmative religious and spiritual practice or a way of externalizing possible 

effects of exceptional belief and relationship to God, in other words, of sainthood. Rather, I argue 

that establishing charisma is a process by which elders as well as their associates ultimately acquire 

what I call the ‘power of the seer’, an analytic category closely intertwined with the notion of 

‘colonialism’ the theoretical foundation for which I laid out in Chapter I. In this Chapter, in the 

section Making a Prophet, I showcase how that power is attained. 
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4.1. Making a prophet 

 

 

The constructive role of charisma by third persons 
 

“I’ve been to Elder Gabriel four times. He is one of the last, along with elder Efthimios, who 

are saints” (Visitor to Mount Athos, personal communication, September 2023).  

Listeners and laity play into the making of the prophet figure by presenting elders in a particular 

light, namely, that of a modern saint. The most straightforward way of doing so is to explicitly 

refer to elders with flattering and sanctifying adjectives, epithets, and neologisms such as saint, 

holy, holiness, and excellency. That practice is clearly reflected in P3, for example, where the visitor 

begins his question on war with Turkey by stating, “I asked the Saint…” to refer to Paisios. It 

bears mentioning that Paisios, who died in 1994, was only officially canonized in 2015, i.e., 

proclaimed a Saint. While the reasons behind his canonization by the Holy Synod are complex and 

politically-charged38, the promotion of conversations, such as the above, and the modes of 

representing Paisios for decades in documentaries, religious speeches, autobiographies, videos, and 

books, created a fertile ground for this proclamation. Besides official proclamations of Saints, there 

are other means of sanctifying Paisios and elders that work through more nuanced discursive 

practices. It is to these discursive practices that this Chapter turns, in order to unpack the 

mechanisms through which elders in the Greek Orthodox context have managed over the years 

to be associated with the notion of charisma and to be consolidated as conventional religious figures 

to be consulted with by laity on a vast range of issues. 

One such discursive practice consists in referring to what Paisios says as uncontestably 

true or using verbs that denote his charismatic capacity of prophecy and discerning charisma, such 

as the verb “reveal”. In this light, in P2, titled “We have to get into the spirit of the scripts”, after 

Paisios is asked about Armageddon, he “reveals” various “facts”, according to the visitor. The 

word “facts” reflects certainty and connotes truthfulness and trust in what is asserted by Paisios. 

Moreover, establishing proximity between Paisios and the broader audience, mainly through a 

moralizing process, is another practice by which visitors represent elders in a trustworthy light. 

 
38 The decision to canonize Paisios by the Holy Synod is intertwined with the national politics of that time and the 

active involvement of conservative religious and political circles in this outcome. For decades, the primary hesitation 

to canonizing Paisios was related to his controversial, racist, and offensive statements, particularly the outright anti-

Turkish sentiments he propagated. For this discussion, see, for example, Giannakidis, 2016. 
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The narrator in P2, for example, creates that very proximity by stating that Paisios speaks with a 

“fatherly interest” about the “indicators” of Armageddon’s timely coming. Similarly, P10 refers to 

a visitor as “my daughter” and the epithet pappoúlis (older, almost fatherly and innocent elder), 

brings about the same moralizing result as it represents elders as caring individuals and (spiritual) 

fathers who unconditionally offer the best advice and share their truthful and valuable insights. 
In P9, for example, the performativity of the Elder is highlighted to showcase how ‘caring’ and 

‘human’ he appears, even as he reveals how many millions will die during World War III. When a 

visitor asks, “How many will die of hunger” the narrator shares, “The Elder lowered his head and 

did not answer. He remained silent for a few moments, as if something was weighing on him 

deeply. It seemed as though he was praying”.  

Similarly, the very first question of Paisios to his visitors in P5 — “How are the outside 

people doing” — reflects two things: it is moralizing, as Paisios suggests that he cares about the 

‘outside’ world, but also sanctifying: It demonstrates and reiterates a perceived isolation from the 

rest of the ‘worldly’ world which is necessary for attaining a spiritual level that justifies his alleged 

charismatic capacities. Not knowing how “outside people” are doing can only speak to his ultimate 

isolation. Herein, however, lies an interesting contradiction which will be closely looked at in the 

next Chapter: a monk, freed of the so called ‘worldly’ affairs, seemingly isolated in Mount Athos, 

becomes the ultimate interpreter of peoples’ realities and the eventualities of that very ‘worldly’ 

world. The quality of being very much aware of what indeed happens “outside” – in P2 he goes 

on to shed light on geopolitics and history – whilst isolated and unspoiled can only reiterate his 

charismatic capabilities. Furthermore, bridging the gap between Paisios and the listeners is crucial: 

this happens by presenting Paisios as a simple man and a “commoner” — the epithet ‘pappoúlis’ 

very much achieves that —which implies that he hasn’t been spoiled and infected by the wicked 

and sinful practices that have seeped into the religious sphere as well. Speaking truth to power and 

denouncing the status quo, key rhetorical tropes of a contrarian monk, enables elders to occupy 

that very position: amongst commoners, and against the establishment. 

Besides prophecies, rumors and accounts of miracles play a pivotal role in what I call the 

popularized sanctification process—a discursive process that does not depend on institutional 

canonization. Paisios, for example, has been claimed to have interceded with snakes, bears, Holy 

Mary, and Jesus himself. P3 tells us that “the Elder performed a great miracle for us and my whole 

family believed”. The miracle is brought up in the text right after his prophetic visions on the 

annexation of Istanbul are shared, and in doing so, it serves to legitimize the entirety of his 

narrative. During my ethnographic experience at Mount Athos in the summer of 2024, miracles 

such as these—often involving nature, animals, or minor interpersonal events—were narrated with 
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awe but also treated with humor and wit. Because these miracles are apolitical, some even playful, 

harmless, and rooted in everyday life lend themselves more easily to light—hearted storytelling. 

They were rarely discussed in depth but used as conversational “add-ons” to reaffirm an elder’s 

charisma or as ice-breakers among visitors, fostering a sense of collective awe and shared 

familiarity. These narratives in turn come to legitimize more contentious and substantial miracles 

that craft the image of the ‘seer’ in elders. In a nutshell, if one hangs out with snakes, his visions 

must have merit too. 

All miracles, in sum, create a stir and excitement that everyone at Mount Athos relates to 

and inevitably encounters. Shortly before my visit to Elder Gabriel’s cell—one of the most 

prominent living charismatic monks at Mount Athos, who is also featured on YouTube—I found 

myself at the Skete of Prophet Elijah for an impromptu day visit. After an hour’s hike accompanied 

by two young men I met at the monastery of Vatopedi, a programmer from Ireland and an officer 

from Athens, the first person we encountered was monk Philemon: a short man in his late fifties 

who was utterly amusing. He looked familiar to me, and only after an inhabiting monk showed us 

around the massive Russian—built church, was I reminded of Philemon’s appearances on social 

media. Philemon, having starred on multiple Greek and Austrian TV shows and apparently even 

on Netflix, things I did not manage to successfully look up, was popular for different reasons than 

Gabriel or Efthymios. His jokes, genuine smile, and humorous life—coaching bits of advice 

through wordplays and everyday examples made people want to visit him or watch and listen—in 

online. “Please bring our visitors some pasta. You want pasta? They are hungry, bring them some 

pasta… if we have…” he shouted out to a monk passing by. The three of us ended up getting 

spinach pie and tsipuro after we joined a somewhat vocal man in tactical clothing at a table in the 

inner yard. Not bad at all. “Ireland is a Greek word,” the man said to the programmer from Ireland. 

“‘Ir’ from Heracles, and ‘landi’, which means land. Deutschland is also a Greek word...it comes 

from.... (unintelligible)”. The bald man in his shades was proud and vocal of his vast experience in 

Mount Athos, so I asked him about Elder Gabriel, whom I planned to visit next. “I’ve been to 

Elder Gabriel four times,” he replied. “He is one of the last, along with elder Efthimios, who are 

saints. Once when I went to him he was talking to a group of forty people and he spoke of 

something for everyone individually that resonated with them. That was unbelievable!”.  

Giorgos, a Cretan in his late forties and a frequent visitor of Mount Athos that I met during 

my last days at the Monastry of Xenophontos, had similar experiences. “I went to Monk Efthimios 

years ago, and he told me exactly what happens today”. He waited three hours there amongst sixty 

people waiting to see him. “First, he saw everyone at once, we sat around him, and he said generic 

things to all of us. Then, we talked to him individually”. Over a cup of tsipouro at one of the many 
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monastery’s balconies of the monastery overseeing the gulf of Mount Athos, he said that Efthimios 

“is charismatic. After Paisios, it is him. He is very strong in prayer”. Giorgos was the happiest 

person when, after he shared his craving for tsipouro, I approached him with a bottle at dawn. 

The monastery’s shop was closed, and he regretted not buying one in advance. We exchanged 

numbers and said we’d discuss prophecies again over the phone. After all, he shared with me a 

prophecy that I’d never encountered before, one that spoke of Mount Athos sinking underwater 

in the days of the eschaton and that only the top of the mountain would be spared, as a reminder 

of what had happened. The small chat with the man at the skíti and my conversation with Giorgos 

are just a few examples of how the word on the charismatic capabilities of certain elders spreads – 

and subsequently sanctifies them – on Athos and beyond. The young officer with whom I hiked 

from the monastery of Pantokratoros to the skíti had been to Gabriel too but was left rather 

disappointed. “How was it?” I asked. “Well… we waited for many hours because he was asleep. 

At one point, he opened the door and said: ‘Lads, we pray for the entire world’ and closed the 

door again. That was it” (laughs). 

The man with the humorous linguistic analysis of countries’ names was rather direct: the 

elders are Saints. But anything beyond that was left in the air, which speaks to a certain ambiguity 

attached to charismatic elders. At Mount Athos I would hear pilgrims also speak of monk 

Efthimios a lot, the spiritual child and ‘successor’ of Paisios, who lives in his cell with a few 

ypotaktikoús (subordinates). Usually, such small talk amongst visitors pertained to whether they had 

been in his cell, how long they had to wait to see him, whether they indeed managed to see him – 

on their own or with others – or what directions they should follow to get there. Being in need of 

directions to Efthimios myself, I drew upon Google Maps and stumbled upon a dozen five star 

reviews of his cell, which were rather reviews of their experience with the Elder himself (Sanctuary 

Cell Metamorphosis Sotiros, n.d.). After all, at his cell no overnight visitors are welcomed. One 

reviewer writes, “Words are redundant for those who know for what reason we go there”.  Another 

one goes: “Father Efthimios. We should say nothing else. The conversation with him illumination 

of many (things)”. The language used to describe their experiences with the elder is ambiguous 

and enigmatic, if not cryptic, and fully aligned with the experiences I had when speaking to visitors 

about him and other charismatic monks. In fact, I did not come across anyone sharing what 

precisely they’ve talked about or heard from in private. I understand the nature of the Google 

reviews as a process by which one is enabled to share their experiences outside the realm of 

believers—Google Maps being accessible beyond religious circles—while being understood by the 

inner circle yet sheltering one’s beliefs from being deemed theologically corrupt (as celebrating a 



The prophet figure: charisma and the burden of truth 145 

miraculous experience may be) and from being ridiculed by non-believers. Pyysiäinen explains this 

tendency eloquently (2008, p. 24): 

… those who publicly express their belief in the claim that a virgin gave birth to a child take the 

risk of being ridiculed by outsiders, while gaining the benefits of a good reputation among 

insiders. A believer in miracles is somebody who can be trusted because he or she obviously 

has invested time and resources in shared religion. In this way, beliefs about miracles spread in 

populations because they are cognitively salient, are linked with positive emotions, and can serve 

as a sort of secret handshake, by which believers recognize their fellow believers. Cognitive 

structures, such as intuitive ontology, canalize the cultural transmission of miracle beliefs, which 

may then become an integral part of everyday thinking. 

Thus, through a language of ambiguity in their Google reviews, visitors to Efthimios’s cell manage 

to share and re-affirm their shared religious experiences. Of course, not all abide by that practice. 

For example, while certainly most references to Efthimios’s charismatic capacities as the successor 

of Paisios were hinted at without much content or context — something I found was feeding into 

the enigmatic image of the elders and the supernatural experience many are said to have had in 

their presence—I witnessed outright comparisons between Paisios and Efthimios in the 

framework of sainthood.  

 

 

(Self-) Sanctification 
 

In the previous section I unpacked the mechanics of sanctification amplified by third persons, a 

process which is fair to assert is the primary way of creating a stir around elders. Particularly so 

because elders themselves will never admit to charismatic qualities directly or characterize their 

speeches as ‘prophetic’. That does not mean, however, that there is no process in place through 

which the crafting of the charismatic image is constructed by the elders themselves as well, a 

process which I call ‘self-sanctification’. The analytical categories of discourse analysis will come 

in handy here, and in particular, practices of authorization including proximity that refer to the 

relationship and affinity between the speakers, their statements, and their audiences. In P1, titled 

“Reading prophecies is like reading a newspaper!”, Paisios says: “My logismoí tell me that many 

things will happen…”. Logismoí can be roughly translated as “thoughts”, but not just any common 

thoughts. Logismoí are closely entangled with religious and spiritual matters and most commonly 

they refer to tempting sinful thoughts, but may also denote thoughts of divine foundation, as in 

the aforementioned case. Paisios detaches, if not clearly distinguishes, himself as an individual 

from his ‘own’ thoughts, so as not to undermine his image as an incredibly committed monk, an 
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askitís, one who commits to religious and spiritual áskisis39. By doing so, he projects his charismatic 

qualities but reservedly and indirectly. It is commonly accepted within the Orthodox Christian 

monastic tradition that pride and vanity hinder spiritual attainment. It would be foolish for a monk, 

in other words, to admit to their charismatic qualities as their credibility would vanish in a split 

second. Elder Gabriel whom I speak about in what follows, for example, clearly made an effort to 

shake off his reputation of charisma, for the same reason. Yet, that is not to say that the practice 

of self-sanctification is necessarily a conscious and premeditated one. After all, humbleness is 

something that monks actively strive for and it is strictly out of practice to vaunt one’s spiritual 

accomplishments. However, the separation of Paisios from his thoughts, the knowledge (logismoí) 

he allegedly holds on spiritual, political, social and scientific issues open up the space for 

speculation on the very source of his knowledge, thereby leaving a void that can be filled in by the 

listeners to their preference: it can be the Holy Spirit, God, Jesus, Holy Mary, or all of them 

together.  

In the example given above, Paisios does not refer to himself or use the first person when 

sharing his thoughts. Essentially, the practice here could be understood as authorization through 

indirect self-sanctification. Paisios reveals and reproduces his image of being a charismatic monk 

while creating and maintaining an image of tapinótita, humility, and modesty. It is worth noting that 

Paisios is not just humble and charismatic. He is charismatic because he is humble; he couldn’t be 

charismatic otherwise. Elder Gabriel’s stance can be understood in a similar light: “Who can 

interpret the prophecies? You must be Saint Porfirious, Saint Paisios…” he told me after I shared 

with him that I work on prophecies. At first glance, what one can distill from his response is that 

he is obviously far from a saint, because he cannot interpret prophecies. However, given his 

outspoken focus on prophecies, visitors and listeners ultimately conclude-due to his carefully 

crafted self-representation—that Elder Gabriel is a humble interpreter of prophecy, thereby 

reinforcing the perception that surrounds him: that he is, indeed, a saint. 

In sum, elders manage to embody the epitome of humbleness while at the same time 

coming across as interceding with a divine entity and therefore being charismatic, saints, or 

prophets for that matter. But being charismatic is not just interlinked with humbleness for monks 

 
39 In the context of Orthodox Christianity, Markides (2001, p. 250) defines askesis as the “method of spiritual exercise 

such as fasting, ceaseless prayer, all-night vigils, confession, communion, the study of sacred texts and the life and 

teachings of saints. Life’s trials and temptations are considered ongoing forms of askesis”. This type of exercise 

pertains to clergy and laypersons who decide to take it up. Yet, monks are expected to take these exercises to a higher 

level. Aspects that pertain exclusively to the monastic life, such as celibacy, abstention from meat, and often any 

interpersonal relationship, are also considered part of áskisis. Monks and elders are therefore called askités. 
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like Paisios. Many other characteristics come to substantiate the above such as living the simplest 

life – and performing it in various ways –, having no formal education and sometimes admitting it 

on grounds, again, of humbleness, talking the ‘commoners’ language, being open, approachable, 

and generous to visitors, and devoting time and effort to prayer for the betterment of all humanity. 

All these different facets of a monk’s identity in Athos in turn guarantee their truthfulness 

and legitimacy, and subsequently their association with charisma. How could one that intercedes 

with God be otherwise (i.e., untruthful)? On the other hand, one can intercede with God only if 

truthful. This may beg the question, which comes first: the chicken or the egg, truthfulness or 

charisma? It doesn’t matter. The result remains the same: monks come to stand as exemplary 

Christians and Greek national subjects by embodying these characteristics. Thus, monks like 

Paisios, or contemporary monks such as Elder Ephraim and Elder Gabriel whom I will speak 

about in detail later in this Chapter, are perceived to hold a human, moral, and spiritual high—

ground that ultimately endows them with a strong sense of reverence. In the preceding sections I 

have examined processes of charismatic construction by third persons, but also by oneself, a 

practice that I call ‘self-sanctification’. In this last section I touched upon the notions of humility 

and modesty, encapsulated under the term ‘tapinótita’, quintessential virtues in Eastern Orthodox 

Christian Theology. The tension between considering oneself charismatic, able to perform 

miracles, transcending the ‘wordily’ world towards greater spiritual realization, and being humble 

is navigated by elders in an eloquent way ultimately solidifying and legitimizing their perception  

by third persons and subsequently by broader audiences as charismatic. Thus, this negotiation, 

between the self as a prophet and the negation of being one deserves further analysis. 

 

Sanctification by resisting sanctification 
 

Practices of authorization and self-sanctification are not always outright strategic; nor are they 

always direct.  I take elder Gabriel as an example here to engage with elders’ exceptional popularity 

and ambiguous ways of self-sanctification. Having heard of Gabriel’s popularity around Mount 

Athos and knowing that his YouTube videos amass thousands of views, I planned to stay close to 

his cell, at the Monastery of Koutloumousi, for a few nights. Shortly after I arrived, I was on foot 

towards him with two visitors I met at the monastery of Stavronikita. Both of them, brothers, one 

living in Athens and the other in London, happily joined when I told them I was headed to his 

cell, which was on their way to the monastery of Iviron anyway. We followed a downward path, 

and his cell was relatively easy to find given the signs with his name pointing to the right direction. 

About five laypeople were waiting outside, with two clerics sitting with them. I later learned that 
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these two men help him with daily allotments and chores. After all, the elder is 87 years old and 

lives by himself. “Is elder Gabriel here?” one of us asked. “He is eating. He will see you when he 

is done” one of the monks replied in a way that indicated he had been managing the incoming 

male populace for what seemed to be endless years. 

 

 

Staying at the Monastery of Koutloumousi, just a 10—minute walk to his cell and 10 

minutes to Karyes (a village—like place with shops, restaurants, and guesthouses), I took the 

opportunity to visit him twice. In the first meeting and after receiving us he spoke to a group of 

visitors about the threat of extinction of the Greek race, upcoming hunger and war due to sin, as 

well as marriage and relationships. His speech was very eschatologically urgent, and not to my 

surprise given that I was familiar with his YouTube appearances discussing the sealing of the 

Antichrist, War, and the like. I returned to the elder’s cell later that same day after having coffee 

and snacks at a café. The shopkeeping monk was the only one there this time, and many of his 

Figure 7.  

Signs of Elder Gabierl’s and 
Paisios’ cell near Koutloumousi 
Monastery directing visitors to 
their destination.  
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assortments were packed away. He looked at me and wondered: “weren’t you here just before?”. 

“Yes, but I was hoping to talk to the Elder in person”. He went in to ask and told me to go in. 

Elder Gabriel was, this time, in an adjacent dark room, sitting on a chair, bowed over his desk lit 

by a desk lamp. 

Monk Gabriel: Sit here. Take the small chair and sit. Wait 4-5 minutes until I finish writing. 

Me: You can’t catch up, right? 

Elder Gabriel: I can’t catch up. When will I do Vesper? When will I light the kandília (vigil oil 

lamps)? Sit. God shall bless you. 

Me: Thanks, father. 

Elder Gabriel: Where are you from? 

Me: I am from Katerini, but I study in the Netherlands. I am writing my Ph.D. dissertation 

now. 

Elder Gabriel: What? What do you study? 

Me: My topic is on prophecies. Contemporary prophecies. 

Elder Gabriel: What? 

Me: Contemporary prophecies. 

Elder Gabriel: (Giggles). Who can interpret the prophecies? You must be Saint Porfirios, Saint 

Paisios… 

Me: I don’t really interpret them, father; I am interested in how people engage with them. 

Elder Gabriel: Be careful because there are a lot of temptations outside. Confess, be going to 

Church. Don’t do erotic sins with women. Because these will deprive us of eternal life.  

Me: Do people ask you a lot about prophecies? 

Elder Gabriel: I don’t care, I don’t know. I don’t know, what can I say. I know practical things: 

confession, church, fasting, prayer. I don’t engage, so I don’t get it wrong. I don’t have cháris 

(charisma) from God. 

Me: Cháris, as in what we call, ‘charisma’? 

Elder Gabriel: Of course. Like Saints... Know that.  

Me: Saint Paisios, Saint Porfirios... a lot has been written about them on the internet, and people 

love reading that stuff. 
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[Awkward Moment of silence] 

Me: For example, on the war in Ukraine, word says, it will lead to WWIII. 

Elder Gabriel: Maybe, but we must do what we must: confession, church, fasting, prayer.  

Me: When people try to discern the signs of the times. What advice do you give them? 

Elder Gabriel: Repentance, I tell them. They asked Saint Augustus what God did before he 

created the world. Was he jobless? Wasn’t he working? Was he sitting? And he tells them: “this 

question does not pertain to our salvation”. This is a weird question. And Saint Augustus tells 

them: “he was working”. “What was he doing?” they followed up. “He made hell so he’d send 

[there] people with weird questions like yours”. 

Me: About the ID cards, do people ask you? 

Elder Gabriel: We will not take (the new ID cards). 

Me: This has to do, however, with prophecies, with John’s Apocalypse? 

Elder Gabriel: We don’t know. It is a closed book. Difficult. Read what some fathers say who 

engaged with these things so you don’t get it wrong.  

Me: The church, however, took a stance. What should one follow? Some monks say take it, 

others... 

Elder Gabriel: We will not obey the Church; the Church does a lot wrong. They married 

homosexuals in Prague, the Church, and they did blessings. I don’t have the time to tell you. 

Me: I understand. Thank you very much. 

Elder Gabriel: Another time. 
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The conversation was short, and Gabriel’s response to my ‘weird’ questions speaks volumes to a 

couple of things. First, it signifies the substantial number of questions the elder receives on these 

issues by visitors. His answer, “I don’t know”, was very much rehearsed and his way of saying it 

entailed a sense of resentment and indignation which made me feel slightly awkward and guilty 

asking questions on prophecies, but not enough to hinder me from repeating them. Secondly, his 

hesitancy to speak about prophecies may as well be part of his spiritual struggle to remain humble, 

something integral to the Orthodox monastic tradition. After all, he openly admits to it: one needs 

that cháris to understand prophecies – something he does not have. In other words, and at first 

glance, his fierce pushback to my questions may signal a process that is not in service of prophetic 

discourses but a form of resistance toward the spiritual pitfalls that engaging with it entails; 

something I am skeptical of as I will argue in just a bit. 

From a different perspective, he might as well have been seeking to safeguard his image 

so as not to actually “get it wrong”, something he repeatedly admitted to as well. The possibility 

of him getting it wrong is, however, humanizing and performatively creates again the image of 

being a ‘commoner’, like everyone else. The paradox of all of it lies in the fact that he did not 

hesitate to warn against the identity cards which can only be interpreted in conjunction with the 

coming of the Antichrist, and can therefore only be a product of a charismatic, prophetic ability. 

Nor did he hesitate to warn against hell, the coming of famine, or mass death, all of which are 

eschatological prophetic narratives heavily influenced by John’s revelation. 

Figure 8.  

A group of men reaching Elder 
Gabierl’s cell before queuing up 
outside. 
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On my way out, I was dazed by the number of visitors that had arrived in a matter of 15 

minutes (See picture 2). 15—20 men were waiting to enter his cell after me. The visitors could 

surpass a hundred each day, very much justifying the complaints of the elder about the lack of time 

to do basic mundane things, I told myself. His reluctance to speak to prophecies – when directly 

asked – was a practice that sought to regulate his popularity and controversy, although, ironically, 

eschatological references and contrarian boldness were oddly pervasive in his small speeches. Let 

us be reminded of the plethora of YouTube videos in which he speaks of war and similar prophetic 

topics. To sum up, Elder Gabriel managed to enact his eschatological prophetic outspokenness, 

which has sanctifying results, all the while resisting prophecy talk and showing no appetite for 

being associated with charisma by alluding to humbleness and tapinótita. All of the above in 

combination, sadly for him, result to excessive numbers of visitors who instead of focusing on 

confession, church, fasting, prayer, deprive him of his time for? lighting candles. 

 

Networks and the power of association  
 

Structures of Orthodox monasticism dictate strict hierarchies in which ypotagí, a practice translating 

to commitment, obedience, and submission to a higher—ranked religious figure, does not only 

serve functional and structural purposes but also spiritual ones. Elders have to abide by the 

directions of the abbot and their personal pnevmatikó (confessor and spiritual father), who may 

coincide with the abbot, in order to eradicate personal will equated with sin (Chirkov & Knorre, 

2015, pp. 33–34).  

What is of importance here is the way charisma comes to play: not by means of spiritual 

attainment through great efforts in submission, but by association through submission to a 

potentially or actively charismatic figure. Writing about the nexus between pilgrims and charismatic 

elders, Psaltou (2018, p. 91) says that “[w]hen a pilgrim identifies with the charismatic power of an 

elder, he also fantasizes about his own power and derives pleasure from this fantasy”. I take that 

observation to be just as applicable to elders seeking association with charismatic monks. 

The process by which one becomes associated with charisma through proximity to others 

already regarded as charismatic is straightforward. One frames their spiritual father to which they 

have been subordinates, and therefore associated with, through heavenly / charismatic language. 

By figurative or actual association, then, the speaker is perceived as charismatic as well. For Psaltou, 

Paisios indeed actively embodied this practice: 

It is clear that the main pursuit of elder Paisios, both with his oral sayings and his written texts, 

was the recognition of the charisma in elders such as Arsenios the Cappadocian or father 

Tychon, with whom he had been associated. Elder Paisios fought for the recognition of the 
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charisma in the images of these elders and gradually began to be recognized as a bearer of 

charisma himself (Psaltou, 2021, p. 31; my translation). 

In the following quote (P10) we may discern similar means. Paisios narrates the 

destruction of Turkey and various other geopolitical happenings. Subsequently, he 

concludes by referencing Saint Arsenios, who was his spiritual father, to legitimize what 

he said, and in turn, to legitimize himself: 

I see them (Europeans) however destroying Turkey in a ‘kind’ way: the Kurdish and the 

Armenians will rebel and the Europeans will seek the independence of these nations. They will 

say then to Turkey: we did you a favor there, now in the same way, the Kurdish and Armenians 

have to become independent. That’s how ‘seamlessly’ they will destroy Turkey. Saint Arsenios 

from Farasa was saying to his believers that they will lose their homeland but that they will 

regain it.  

The practices above are somewhat similar to the so called ‘name—dropping’ practice, most 

likely familiar to the reader. One could say that charisma is ascribed postmortem only to be 

immediately inherited by the (spiritual) children. Subsequently today, it is contemporary elders who 

in turn cite Elder Paisios, write books and autobiographies about him, claiming to have met and 

talked to him. At Athos, even monks who were critical of Paisios’ prophetic and contrarian work 

would not miss a chance to mention how often they had met. One can say that charisma, which 

from a theological perspective is attained, is rather ascribed to someone by a third person and 

subsequently appropriated by that very person. The following example is quite a compelling one 

as it encapsulates sanctification practice as well as varying levels of authorization. Elder Ephraim 

of Arizona (not to be confused with abbot Ephraim of Vatopedi) goes to great lengths in 

introducing his spiritual father by citing his extraordinary commitment to prayer and áskisis. He 

does so before sharing his elder’s prophetic visions, so everything prior to these visions constitutes 

part of an authorization practice.  

 

Background 

Information 

 

 

Sanctifying Language 

Years ago at Mount Athos there was an archpriest named Hierotheos. He 

came from Asia Minor. And the Ecumenical Patriarchate put him at Mount 

Athos to do ordinations, memorials, liturgies, etc.  

 

He was a holy archpriest, the type of Saint Nicholas. From this holy archpriest I 

received the fortune of priesthood. From Asia Minor. Blessed man of God! 

[italics mine] 
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Sanctifying Language I will tell you one thing. The (amount of) Vigils we did! Fifteen hours of vigil, 

this man, an eighty-year-old man, did not sit at all. He descended from 

standing, to the stall, again standing. And in the liturgy that followed three 

hours after the long orthros, he was standing! We gave him a chair to sit and 

he did not want to. He used to say “our Holy Lady has not tired me yet” 

although he was trembling due to fatigue. 

 

Revelation This archpriest told us, he saw this sleeping General John who will be 

resurrected when this 3rd great World War takes place! […] 

 

 

The above excerpts begin with a sanctification practice (of Hierotheos) that takes place 

indirectly, by references to hour-long vigils and his standing—prayer ability, but also directly, by 

comparison to Saint Nicholas. The purpose of this is to authorize Hierotheos’ prophetic revelation 

which is shared later on, but also to authorize Elder Ephraim himself, the narrator, who 

emphasizes his close association with Hierotheos. Most commonly in religious discourse, whether 

it is an analytical theological text or small-talk at mount Athos, authorization takes place figuratively 

though the references to biblical figures, such as the citation of Jesus, his apostles (John, Matthew, 

etc.), and John of Patmos, for example. By bringing apostle John into ‘conversation’ with the elder, 

the gap between them is figuratively bridged. In other words, the status of a monk is elevated by 

association with an already recognized pivotal figure of Christianity. 

The attempt to associate oneself with a known elder is a practice not monopolized by 

clerics. In an account shared by elder Efthymios, we see that politicians also sought to publicize 

their association, which they presumably saw as an asset towards their constituency. Notably, elder 

Efthymios complained to me about their visits very humbly, something, however, that might be 

taken by others as reaffirmation of his importance. During COVID-19, Greece’s top 

epidemiologist and government technocrat, Dimitris Tsiodras, reportedly visited Efthymios, a 

fierce anti-vaccine campaigner, at Athos. Christian news—websites were reporting on the incident, 

celebrating the fact that Efthymios “scolded” Tsiodras about the government’s vaccination 

policies (Elder Efthymios Scolded Sotiris Tsiodras, 2020). In any case, Tsiodras visiting Efthymios was 

already perceived as a form of legitimization of Efthymios’s importance. P11, for example, almost 

brags about a US senator visiting Paisios. The references to visiting politicians ascribe value not 

only to the ones who are visited, but also to Mount Athos and even Orthodox Christianity as a 

whole. Although the act of visiting by politicians might be well perceived an “asset” toward the 

politicians’ constituency, it only does so partially and for certain circles that are closer aligned with 
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the established political scene. For those who refrain from cultivating public relationship with 

politicians, they represent politicians as vulnerable, inadequate, and pitiful. 

In sum, the practice of authorization—whether through association with saints, elders, or 

political figures—operates as a key mechanism in the production and reinforcement of charisma 

within Orthodox religious discourse. These practices not only elevate individual actors but also 

reinforce the sanctity and authority of broader institutions, such as Mount Athos and Orthodox 

Christianity itself. Yet, as seen, the reception of such associations is complex, shaped by differing 

attitudes toward political power and public visibility, oscillating between legitimization, critique, 

and strategic distancing. 

 

Apocalyptic know–how 
 

Beyond language, discursive practices, and trickery that sanctify, in this section I unravel how what 

one talks about, that is, the themes, topics, and of course their severity and impact, factors into the 

perception of being charismatic. If Paisios or any Paisios would prophesy a harmonious, peaceful, 

and serene future, one in which ‘nothing really happens’, interest in his personality would be 

stagnant at best. Narratives and imaginaries of catastrophe, a strong conspiratorial critique, and 

the exaltation of national symbols and myths, are thematic pillars that generate engagement by 

listeners and are also likely to confer charisma upon the speaker. A strong and confident command 

of the scripture, not to speak of cryptic texts full of mysteries, ambiguities, crises, war and 

calamities, is considered an admirable ability for many, and is therefore another form of indirect 

sanctification. To add another layer to it, it bears mentioning that not all elders, clerics, or 

theologists, read, analyze, engage with, and preach the book of Revelation. In fact, the canonicity 

of John’s Revelation in the Orthodox Church is, albeit not always openly, often put into question. 

As such, just speaking of the apocalypse sets one on a different, higher level within the Orthodox 

community as it necessitates a deeper and sometimes a godly influenced ability to do so. 

For example, in P1, Paisios takes Russia as a case study to explain how communism has 

undermined Russia’s prosperity and “brought Russia 500 years back…”, with the regime killing, 

he says, millions of Russians, “Christians and non-Christians”. The anti-communist rhetoric that 

is far from unique to P1 serves a broader cause. It is a cautionary tale that wants to awaken the 

listeners to the ‘real’ reality, i.e., a communist conspiracy broadly speaking, but more so, to urge 

them to act by becoming more committed religious followers. To legitimize that push for action 

he reproduces Jesus’ sheep and goat fable, which conveys a moralizing practice by contrasting two 

opposites, one to steer away from, the other to follow. He goes on to draw upon a ‘negative’ 
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framework which he describes as a “sickened situation” and “unhealthy environment”. The 

remedy, then, are the “monasteries and churches” that believers shall flock to.  

Coming back to discourse again, (de)moralizing particular facets of social life (modern, 

urban, etc.) makes that binary contrast between monastic and secular life more vivid and alarming. 

Specifically, it brings about a close association between secular world order and sin, one that in 

that particular instance threatens not only the individual but also the nation’s survival. The 

underlying moral connotations that the medical vocabulary conveys chime with a set of nationalist 

tropes that repeatedly come up in prophetic discourses. These include traditional ideas of family 

and marriage, rejection of reproductive rights for certain genders, religion as a national and racial 

identifier, deep patriotic sentiment, and a feeling of obligation to the nation coupled with a strong 

judgmental attitude towards those who are considered ‘un-patriotic’ (leftists, liberals, Communists, 

corrupted politicians, etc.).  

The practice and path that Paisios offers his listeners are strikingly self-serving for the 

receivers of his message. The fear generated by his prophetic visions of World War III—marked 

by persecution, destruction, and conspiracies—culminates in a moralizing practice that presents a 

stark “live or die” dilemma. The ‘sacrifices’ that followers have to make, which involve the 

commitment to religious practices and the renunciation of the modern lifestyle, are promised by 

Paisios to pay off in the long run. The pay-off translates into the survival of the individual (listener) 

and as an icing on the cake for the collective, the fulfilment of the ultimate nationalist imaginary, 

the annexation of Istanbul. The examples above illustrate aptly what prophetic discourses 

universally achieve: they convey information on ongoing events that one without charismatic 

abilities could not have access to. To conclude, the elder not only emerges as charismatic, that is 

as the Prophet Figure, but as the key person in light of the Apocalypse. One cannot comprehend 

the dilemmas and traps without him, one cannot survive the life-threatening situations without 

him. What the Prophet Figure achieves is to paint a world full of darkness and evil at a critical 

individual and collective juncture, just before the very End of everything. But if one arises as a 

committed follower, one can still hope for a happy ending, at last.  Charisma, therefore, is 

inextricably linked with the practice of revealing the relationality of current affairs to the biblical 

apocalyptic timeline.  

The Apocalypse itself, and all that it entails, from rupture, destruction, revenge and the 

fulfilment of personal and collective dreams, becomes anticipated and desired. And where there is 

demand, there is abundance of supply. Soon after I arrived at the cell of Paisios’ spiritual child, 

elder Efthymios, I began wondering whether the elder would indeed speak of the End, and 

whether he would indeed reproduce prophecies openly, as word had it, or if he’d try to steer the 
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conversations to mere spiritual issues, as many others did. My reservations vanished before it was 

my turn to meet him. The answer was given by excerpts printed on the back of icons for guests to 

take with them, depicting on the front elder Paisios. Most of the excerpts pertained to the future, 

but the future it painted was exactly the one that I described above: feared and desired at the same 

time. The leaflet read: 

There will be a large shock… lean even more on God… 

Events will happen that will fluster the nations. 

They will fight with each other, they will not be able to win over the other, and they will say… 

Istanbul won’t be taken by us, and neither by you… we will give it (Istanbul) to the Greeks… 

and the Greek army will enter the Polis… Turkey will be dissolved, and the Kurds and 

Armenians will create their own nations… (I heard it in 1984).  

In the end, God will help Greece… but each and every one of us will be accountable before 

God for the stance we held in these difficult years. 

Elders such as Ephraim are considered spiritual therapists. A great deal of people visit them to 

receive advice on their personal struggles and questions. The charismatic construction of elders 

leads to particular expectations of them: to illuminate current eventualities, reveal and denounce 

the hidden evil causes and mechanisms (as a form of diagnosis), alarm the listeners to the very 

conditions of crises, and advise them on how to navigate the present and the future. Let’s imagine 

patients in a doctor’s waiting room picking up a pamphlet at the waiting area’s table. The pamphlet 

reveals that in the future they are bound to develop one of the worst kind of diseases. Doesn’t 

such a pamphlet naturally, then, urge patients to worry and ask the doctor first and foremost when 

this disease will kick in and how one can mitigate the risks, if not avoid death altogether? My point 

is that the fear and panic that prophetic sayings foster make elders, such as Ephraim or Gabriel, 

who are exclusive in that they are considered authorities in the ‘prophetic field’, ever more essential 

to believer’s lives. They essentially constitute the thread between ultimate helplessness and being 

saved when shit hits the fan, and visitors, rightly so, have the expectation of receiving answers. 

These expectations are reflected in the questions visitors ask which will be unpacked in Chapter 

V. 

To conclude, the notion of tapinótita in conjunction with áskisis (celibacy, fasting, prayer 

etc.) and the profession of nationalistic desires are part of the self-sanctifying process. References 

to the holy scripture or central figures of Christianity are part of an authorization practice as well. 

At times, as I have shown, charisma is inherited after attribution. The construction of monks as 

figures of divinity and charisma is also reproduced by the visitors who ask certain questions and 
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share their experiences in cryptic and enigmatic language on Google Maps, the internet, books, 

and small-talk. In addition to that, the visions of fear that craft cinematic—like images of 

catastrophe and war only add to the excitement of prophecy. Prophecy constitutes an intriguing 

subject and one realizes in Mount Athos that there is no other place better suited to pursue 

questions on that matter. Aside from intrigue, it seems that fear is generated as well contributing 

to the drive for listeners to seek for further knowledge, advice, and guidance. Fear is thereafter 

only mitigated by the Prophet Figure himself who not only holds the answers to ambiguous and 

cryptic eventualities, but also the key to the post-Apocalyptic world and afterlife. I consider all the 

above to produce a fertile ground for a miraculous event to take place – or at least believed or 

claimed to have taken place. In what follows, I showcase how that happens. 

 

Miracle time!  
 

During my time at Mount Athos I come across another technique of self-sanctification, one that 

depended on outright manipulation of the listener. In order to present this practice and the context 

in which it takes effect, I will lay out my encounter with Abbot Ephraim of Vatopedi as well as 

the process that led me to it, but also what followed our conversation. On one of the days I stayed 

at the Monastery of Vatopedi, I sat next to Monk Nyfon at the table on the shared terrace. He’d 

be there daily, a few minutes before vesper, having Greek coffee and chatting with random 

pilgrims, something relatively uncommon for the somewhat introverted monks of Vatopedi. 

Nyfon was white-bearded, maybe in his late 60s, but moved slow and far from reassuringly, as if 

he were in his late 70s. He had been a monk for 25 years, the last six of which at Vatopedi. His 

speech was awfully slow, and he seemed to choose his words carefully. Across Nyfon, a man was 

sitting and sharing with him his experiences around the peninsula. “I went to Kapsala”, where 

monk Efthymios is, he told the monk. “Oh to the famous (elder)?” he asks. “Yes but... I wasn’t 

really impressed” he said in a sad tone. His facial expressions and hand gestures cast doubt on the 

charisma of monk Efthimios, to which he was referring to. The elder looked at me uneasy, showing 

his disapproval towards the visitor’s attitude. According to many, when visitors expect miracles, 

they are already deceived and clearly on the wrong path. Moreover, judging any monk by a visitor’s 

standards and expectations is not appreciated. Hence Nyfon’s disapproving look. 

The visitor, who seemed to know a lot about Athos, told me that there are, however, 

charismatic monks at Mount Athos, such as abbot Ephraim from Vatopedi. Unquestionably, 

Abbot Ephraim is nationally renowned for his “charisma” in shady businesses that briefly led him 

to jail. Being a free man, however, he rapidly managed to be considered spiritually charismatic too. 

His notoriety for Russian ties, his legal prosecution which was re-framed by him and his followers 
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as politically motivated against Russian interests, and having met Vladimir Putin a couple of times, 

including at the latter’s house, fed into the enigmatic aura of his persona. Finally, word has it that 

the monastery is influenced by Russian interests and money, something not surprising given that  

millions have been wired into Athos (MacFarquhar, 2018). Being at Vatopedi, one can only ask 

who funds the spectacle of which I only saw a fraction: SUVs parked in its front yard (including a 

brand new Mercedes Benz G-Wagon), Dyson and robot vacuum cleaners, and of course, the 

comfort it provided with WiFi, AC, excellent hospitality, and elevators. 

Coming back to the question of charisma, the disappointed visitor urged me to seek a 

conversation with Ephraim. His son, who had just done so, was after all left awestruck: “he didn’t 

know a thing about my son but you see how he ‘scans’ people and knows things he isn’t supposed 

to know”. I was intrigued and I asked one of the monks allotted to the guest house if I could meet 

the abbot. “And how exactly can the Elder help your research?” he asked after I explained my 

motivation. I wasn’t anticipating the question, naively assuming he would just put my name into 

the calendar slots I saw on his computer screen. “Well, he has written on eschatology and given 

his experience in Mount Athos with people who talk about prophecies and his relationship with 

Elder Joseph who has written about prophecies, I think a conversation would be very helpful”. “I 

see. Stay close to me after dinner and we will have a first meeting. After that, we will see if 

something can be arranged,” he added. It appeared more difficult than anticipated and sounded 

like an interview process where one had to pass several rounds of questioning. As I had a couple 

of days left at the monastery, I was confident that things would work out. I did exactly what the 

elder told me to, expecting to be “scanned”. My two attempts to meet him failed the following 

days, and paranoia kicked in as I started questioning whether there was something to it or if the 

abbot was just too busy. 

 Days passed but as I was chatting at the day of my departure with monk Nyfon outside 

the church, a monk who knew I inquired about seeing the abbot asked me whether I managed to. 

“Unfortunately no,” I said, after which he rushed into the church, telling me to wait right there. 

Surprised at his eagerness for me to meet his leader, I did just that, and a minute later, he rushed 

out the way he ran in. “Quickly follow me,” he said, and so I did full of excitement to the very 

back of the church, to a dark, small room adjacent to the altar where a few monks were hastily 

wrapping up their mass duties. Amongst the black cassocks hovering in the air by their quick 

movements, I discerned the abbot sitting on a chair with a half-finished green smoothie on his 

side desk. I also recognized his calm, medium-high pitched voice with his distinct soft Cypriot and 

priestly accent.  
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The room emptied as I sat, and it was just us. I knew there was little time; the entire 

brotherhood and the guests would have to wait in the mess hall for his blessing, and essentially for 

our conversation to finish. That would have been about 200—300 people. Moreover, unlike lazy 

me, Ephraim was in mass from four to eight in the morning. I woke up close to six. “What is your 

name?” he asked. “And what are you doing?”. I answered with my usual project and institutional 

introduction and expected to go into my topic, for which after all I requested the meeting. Yet, the 

conversation went elsewhere. Instead, he asked me how old I am, whether I am married, and if I 

have children. “When the time comes you’d want children, God might not give you any,” he said. 

This is a trope I encountered extraordinarily frequently at Mount Athos. Visitors and monks alike 

seemed preoccupied with countering Greece’s declining population, a topic for another time. With 

a shy smile, I nodded to most of what Ephraim was saying. And then, out of the blue, Ephraim 

would say something striking: “You should be listening to your wife”. Visibly not knowing what 

to do with that and trying to figure out whether that was a reference to having children, he 

continued: “You are a little bit cold…” he said and while raising his hands as if holding a book, he 

continued: “When you are over your books and you read about your research, and your wife comes 

to you to ask you something, you are a little cold. This is something you should take care of a 

little”. I was speechless. The way he spoke was so gentle yet with deep confidence. He had a sort 

of smile on his face, one that an “all-knowing” person would have when sharing revelatory 

information that one is supposed not to hold. 

The moment was far more awkward than revelatory though. I understood the following: 

he may have genuinely tried to give me advice, which in my case happened to be harmless, even if 

it is not really applicable or relevant. But more so, he communicated that he knows, or rather, that 

he sees what is not possibly to be seen by him: insights into my personal life. I started questioning 

my behavior, particularly the moments when I’m indeed over a book – which is relatively rare, as 

I mainly read on a screen. But that very act of questioning myself, which is rather silly in retrospect, 

is crucial to understanding how the notion of discernment is crafted around his persona or any 

persona for that matter. In the beginning, I understood this incident as a ‘long-shot’. I told myself 

that Ephraim does that based on the little information he has for everyone, and if just a fraction 

of the people he sees daily and over the years happen to recognize themselves in his description, 

people are stunned, struck, thinking they’ve met a charismatic monk. Later, I realized that even if 

one does not generally embody that behavioral description, one might have had such experiences 

by exception. What may follow is visitors questioning themselves, which was something I did, and 

internalizing exceptions as a general feature to their behavior, which thankfully I ultimately did 

not. 
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My response to Ephraim’s words was something along the lines of “Well, sometimes we 

are too absorbed with work, you are right. I will keep it in mind”. I tried to be pleasant and 

affirmative. Soon, I regretted not dwelling on it, even confronting him with the question of how 

he could possibly know. But as time was running out, and admittedly given his imposing and 

somewhat intimidating aura, I thought I’d move on and try to speak to him about prophecies. The 

conversation that followed was not as fruitful as I had hoped. “How exactly can I help you?” he 

asked when I repeated my project topic. I was troubled by the question, not knowing what he 

referred to with ‘help’. My guess was he meant institutional support, access to archives, or even 

financial support. The same question was asked by the monk who wanted to arrange the meeting. 

“I heard you today praying for the ‘fallen and tried brothers in Ukraine’” I said, hoping to speak 

of war prophecies. “Yes, and that, of course, includes the Russians as well”. I followed up by 

sharing the conversation I had with a Ukrainian refugee whose congregational priest blamed 

Ukrainians and their ‘sins’ for the war, asking whether that understanding doesn’t reverse the roles 

of the victim and the perpetrator, to which he replied: “No, my son, it is indeed our sins that cause 

these things”. Talk on prophecies barely took place. There was a moment of silence, and I thanked 

him while we both stood up and on the way out, we had a few more words. “Don’t think too 

much about the future. God takes care of everything,” the abbot added, and we parted ways.  

The day before my departure, monk Nyfon came up to me to recall the incident with the 

miracle-seeking visitor. “Remember the guy who was expecting a miracle? What is this thing?” he 

asked rhetorically. I said that there is a tendency of people to look for charismatic monks, and that 

is something I do research on. “You know that of course better than me,” I added. “Are you a 

theologist?” he asked. “No, I study something like sociology”. We were to meet again briefly the 

next day, just before my departure. “I have a lot of eschatological material, but you are leaving 

now, right?”. “Yes, I don’t think there is enough time”. “Read Justin Popovic, he is Romanian”. I 

took my phone and wrote down his name. Shaking hands, I thanked him. “Believe in Christ!” he 

replied while turning away during our farewell. I smiled and made my way, reflecting on his last 

words. “Believe in Christ” is not something being said around Mount Athos, I thought. It is neither 

customary nor does it have any deeper theological meaning, such as many other self-evident things 

that are however repeated infinite times. I realized that the monk presumed that I was not a 

believer. None of our conversations hinted at that, except maybe that I said I study something 

“close to sociology”.  I was, after all, ‘scanned’, I told myself.  

Abbot Ephraim embodied a practice of self-sanctification that is truly exceptional. He 

relied on the little background information he had of the visitor yet managed through his manner 

of speaking, his authoritative aura, and mere chance to construct himself as a performer of a 
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miraculous practice, that of the charismatic discernment. It shall be noted that large portions of 

visitors at Mount Athos come to seek advice for their personal betterment as individuals, or as 

Christians for that matter, not to mention that they are already conditioned by Orthodox theology 

to consider themselves as destitute sinners. In addition to that comes the overall sentiment of 

reverence towards monks in general, more so towards leaders such as abbot Ephraim. Visitors are 

therefore very open to personal criticism by these figures. The ground for the abbot’s work that 

also relies on initiating self-doubt in the listeners is fertile. While the discussion cannot be further 

illuminated without the insights of psychology, which I certainly lack, it is fair to assume that 

personal vulnerability, authoritative aura, and a long—shot from the elder’s side can be understood 

as manipulation of visitors in a way that make the latter perceive themselves through the eyes of 

the elder, and the elder to be perceived through the prism of charisma.   

In this section, three practices of sanctification have been unpacked. Sanctification by 

third-persons, self-sanctification, and sanctification by trickery—highly depended on the 

expectation to experience a miracle and preconceived notions of charisma. Yet, these are just some 

of the ways in which elders are construed charismatic and being enabled to hold a strong moral 

and even political (as I will illustrate further on) high ground. In addition to that, what follows is 

central in enabling ‘preconceived notions of charisma’ to transmute into belief. 
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4.2. The prophet figure and nationalist activism 

 
The perception of charisma, as I have laid out in the previous section, is constructed around 

religious acts, such as foretelling the future, reading the Apocalypse, or undertaking miracles. In 

this section I draw attention to how conflating the nation with religious causes generates 

admiration and the perception of monks as leaders. First, I provide some context on activism, 

religious missionarism, and collective memories of ethnoreligious heroic acts and individuals. I 

look at how religious activism is idealized and construed as necessary for the nation’s survival. 

Second, I dwell on the discursive construction of ‘eschatological urgency’ that legitimizes acts of 

protest and reaction by the very same individuals who put forward notions of an imminent End. 

Third, I move on to argue that contemporary monks mimic acts of heroism in order to construct 

continuity with the tradition of the ‘forefathers’ but also to emerge as heroic leaders themselves. 

This fusion of religious and nationalistic elements comes as no surprise when taking into 

account how Greek politics and the Church are intertwined, but also the ethnocentrism that 

permeates prophetic discourses more specifically. Nation states dominate the categories 

demarcating people into groups, as if elders were geopolitical experts and analysts, if not military 

generals. But if anything, from geopolitical analysts to ‘prophetologists’ (Kessareas, 2023b), elders 

who grapple with prophecies –not all of course do– are above all nationalists in that the major 

motivation for their thought and concern revolves around the nation and its interests. In dealing 

with this nexus, Kessareas reminds us that the terms Neomártyr and Ethnomártyr  (2022, p. 6) 

describe national quests undertaken by clerics in the context of the Ottoman Empire; a period 

often drawn upon with cautionary tales and practices of mythopoesis. If one takes a look at the 

following biographical section of the book Saint Kosmas of Aetolia / Patrokosmas: Biography, Miracles, 

Teachings, and Prophecies by Eirina Maragkou, it becomes evident how these two notions remain 

relevant in the religious glossary today and how they idealize religious missionarism. The author 

outlines and praises the ethnoreligious character of Kosmas in the clearest way possible: 

He (Saint Kosmas) was born, lived, and underwent martyrdom under Turkokratía and 

contributed significantly to the preservation of the Greek consciousness, which, after 300 years 

of slavery, was endangered by proselytism of the Catholic Church, the Islamization of the 

Nation, and the lack of education […] 

This (his teachings) resulted in the strengthening of Greeks’ faith and in the awakening of the 

enslaved people so that their Greekness would not be lost […] 

He was insightful and had prophetic and healing abilities. He is commemorated on the 24th of 

August (Maragkou, 2022, pp. 9–10). 
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The last phrase that refers to the healing and prophetic abilities of Saint Cosmas is what I see as 

indicative of a legitimization process. The Saint’s praised actions, exclusively related to national 

causes, are recorded and the short biographical introduction concludes with reference to his 

extraordinary capacities (i.e. being insightful, prophetic, and miraculous) which one could only 

hold if their teachings and actions were aligned with God’s. After all, how could one be a ‘Christian 

nationalist” – and a follower / agent of the religious truth – if God weren’t one as well?  

Aside from putting emphasis on the individual, the author crafts certain notions around 

the realities in which, and against which, the individual operates. These realities are marked by 

eschatological urgency: the intense and immediate concern with the end times and events related 

to them, and an urgent call for behavioral adjustments in order to be prepared for what is 

predestined to unfold. This practice entails the construction of current realities under a particular 

light, which will be unpacked in what follows. The excerpt presented above constitutes a tacit way 

of presenting the nation as God’s favorite child by taking the Prophet Figure as an exemplary case 

that serves to moralize and legitimize nationalist sentiments and a reading of history in terms of 

providential as well as conspiratorial interference. By the latter I am referring to a representation 

of history through which the creation and demonization of an arbitrary conspiring Other take 

place while the Self is presented as morally superior and amazingly resilient against all odds. This 

practice has been unpacked in Chapter I. Therefore, ethnoreligious discourse speaks of an 

exceptional and unique history of a nation that could only be achieved if it were God’s intention. 

Finally, the hostile and confrontational phrasing towards the Other, a practice not foreign to 

nationalist rhetoric, takes place in almost a banal and casual way in these discursive instances. 

Notably, according to the results of structural analysis, Islam, Turkey, and Catholicism, the usual 

suspects in other words, are the foes who were clearly delineated as consistent across prophecies. 

One can argue, thus, that contemporary Orthodox Christian prophecies in Greece operate as if 

life were a warfare board-game at which God and the Devil sit on either side, each playing their 

personal favorite pawns (i.e., nations) and where all of the actional (quests, conspiracies, God’s 

providence) and temporal (past, future, present) dimensions of the game the Prophet Figure 

manages to announce as a transcending and mediating figure between the game—masters and 

their pawns. Prophetic eschatology, Fenster writes, “seems explicitly to deny the ability of humans 

to know and fully understand what human history is at all” (Fenster, 2008, p. 199).  At the same 

time, “[i]ts call to Christians to challenge received notions of history and to investigate and ‘unlock’ 

secret knowledge through the rewriting and rereading of human current events and history…” 

(ibid). Keeley argues that “God’s alleged mysterious ways are not unlike the alleged secret and 

mysterious activities common to secular conspiracy theories” (2007, p. 146). The Prophet Figure, 
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who promulgates and inculcates this worldview and reading of history as dependent on obscure 

conspiracies and heavenly inexplicable mysteries then comes to offer help and mediate the gap 

between the ‘common’ / ‘helpless’ people and the crises that are sent upon them. In other words, 

monks and elders vocal of prophetic discourses create a demand for certain narratives that they 

themselves come to satisfy.  

An underlying premise of ethnoreligious activism is that Prophet Figures and ‘ethnarchs’ 

for that matter operate in an environment perceived as dictated by conspirators that work against 

God’s will and the nation’s destiny. The conspiring forces are conceived as overtly pervasive and 

as such, nobody, including the people of the Church, can be really trusted. Operating in a concealed 

manner leads to the notion that even the most prominent ranks of the Church have been penetrated 

and corrupted. Allegedly corrupt or deluded members of the Church are maligned to a much 

greater degree than the ‘external’ threats.  

Those threats delineated above, interpreted under the light of providential interference and 

conspiracy theories, contribute to what I call eschatological urgency and subsequently lead to 

political activism as a way of mitigating the risks endemic to the End of the World. As noted 

elsewhere in this thesis, numerous protests have taken place in Greece motivated by eschatological 

urgency and fear, many of which were organized by mainstream Orthodox Christian circles. Yet, 

not all acts of activism and ideas about conspiracies are accepted by the Orthodox Church, leading 

some individuals marked by relentless suspicion, overt courage, determination, as well as fear, to 

operate outside the ‘boundaries’ of the official Church. 

 

 

4.3. Shifting boundaries: outlaws and nomads 

 

In this section I will discuss what I conceptualize as a ‘contrarian’ monk as a sub-category of what 

I call The Prophet Figure in this Chapter. I provide a short background on what actions and 

beliefs can be considered to distinguish a contrarian monk. Subsequently, by drawing upon an 

impromptu ethnographic encounter at a protest, I showcase how eschatological urgency impacts 

political activism and behavior. 

Monk Kleomenis known for his viral vandalism acts on Luben TV, Savvas Lavriotis who 

is active on his Facebook and YouTube channel, Monk Cherubim whom I will talk about later 

on in this section, active on his YouTube in the channel Orthodoxy Hellas, previously “Orthodox 

Rebels”, and monk Moses from Preveza, whom I will talk about more extensively in Chapter IV, 

are but a few examples of clerics and monks operating outside the official blessing of the Greek 
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Orthodox Church. Some of them belonged to the monastic community of Esphigmenou, which 

has been consistently operating under precarious conditions, and is essentially considered as 

occupied by squatters. Yet many operate individually and were forced into the ‘worldly’ world, 

set start a new beginning in the wordly world. Monk Moses, formerly at the Monastery of Prophet 

Elijah, and Monk Savvas, formerly a monk at the Monastery of Megisits Lavras, are such cases. 

A monk belonging to a monastic community has little to worry about in terms of basic everyday 

needs. A monk who is deposed or takes on the quest to rally, sometimes full—time, for a 

particular cause as a monk, most likely has very little to go by. Thus, being expelled by a monastery 

can lead to financial struggles and overall insecurity, not to speak of possible psychological 

burdens. Let us keep in mind that being a monk is no ordinary vocation; it requires unparalleled 

commitment, including forgoing personal ownership and sometimes personal relationships. 

What also characterizes individuals such as the above are the fluidity and ambiguity in 

their association with canonical and other institutions (non-canonical ones exist, of course, and 

are plenty).40 The institutional rules, therefore, that dictate the ways in which they operate as 

clerics are far looser, if they exist at all. The fact that they are not administratively, regionally and 

spiritually (in terms of religious obedience to a spiritual father) confined, allows them to travel 

across the country, to preach and amass following. Outlawed by the canonical church, mobile, 

and financially insecure, often dependent on donations, they can be considered as leading a 

nomadic existence. Here, I would like to address the aspect of their mobility as it is a crucial 

component that sets contrarian monks apart from mainstream circles.   

Clerics and monks who actively campaign to spread their message contrast with 

contemporary elders who remain at their monasteries and receive visitors instead. Monks who 

are deposed or positioned against the canonical Church tend to capitalize on their persecution 

rather than relying on institutional or charismatic recognition. Their actions are driven by a sense 

of eschatological urgency—the need to awaken the faithful and rally support for their cause—

which motivates them to ‘reach out’ rather than wait to be approached. This type of mission is 

not unfamiliar to those who know the example of Saint Kosmas the Aetolian, who serves as a 

paradigmatic case. The book Prophecies of Orthodox Saints and Eremites that constitutes a small 

anthology of prophecies from varied temporal contexts, narrates how Kosmas in times of ‘crises’ 

assumed the role of a traveling missionary: 

 
40 The “Church of the Genuine Orthodox Christians of Greece” (Εκκλησία Γνησίων Ορθοδόξων Χριστιανών τής Ελλάδος) 

and most prominently the ‘old’ Monastery of Esphigmenou are most likely one of the most recognized non-canonical 

institutions 
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…lived 17 years in Mount Athos. However, his soul could not withstand seeing his enslaved 

compatriots being dragged into the darkness of illiteracy, accepting islamization to avoid the 

tyranny of the Turks. […] Thereafter, […] he travelled literally throughout Greece preaching to 

the rayahs the word of God and consolidating their hope for the “wished for” , namely the 

liberation of the nation. 

[…] for Saint Kosmas, the school constituted a necessary precondition for the conservation of 

national identity of the enslaved Greeks […] (Sfyroera, 2015, 7–9). 

Being mobile, i.e., “travelling literally throughout Greece”, signifies a particular mission. In Saint 

Kosmas’s case, according to the Sfyrorea (ibid), it was “the darkness of illiteracy” and “islamization 

by the Turks”. As I mentioned before, today, such mobility can also signify one’s non-conforming 

status in relation to the Orthodox Church. Monk Cherubim, as illustrated in what follows, 

endorsed this status and dedicated himself to it. 

At an impromptu ethnographic encounter at Katerini city square during Christmas 2023, 

my dad and I stumbled upon byzantine chants on loudspeakers, young men holding large crosses 

and byzantine icons, distributing flyers, as well as a monk who we learned was about to give a 

speech at any moment. Staying for about 50 minutes I had a chat with a few of the organizers, 

members of the “Agonistic Orthodox Club of the Times of the Eschaton ‘Prophet Elijah’” based 

in Athens. The speech that followed by what seemed to be the central figure of the event, monk 

Cherubim, was zealous, alarming, and spoke to most of the topics discussed in this dissertation, 

and primarily the new identity cards and hence the 666 against which he was warning. More than 

anything, his speech was a compilation of accusations, denunciations, and calls for resistance 

against what he perceived as organized plots. My dad being a ‘first-timer’ on such an event, happily 

delaying our dinner “if this will help me with my work” did not quite fathom who those people 

and groups that Cherubim denounced as apostates, heretics, schismatics, traitors, etc., were. After 

all, none was called out by name. When I told him that Cherubim referred to the ‘actual’ Orthodox 

Church, he was startled. “Aren’t they Orthodox Christians?” he wondered. After all, and at first 

glance, it is difficult tell that they are detached from the Orthodox Church when encountering 

deposed or excluded monks: they, too, have a long beard and hair, are dressed in black cassocks, 

and speak in similar vocabularies and voice pitches.  

During my stay at Mount Athos I came across a few lads firing allegations of treason and 

complicity to all directions possible: from Ecumenical Patriarch Bartholomew who they at times 

deemed synonymous to Satan, to Saint Paisios. Nobody can be fully sheltered or exempted from 

such claims, I figured. ‘Signs’ of compromised motives are scarcely defined, and when they are, 

they may be arbitrary. One such encounter with a bearded visiting older man at the coffee table at 

the Monastery of Vatopedi took place as follows: 
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Don’t you know he [Abbot Ephraim] is a freemason? He resisted [evil forces] for years but 

when COVID hit and he was sick he succumbed. Paisios was a freemason as well, you must 

know that. Hieronymos is a freemason too: rank 33!  

Individuals voicing such opinions may, at most, find themselves unwelcome at certain monasteries. 

However, monks and clerics who make such accusations risk deposition and, depending on their 

status and popularity, may or may not be able to resist pressures to submit in obedience to the 

official position of the Orthodox Church or an Abbot, for example. Monk Cherubim who was 

living off donations and the kindness of people may as well have been deposed, something I did 

not have the time to follow up with. At my request to speak over the phone at a later time he 

responded by saying that phones are off limits for him alluding to the notion that they are the 

devil’s rigged technology. Ironically, his co-protesters were filming/recording him, with phones, 

and uploading the videos on YouTube. At the moment we spoke, he was not part of the canonical41 

Church. We can therefore speak of followers and monks that by their distinctive discourse and by 

their (perceived) prosecution by the canonical Church form a distinct category even though they 

do not officially belong to a single and cohesive (alternative) institution or movement. The 

common theological and political ground, however, of those individuals, is the conviction that the 

Orthodox Church and its leaders are heretical, distort the gospel and consciously or unconsciously 

propel prophesied eschatological events. By looking at the life trajectory of a monk recently 

deposed, the following section discusses the particularities of the discourse and activism of those 

not included in, deposed, or self-distanced from the canonical institution and driven by what one 

could call the strongest eschatological urgency. 

  

 
41 The term ‘canonical’ is used to refer to the official institution of the Orthodox Church but poses no measurement 

of validity, legitimacy, and ultimately canonicity in relation to any groups or institutions identifying as Orthodox 

Christian.  
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4.4. Marginalization and prosecution: the case of Moses  

 

During my undergraduate studies, I visited the Monastery of Prophet Elias in Preveza a few times 

a year. I considered it one of the few progressive Greek Orthodox Christian spaces I had 

encountered. “Progressive” is a relative term here-I use it to describe the tolerant views —in 

comparison to mainstream tendencies—some held on issues such as the use of modern Greek in 

liturgy, same-sex relationships (though not necessarily marriage), pre-marital relationships, and 

more. Weekends at the monastery offered me a much-needed break from the “outside” world. I 

would engage in spiritual exercises, spend time reading extracurricular material, and participate in 

discussions that were often deeply theological. Eschatological, prophetic, and conspiracy narratives 

rarely surfaced in conversations. When they did, they were typically criticized by most of the elders. 

This critical stance sharply contrasted with the atmosphere in my hometown of Katerini, where 

discussions about the End of the World or the coming of the Antichrist were pervasive. 

However, in the monastery’s kitchen, where I was assigned to perform chores as a visitor, 

I met cook and monk Moses. His views were reminiscent of the discourses I had encountered in 

Katerini. He would initiate conversations about a “New World Order”, a “Jewish takeover”,  the 

“666”, and the supposed grave dangers posed by foreign satanic agents to Greece. These topics 

made me feel uneasy, and I would often try to redirect the conversation. Yet, he persisted, even 

while sautéing spinach on low heat—”to preserve its nutritional value” as I distinctly recall him 

saying. I came to realize that younger visitors, like myself, provided Moses with a rare outlet for 

his conspiratorial views, which he was eager to share. Another monk later explained that Moses 

was somewhat tolerated at the monastery but didn’t really “fit in.” Years later, while researching 

prophecies for my dissertation, I stumbled upon YouTube videos of Moses protesting for 

‘national’ issues in Thessaloniki city center. Draped in Greek flags, he stood with a microphone in 

hand, giving fiery speeches. 

I was surprised to see him engaging so publicly, as no monk from the Monastery of 

Prophet Elias would typically receive the abbot’s approval—or “blessing”—to participate in such 

activities. It was less surprising to learn he had been expelled from the monastery a few years 

earlier. His trajectory highlights the radically diverse beliefs on topics like prophecies and 

eschatological narratives within the Greek Orthodox Church. While the Church attempts to set 

boundaries and directives, monasteries and monks often operate in ways that are far from cohesive 

or uniform. As Kessareas (2022) aptly notes, there are standard dogmatic and ritual practices in 

the Church, but “their perception and interpretation may differ even within the same community 

at the same period, especially as religious and lay actors, who occupy different positions within the 
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field, engage in a struggle to implement their visions about the place and role of the Church in the 

world.” Monk Moses may not have “fit in” at Preveza, but there are undoubtedly other 

communities that would welcome him with open arms. His trajectory intrigued me. I reached out 

to him, and our conversation offered valuable insights on many fronts: from separatist Church-

politics and political activism, to more close-up insights on trajectories in the realm of prophecy 

belief.  

In this section, I move on to provide descriptive accounts Mose’s trajectory by sharing a 

conversation with him to elucidate the dynamics at play within the Orthodox Church that can be 

divisive. I conclude this section by drawing upon conceptualizations of the prophet (Sarró, 2018), 

characteristics of a populist leader (Casullo, 2019), and Foucault’s analysis of parrhesia (Foucault, 

2001). My aim is to theoretically unpack the figure of the ‘contrarian monk’ as a personality who 

speaks truth to power, critiques the political economy, and is positioned as a leader on behalf of 

“the people,” while crucially distinguishing himself from those perceived as corrupted by worldly 

evils. Recognizing how biographical facts—such as personal experiences of hardship, sacrifice, 

persecution, and redemption—are mobilized in self-representations (Casullo, 2019, p. 58), I pay 

particular attention to how Moses’s personal trajectory is crafted within a populist discourse that 

portrays him as morally pure, persecuted, and aligned with the true faithful. 

As underlined in the previous section, contrarian monks are defined, among other features, 

by the conviction that evil events of massive magnitude are upon us. And if that is to be taken as 

true, how can one rest under such a daunting reality? The last time I met Moses was at the 

monastery of Prophet Elijah during my bachelor’s studies. He spoke of the Antichrist, but 

remained rather introverted, or, at least he did not act upon his convictions. Thus, seeing Monk 

Moses on YouTube rallying in Thessaloniki was certainly out of the ordinary for a monk that I 

knew was part of one of the most moderate, if not ‘progressive’ circles of the canonical Church. 

Aside from his nationalistic speech, in other words, seeing him ‘out of his space’ sparked my 

curiosity to learn more about his trajectory.  

A few minutes after I arrived at the village in which Moses lived, overlooking the Ionian 

Sea, I saw him driving an old silver Peugeot into the central square surrounded by a school, a 

church, a few male-dominated cafés, and a shop. I waved at him and asked him loudly whether to 

hop on or follow him with my car. We did the latter while he was making  small talk and a resident 

who shouted “father… (unintelligible)” as I rushed to my car. Since monk Moses was deposed by 

the Orthodox Church and I knew that the Church was not paying him a wage, I was surprised by 

the well-kept house on the outskirts of the village where his home was. “I don’t remember you,” 

he said while shaking hands after we parked under the hot, mid-summer sunlight. “Well, it must 
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have been 13–14 years I said”. “Follow me,” he replied. In that first moment of encounter, I 

realized that our meeting would be accompanied by Moses’ reservations towards me. The belief in 

prophecies and the zeal to share and discuss them with his fellow monks at the monastery of 

Prophet Elijah, where he used to reside, essentially led him to be expelled by his brotherhood and 

rejected by two other monasteries he sought to join thereafter. Over the phone, he spoke of a 

consistent persecution against him, which led to his current situation.  

“This is my mom’s house, and that one on the left is where I stay,” Moses said while 

heading to his house through the front yard. “It’s not easy with my mother and sister, but there 

are boundaries”. I took off my shoes and entered his single story home, which was about 30 square 

meters small. “This is where I live,” he said, pointing to the inner part of the building that looked 

like a regular house from the outside, “and this is the church I built”, he added, showing me to the 

right, where I indeed saw a tiny chapel with a sanctuary, templon, icons, candles, and 15–20 

wooden seats. I was astounded by the sight of the chapel. If one has to construct his very own 

church, it speaks volumes to one’s isolation. “Well, you are outside of the monastery but this is 

like a monastery” I said. “Yes, people come from all over the country. I am a real priest now, you 

know? I make confessions; I prepare the Eucharist… a Metropolitan in Athens ordained me”. Of 

course, the official Orthodox Church does not recognize any of the rites Moses referred to and 

considers him and the Metropolitan that ordained him heretics of the worst kind. He handed me 

a small bottle of cold water and peach in sugar syrup while exiting the house towards the sunlit 

small porch that hosted a candle station, icons, a money basket for donations, and a small kitten 

chilling on a cardboard.  

I briefly introduced my research topic to him again and asked him about his relationship 

with prophecies. “First, tell me, why are you here?” he asked. Despite our easy—going small talk, 

doubt was still in the air. I recapitulated my interest in prophecies from a personal and academic 

perspective, after which he asked whether I believed in them. “I generally don’t believe” I replied. 

“How can one who doesn’t believe do research on prophecies?” he asked. I would encounter that 

question and concern a couple of times later that summer in Mount Athos. Prophecies are, for 

many clerics, a delicate, convoluted, and divisive topic to be avoided. A nonbeliever researching 

prophecies came across for many, therefore, as something inexplicable, if not unacceptable. Yet, I 

later realized that in the eyes of Moses, the fact that I was not a Christian meant that I could not 

be motivated and sent by a malevolent, that is, mainstream Christian circle, either. In other words, 

an atheist or nonbeliever can be seen as far more harmless than a figure of the Church itself. Our 

conversation on various prophetic topics went on from there.  
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Since the government announced that it would proceed in late 2023 with issuing a new 

type of identity card, one in the shape and size of a credit card, history in Greece seemed to be 

repeating itself. The hot topic during that hot summer was once again the sealing of the antichrist. 

Similar to the early 2000s, religious circles took to the streets protesting against what they 

considered an authoritarian state implementing Satan’s plans. Mainstream media would report on 

beliefs positing that the identity cards are in one way or another connected with the Antichrist and 

that the government is involved in trapping its citizens on a path straight to hell. The ID cards 

would come up time and again in the summer of 2023, not only during my research. You’d come 

across them on websites from all sorts of backgrounds reporting on the protestors or the massive 

waiting lines of people waiting to issue a new card of the ‘old’ type, as long as these were still 

supplied, YouTubers warning against the cards or others mocking those who are afraid of them, 

and ultimately everyday conversations. Certainly, therefore, the topic also came up, albeit briefly, 

during my conversation with Moses. “What did Saint Paisios say? The Church goes against the 

Saint and God’s will,” Moses said, criticizing the Church’s official stance concerning the identity 

cards that, after deliberation and a delay, announced that the cards do not offend the Orthodox 

Christian faith (The Church on the New Identitiy Cards, 2023)  

However, as noted before, opinions within the church are far from homogenous. The 

official bodies and governing instruments may agree or appear to agree unanimously on major 

issues, but the voices within can differ vastly. One side may see one issue as mundane, another as 

life-threatening and of utmost importance. The Church hosts, therefore, varying – and sometimes 

opposing – outlooks on social, political, and religious issues. One such tendency, alarmist, 

contrarian, introvert, and conspiratorial, has recently been embodied by NIKI, a right-wing ultra 

conservative and foremost religious political party which I brought up when discussing the cards 

with Moses. He agreed: NIKI opposed the new ID cards but Moses questioned the party’s integrity 

and motives. “Any party can be controlled (by someone). That is why we need to emphasize the 

spiritual aspect of things (prayer, confession, repentance, etc.)”. This statement aligned with many 

other accounts of his that reiterated mistrust towards not only authority, technology, and 

mainstream Orthodox Christian circles, but even towards those who agree in theory at least (such 

as NIKI) with his own perception of right and wrong. Moses’ skepticism towards a political party, 

the politics of which seemingly aligned with his own views, is indicative of the arbitrary, all-

pervasive, and multidirectional suspicion that I spoke of before as an intrinsic characteristic of a 

contrarian, outlawed, nomadic monk. 

When Moses and I spoke over the phone, he went on talking or rather preaching loudly 

and vigorously for maybe a minute. For some reason, our in—person conversation was much 
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more restrained and nuanced. During that first phone call, I aimed to gauge whether we could 

arrange a meeting to speak in person, but instead, he spoke unceasingly. “This is all very 

interesting,” I said hopelessly trying squeeze in, “that is why I’d like to have a coffee and talk things 

through. I would like to hear your opinion on these topics”. “You will come here, Vasili,” he said, 

“not to hear my opinion but to hear the truth!” he replied.42 I was relieved that he agreed. Soon 

after he continued his passionate speech over the phone, I suggested again to continue the 

conversation in person. He agreed and acknowledged that talking over the phone exhausts him. 

“There is already a lot of radiancy I am subjected to, you know. They’ve put a satellite over my 

head to hit me with frequencies” he said.  

Once there, a few minutes into our meeting, I asked him if he’d be alright with me 

recording our conversation. I was not surprised that he instead asked me to place my phone 15—

20 meters away from where we sat, which was next to his old flipping phone under a tree. 

Technology was also not to be trusted. Besides agents that he felt threatened by, it was frequencies 

that his body was not used to and caused a lot of distress. In the monastery, he said, his body was 

only conditioned to the frequencies of love. Outside, it was another story. His discomfort was 

visible throughout our conversation, snugged into a corner, sweating, twitchy, his hands 

comforting his tense wrinkled forehead. The mid–summer heat made it worse, after all he was 

dressed in black cassock with a white undershirt showing around his neck. His explanation of his 

discomfort made sense to him after I had asked him to record our conversation. “I have a sign 

outside saying that no phones are allowed on the property”. “I am sorry. I didn’t see it but thank 

you for telling me” I replied. We concluded the conversation about the phones and high 

frequencies as “Satan’s constructions to wear out humans”. A short while later, his distress 

somewhat came back. I asked him if he was alright and told him we could end our conversation 

at any moment. Since it couldn’t be my phone anymore, which was out of sight, he said that it was 

 
42 On many occasions I came across the practice of shifting responsibility of what is being asserted to individuals or 

abstract notions, such as “truth”. I understand this as a practice of a) authorization, ascribing indirectly validity to 

one’s belief by reference to a significant figure / notion, b) of humility (e.g., “who am I to tell?”), c) avoiding personal 

consequences if one proves to be wrong. Another example of this can be found in a reply I received by the YouTuber 

“Christian Orthodox Miracles” with whom I inquired to speak:  

My dear beloved soul, thank you kindly for watching the video and for your comment ☦️ I am just an unworthy 

sinner and I try not to give my opinion on Prophecies, although I do have an opinion about them ☦️ I thank 

you kindly for the honour to even ask me, but best I just speak what our Saints have said and not give my take 

on anything ☦️ Thank you though and May our Lords Mercy be upon you and your family ☦️🤍”. 
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from the ‘radiation’ or ‘laser’, words he used interchangeably. It was alright to continue, and so we 

did. 

 

 

While Moses’ intensity of distress seemed to come and go, the apocalyptic narratives 

remained constant at our meeting. Knowing that he indirectly equated himself with a prophet in 

an interview on YouTube, which caused backlash and controversy among a fringe blogger 

community, I asked him what role he sees for himself for future prophesied events. He shared that 

he will be in the future government formed by John, who has been prophesied to come to earth 

and lead the Greek nation. Having never heard about this John before, I asked whether he is meant 

to be Jesus, to which he said no. According to Paisios, Moses said unravelling his messianic belief, 

“there will be a second coming before the second coming”. That second coming would be realized 

by John, a sort of prophet or messiah or precursor to Jesus, who might also be named otherwise 

– John being just a symbolic name. With that second coming, a prophet Moses will join the cause 

alongside John, with whom Moses associated himself during an interview, posted online. “You 

might live, or you might not live (through these events)”, he told me, which I found peculiar given 

that he was 55 years old and 26 years older than me. Moses, after all, would, according to his 

sayings, not only be alive but actively participate in the events. I did not follow up, yet I assumed 

that Moses was suggesting some supernatural longevity. I was more interested in how these 

admittedly unique beliefs ultimately contributed to his sidelining by the monastery and him being 

considered as delusional (planeménos).  

Figure 9.  

“ΕΙΣΕΡΧΕΣΘΑΙ ΧΩΡΙΣ ΚΙΝΗΤΑ 
[ENTRY WITHOUT PHONES]”,  
fading handmade sign outside 
Moses΄ house. 
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Why would one attack, follow, and prosecute a monk who lived for decades in a monastery 

unknown to many? One who did not receive any particular attention or popularity yet remained 

controversial and therefore sidelined within his own community? Everything started when Moses 

began engaging with prophetic narratives more intensely. He would spend hours in the monastery’s 

library searching for a future he ended up putting into written text. “I wrote all of it in the library, 

they gave me access to a computer. I showed it to my fellow brother who threw the sheets on the 

floor yelling ‘where did you come up with all this?’”. Soon after he published some of his texts 

online under a nickname, serious conflict within the monastery arose.  

Moses understood what succeeded his dropout as strategized prosecution against him. 

Although he claimed to be holding the Truth, when I asked whether he sees himself as a prophet, 

he categorically denied it. “This is something they say online to attack me. They have been after 

me for so long and you can’t imagine what I’ve been through because of them”. He was less 

humble in other parts of our conversation where he spoke, for example, of how he’d be in the 

government formed by the prophet, or of a miracle that took place while he baptized a child: 

during the sacrament, the mother of the child saw a strong ray of light shining over her child. He 

indirectly described the event as miraculous and did so with a sense of awe. After all, the 

occurrence strengthened the woman’s faith in Moses, which he valued highly, given his marginal 

following.   

While ideas of prosecution and conspiracies are commonplace in both canonical and 

‘nomadic’ circles, there is a distinction to be made in the ways they are perceived and formulated. 

Since it is individuals, such as Moses, who get deposed, the assault is also perceived to be focused 

and personal, rather than directed to a collective. The nation as a whole or Orthodoxy may be in 

danger, but given that Moses, in this case, holds the Truth and speaks that very truth to power as 

part of the collective, he feels that he is the one overarching powers single out and seek to 

eliminate. The fact that deposed or ‘nomadic’ individuals also constitute a minority may play into 

that perception. In other words, feelings of isolation and a sense of personal injustice, as expressed 

by Moses, are manifested and transformed into a conspiratorial outlook and worldview.   

While for many, belief and, more specifically, prophecy belief can be a practice that fosters 

a sense of community, this was far from the case for Moses. Speaking with him, I realized that an 

excessive preoccupation with the End of the World may lead one to ultimate loneliness. He has 

no relationship with the brotherhood he was a part of for almost two decades, nor with the priest 

of his village who, when I spoke to him, emphasized that the Church has irrevocably deposed 

Moses. His mother however is someone who supports him and she even receives communion 
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from him, as do his followers who sometimes come to his church in limited numbers. Other times 

things look less grim, with 20 to 30 people joining in.  

Ultimately, the reasons for his ardent engagement with prophecies remain a mystery. 

Father Theodosios, a close affiliate and spiritual guide at the monastery of Prophet Elijah, from 

which Moses was kicked out, who frames engagement with prophecy as a “twisted theology”, said 

to me that Moses was “not like that” (preoccupied with conspiracy theories and prophecies) when 

he joined the brotherhood. Or at least they didn’t know he was. Theodosios believed that Moses 

was either “double faced”, concealing his beliefs and motives, or that he came with the intention 

to lead the brotherhood to “light”. The life-struggles of a monk are enigmatic, and it remains an 

open question which desires, urges, personal, theological, or monasterial politics lead him to his 

current situation. From Moses’s perspective, things are crystal clear, and he sees his experiences as 

anything but a coincidence or a disagreement of opinions. His trajectory is interpreted as almost 

predestined. He told me that he was sent to the monastery of the Prophet Elijah by his spiritual 

father for a reason he only realized much later: to bear witness with his own eyes to the erroneous 

theology and twisted religious practice the brotherhood was allegedly practicing.  

Now, he continues his struggle from his very own monastery, one could say. But while for 

some prophecies are the means to join common causes and communities under the shared belief 

that they belong to a group that has a hold on information that others don’t and are prosecuted 

by evil conspirators, Moses’ prophetic belief has led him to the most outer margins of society and 

to utter loneliness. His perseverance, however, was remarkable. Having little financial stability, 

personal belongings, or social life, he worked incredibly hard to finance his chapel. He’d been 

employed in the fields, selling tomatoes for months with the chapel as a secret objective. In fact, 

individuals he would do business with would support him out of compassion. After all, it is a fact 

that no-one from the village follows his teachings or his theology. His first and last speech gathered 

6–7 people, and the village priest was, as I mentioned above, far from supportive. It comes as no 

surprise, therefore, that Moses came up with a strategy he proudly shared with me: the villagers 

were surprised that the money he made by trading with them was directed to the construction of 

the chapel. Presumably, had they known, the chapel would not have been built. 

The ‘contrarian’ figure brings together the five features of parrhesia as underlined by 

Foucault (2001) in Fearless Speech. One of those characteristics is frankness, whereby the speaker 

“does not hide anything, but opens his heart and mind completely to other people through his 

discourse” (ibid, 12), similar, thus to honesty. The second element is intertwined with the notion 

of truth. After all, parrhesia means “to tell the truth” by someone who says what they know, or 

rather believe to be the truth (ibid, 14). Moral qualities of the speaker, thereafter, attest to the 
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truthfulness of what is being said. The third characteristic then is the entanglement of danger in 

the acts of speaking frankly and truthfully. What is spoken takes courage, because it entails 

criticism, the fourth characteristic. Finally, in parrhesia, telling the truth is regarded as a duty to do 

so. In a nutshell: 

…parrhesia is a kind of verbal activity where the speaker has a specific relation to truth through 

frankness, a certain relationship to his own life through danger, a certain type of relation to 

himself or other people through criticism (self-criticism or criticism of other people), and a 

specific relation to moral law through freedom and duty. More precisely, parrhesia is a verbal 

activity in which a speaker expresses his personal relationship to truth, and risks his life because 

he recognizes truth-telling as a duty to improve or help other people (as well as himself). 

The aforementioned interlaced features of parrhesiastic speech resonates with our case of a 

contrarian monk, and open up multiple ideas and questions to pursue. First off, let underline that 

one of the first things Moses told me over the phone was “You will come here, Vasili, not to hear 

my opinion but to hear the truth!” (italics mine). The fact that Moses construes himself as a moral 

person that has countered ‘evilness’ legitimizes the truthfulness of his teachings. His reference to 

a miracle taking place whilst baptizing a child additionally attests to that. How could someone who 

is not honest be able to perform a miracle? 

Foucault emphasized the interconnection between truth-telling and the exercise of power 

that shall be considered here as well. This nexus can be unpacked by looking at another element 

of parrhesia, that of danger. Practically, for Moses there are few consequences and little danger in 

telling the truth at his current state: he was unemployed and not bound to any community that 

could cause trouble. Of course, from his perspective—and this is what is important—the dangers 

are grave. He is being observed and attacked by satellites. The risks and consequences of “speaking 

out” become evident considering that he was expelled from his monastery and deposed from the 

Orthodox Church entirely. In his own words: “you can’t imagine what I’ve been through because 

of them”.  

Central to this persona is the performative act of strength and courage, which underscores 

a commitment to speaking out against perceived villainy, and fulfills a duty to challenge injustice. 

Critique, the last characteristic of parrhesia, is thereby waged. Thus, notions of power, 

powerlessness, and hierarchy play into the making of the contrarian monk. Though marginalized, 

monks that are deposed seek alliances and solidarities, both in terms of actual interpersonal 

relationships and communities (he became part of a denomination, after all) and on a rhetorical 

level. Thus, they express solidarity with those who share their worldview and adversity towards 
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those in power. They abide, therefore, to a polar way of perceiving the world: the good and the 

evil. 

Another element shall be considered here: that of populism. Let us start by acknowledging 

that the features of a contrarian monk dovetail with the characteristics of a religious prophet (Sarró, 

2018). The act of announcing, as a ‘truth—bearer’, chimes of course with parrhesia as well. Yet, that 

is secondary to the act of denouncing by prophets (ibid) and critiquing (in parrhesia) injustices and 

hierarchal disadvantages. Those acts are not expressed solely in terms of ‘good’ and ‘evil’, but also 

in terms of a ‘good’ majority versus ‘evil’ minority akin to the discursive premises of populism that 

create binary divisions between two antagonistic societal segments, the powerful and powerless 

(Kazin, 1995; Laclau, 2005). Therefore, another complementary lens through which contrarian 

religious figures can be understood is populism, conceived as an expression of worldviews within 

a particular discursive grammar (Deegan—Krause & Haughton, 2009; Hawkins, 2009; Kazin, 

1995).  

Yet, the vocabulary of the contrarian monk differs from populist narrations. Whilst it 

stages a divide between a subjugated majority and decisive majority (governing / elite / 

institutions), it does so not in terms of people (laós)—with some exceptions (Stavrakakis, 2002)—

but by deploying the signifiers ‘race’ (génos), ‘nation’ (éthnos) (Stavrakakis, 2002, p. 27), and 

‘Orthodox’. However, the overarching notion of considering oneself an ‘outsider’ to mainstream 

institutions and processes resonates significantly with the assumed discoursive means and position 

of a populist leader (Casullo, 2019) and rhetoric in that it promotes “essentialist and exclusive 

definitions of the ‘people’ based on narratives of shared and unique national histories, conditions, 

and culture”(Murdock, 2020, p. 881). After all, binary distinctions function more as “empty 

signifiers”, assuming meaning by context—specific identification (Gidron & Bonikowski, 2013); 

what is essential here is the framing by the speakers between the dominating and the dominated. 

In that, religious figures don’t seek to bridge a gap between themselves and their audiences, “the 

people” or “the nation”. On the contrary, clerics, mainly monks, retain a distinct religious function 

and distance from laypeople who live a ‘worldly’ life. However, clerics do serve as intermediaries 

between the ‘people’ and God. Moses is able to position himself in an even smaller minority by 

being fiercely contrarian to the mainstream Orthodox Church.  

Finally, according to  populist leaders’ own narratives, they partake in contrarian politics 

not because of personal ambition, “but out of a sense of moral outrage; […] not guided by 

calculation or convenience but by a burning desire to serve the people who has been damaged by 

an amoral élite” (Casullo, 2019, pp. 58–59). Similarly, the contrarian monk is driven by an alleged 

selflessness and the desire to ‘save the people’. In Moses’s words, “as long as the evil (apocalypse) 
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doesn’t happen, I am even more in torment. The evil exists already, and the situation continues, 

and more people go to hell”.  

His attitude and self-perception highlight a sense of duty toward truth-telling, aligning with 

the idea of heroism as shaped by ethnoreligious frameworks that elevate heroic figures in their 

efforts to uphold the Church’s institutional authority and legitimize its role as the protector of the 

nation (Kessareas, 2022a). Melley captures the intertwining of revelation, conspiracy theory, 

heroism and moralization in the public sphere beautifully stating that “[t]he drama of revelation is 

the deepest fantasy of conspiracy narrative, and the work of revelation is the epitome of ‘public 

sphere heroism’ […] in which a much—reviled hero eventually delivers the truth to a grateful 

public”. (Melley, 2022, p. 775). Heroism, here, derives from the risk one takes speaking against 

(perceived) power structures and “a regime of untruth” (Gebhardt, 2023, p. 182); a practice that is 

primarily masculine endeavor. Truth-speaking, Gebhardt notes in unpacking the gendered 

hierarchies embedded in parrhesia and populist discourse (2023) is predominantly an andro-centric 

act resulting, in the context of Apocalyptic narratives in the articulation of anticipatory histories 

that restore “first principles” and envision a world where men reclaim traditional roles (O’Connell, 

2021, pp. 33–34). Parrhesia, in other words, is an act that is strongly intertwined with a restorative 

process and echoed in the content of discourse and the interplay of conspiracy, memory, and 

prophesying—facets unpacked in the second part the last Chapter more closely. Truth—speaking, 

Gebhardt notes in unpacking the gendered hierarchies embedded in parrhesia and populist 

discourse (2023) is predominantly an andro-centric act resulting, in the context of Apocalyptic 

narratives in the articulation of anticipatory histories that restore “first principles” and envision a 

world where men reclaim traditional roles (O’Connell, 2021, pp. 33–34). 

Another point must be made about the complex interplay between religion and populism. 

Populist political leaders in specific Western contexts, Morieson notes, appeal to the values of 

“Judeo-Christian tradition” while not motivating their supporters to participate in religious life, 

appearing paradoxically irreligious and secular (2021). Contrarian religious figures outright do, 

however, call for active participation in the Church, denouncing the secularism that populist 

leaders endorse. In the framework of eschatology, participation is framed as granting survival 

through the apocalypse and, ultimately, eternal life. In this light, every political choice is religious 

and either re-affirms or contradicts one’s faith. Finally, populist leaders often frame their political 

engagement not as a pursuit of personal ambition but as a response to moral outrage and a desire 

to serve “the people” who have been harmed by an amoral elite (Casullo, 2019, pp. 58–59). 

Similarly, contrarian religious figures adopt this outlook, portraying themselves as selfless servants 

dedicated to enlightening and protecting the “common people” against perceived evil. This 
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practice is inherently paternalistic (Gebhardt, 2023, p. 182), as men claim access to such 

“enlightenment” often assume the role of disseminating this knowledge to others, particularly 

women, who are frequently excluded from Orthodox Christian male-dominated spaces, or 

completely disallowed from entering, such as Mount Athos. The exclusionary practice endemic to 

the “parhesiastic game” extends to all populations, such as racialized groups, in subordinate 

positions in the production of power (ibid, p. 183—184, 186). 
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Chapter V



 

Prophetic space-time and the politics of the Apocalypse 
 
 
5.1. Introduction 

 

Prophecies are narrated from a perspective of liminality, or ‘initiation phase’, where an idealized 

past equilibrium has been disrupted, and catastrophic events—such as World War III—are framed 

as perpetually imminent (see, for example, functional schema, Chapter III). Present—day 

disruptions, including moral corruption, sin, and societal decay, are interpreted as “signs of the 

times” or “Watchposts for the Apocalypse” (see Introduction), symbolizing not merely an era in 

decline but a critical juncture bridging a once stable past and an impending future catastrophe. 

This “in-betweenness” creates a complex temporal experience, prompting retrospection toward 

an idealized or cautionary past and projection toward an uncertain, often eschatological future. As 

Fenster (2008, p. 16) observes, popular eschatology reflects “the struggle over the meanings of 

history, the relation of history to the present, and the meanings and possibilities of the apocalyptic 

future”. A geographical dimension further enriches this temporal ambiguity, as one monk aptly 

noted: “Prophecy is the revelation of God’s intention in the past, the present, and the future. 

Essentially, it pertains to all times and places”.  

The interplay of time and space in prophetic narratives fosters a transcendental awareness, 

forging connections across “all times and places” that resonate with Bakhtin’s notion of the 

chronotope (1981). Bakhtin introduces and applies his concept of the chronotope to literary 

genres, unpacking and emphasizing the intrinsic interconnectedness of temporal and spatial 

dimensions (1981, p. 84) in art. The concept of chronotope has been understood as both a way of 

comprehending temporal-spatial formations (a mode of cognition and experience) and a way of 

representing and shaping space-time experience and action in a particular fictional world (Bemong, 

2010, p. 4; Steinby & Klapuri, 2013b, p. 117) 

Similarly, in prophetic narratives, chronotopes function both as a structural principle and 

a hermeneutic lens: they not only actively construct the spatial and temporal dimensions of 

prophecies but also shape how narrators and believers perceive and interpret the 

interconnectedness of time and space. Taking my cue from Bakhtin’s understanding of the 

chronotope, I flexibly employ the concept to examine the narrative structures underpinning 

prophecies and the distinct ways they organize temporality and geography. Examining chronotopic 

configurations in prophecies reveals how past, present, and future geographies are shaped, 

represented, and interwoven with space. At the same time, taking my cue from Bakhtin whose 
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interest lies in “how texts relate to their social and political contexts, rather than in simply drawing 

up a typology of how time and space relate to each other within different texts” (Vice, 1997, p. 

201), I highlight how prophetic discourse mobilizes chronotopic logic to historicize contemporary 

anxieties, align ethical imperatives with spatial imaginaries (e.g., lands sites of obligation and 

conflict), and integrate local and national events, as well as different time fragments in a “nomadic 

fashion” (Kirtsoglou, 2020, p. 173) into broader ideological and religious networks and modes of 

speech.  

Ultimately, this Chapter delves into two interconnected dimensions: first, how prophetic 

anxieties, imaginaries, and desires intertwine with socio-political realities, and second, which 

ideological and moral frameworks emerge in response and how they are legitimized and reinforced 

through prophetic narratives and their interpretations. This Chapter is organized into three 

sections that explore how prophetic narratives engage with the past, present, and future. However, 

isolating prophetic narratives according to the temporalities they pertain to is not entirely possible. 

In addition to ethnographic and textual sources, this section draws on visual and audio material 

accompanying articles and YouTube videos to complement the analysis. 

The first section focuses on the present, specifically how prophecies frame it as a temporal 

state of constant and indefinite anticipation of the End of the World. This observation ties back 

to the structural analysis, where the present is positioned between a disrupted equilibrium and the 

anticipation of its restoration. This logic is chronotopical, as it is intertwined with territorial 

conflict, serving as both a marker of the initiation of a World War and a sign of empire restoration 

through territorial expansion. “Ready to Explode: the Present as a Threshold”, this section asks 

how individuals and communities negotiate their agency in a world framed as sinful and where 

crises and calamities are seen as predestined. In other words, it raises crucial questions about the 

relationship between the historical and the transcendental. I highlight that this framing not only 

critiques the perceived moral and societal decay of the current age but also establishes an urgency 

that justifies prophetic rhetoric and action. Thereby, this section also discusses how prophecy and 

conspiracy theories shape people’s actions and beliefs, from individual struggles to collective 

behavior, highlighting tensions between fate and free will in believers’ lives.  

By focusing on narratives that reflect on historical events, the second section, “The 

Byzantine shadow: collective memories and the pursuit of restoration”, looks at prophecy’s 

interplay with the past. It illustrates how references to past events, eras, and formations, such as 

the Byzantine Empire, lend legitimacy to prophecies that advocate for the reclamation of historical 

territories. In other words, it grapples with how collective memory is utilized to shape visions of 

the future. This section also touches on the emotional power of aesthetics, images, and national 
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symbols like Hagia Sophia, through which the past serves as inspiration and a foundation for an 

idealized future. 

Subsequently, the third section focuses on prophecy’s imaginaries of the future. 

“Imaginaries of Futurity: Between Liberation and Racialized Reckoning” explores apocalyptic 

expectations of global upheaval, emphasizing how war and societal collapse are rationalized and 

presented as pathways that satiate individual grievances and collective nationalist aspirations, such 

as a promised ethnoreligious rebirth. This vision frames Greece as a central actor in an ultimate 

struggle for divine justice. The section further delves into how such narratives underscore racial 

and cultural hierarchies, casting specific groups as inherently unworthy or destined for annihilation. 

In that, it examines the broader political implications of eschatological discourse. It also grapples 

with a reading of prophecies as a resistance discourse that comes as a backdrop to the financial 

crisis. Ultimately, it shows how prophecies serve to legitimize militarism and ideologies of cultural 

dominance, transforming a seemingly redemptive narrative into a tool for justifying states of 

exception and dehumanizing rhetoric.  
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5.2. Pressure-cooker, ready to explode: the present as a threshold 

 

The analysis of prophecies using the hybrid narrative schema from the structural analysis 

demonstrated how prophecies position the present moment on the brink of global rupture 

between an old equilibrium and an anticipated resolution—a new equilibrium. This temporal 

framing of the present as a threshold within an apocalyptic timeline fosters a state of constant and 

indefinite anticipation. As Paisios puts it: “The world today resembles a rapidly boiling pressure 

cooker with multiple valves, ready to explode in different places at any moment”(Kritikou, 2015, 

p. 235). Therefore, believers’ construction of eschatological urgency and anticipatory actions are 

tightly interwoven.  

Thus, this section comprises two subsections. In the first subsection, I explore how the 

present is constructed as a threshold between normalcy and ultimate rupture- discursively and 

through everyday actions, ranging from casual and banal behaviors to more deliberate inquiries, 

such as asking elders for guidance. The second subsection examines how prophecy believers 

navigate this landscape, the role and limitations of human agency within a world perceived as 

predestined and rife with conspiracy, and the role of sin and divine justice. I ask: how can acts of 

“sign searching” in the realm of conspiracy cultures serve as a form of implicit historicization? 

What other functions, beyond historicization, such as entertainment, can prophecy-belief entail? 

What agency, if any, do individuals and collectivities possess in a world governed by preordained 

orchestrated events? 

 

Sign-searching as a historicizing and entertainment. 
 

To understand how individuals shape and navigate the present, we must consider believers’ 

engagement with narratives about the future. This engagement is driven by curiosity, fascination, 

and anticipation, as evidenced by the material analyzed (e.g., questions posed by visitors) and the 

discussions I observed and participated in at Mount Athos. At first glance, this drive manifests in 

two distinct categories of believers: those who visit Mount Athos primarily to discuss, listen to, 

and learn about conspiracy theories and the future and those who seek prayer and spiritual 

nourishment. Notably, men from all walks of life and locations go to great lengths to visit the 

monasteries, often overcoming significant financial and logistical challenges—likely in the hope 

that prayer will yield results, that an elder’s advice will help them make the right choices for a 

brighter future, or to discuss prophecies and experience some form of miraculous act.  

However, my encounters suggest that dividing visitors into these two—those seeking 

prophecy and those who do not—is neither particularly insightful nor reflective of the complexities 
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of individual motivations that are crucial in understanding how agency is asserted and how the 

popularization of eschatology figures in people’s lives by creating meaning in times of crisis. The 

following encounter at Mount Athos illustrates how a culture of suspicion and curiosity about the 

future manifests in direct engagement with prophecies and in more casual, everyday ways. It 

highlights how such an attitude is embedded in daily life and how it serves to frame time through 

an apocalyptic lens and make sense of personal struggles. 

Staying a couple of days at the Monastery of Pantokratoros, a place that I found far from 

encouraging of prophecies of any sort, I met Dimitris, a tall, well—built, former PAOK FC fanatic, 

full-bearded man from Thessaloniki. He’d sleep in the same cramped room as me, just a few beds 

next by. “Brother, I came here to save my soul! This is my main goal now. I was a great sinner 

outside!” he would repeatedly tell me, leaving me wondering what he might have done. He was, 

after all, exceptionally kind and soft-spoken. He had been at the monastery for five to six months 

and planned to stay even longer –something I understood yet found baffling at the same time. 

‘Outside’, as many would refer to anything but Mount Athos, including himself, he was long—

term unemployed and didn’t have the means to afford even a budget smartphone, resorting to a 

brick phone. “If I wanted to get one (smartphone), I would have asked my brother (to help me 

out)”, he added, revealing that there is more to his tech choices than financial constraints. I will 

return to this point in just a bit. 

Naturally, therefore, Dimitris was the only one in front of a book, the Bible, that was, 

instead of a screen, as everyone else, just before the lights would go out in a coordinated manner. 

He had read the Apocalypse about five times, but paradoxically, it was his first time reading the 

entire thing, the Bible. He kept up to date with prophecies, which he’d been practicing, and 

explained why he didn’t have a smartphone. After all, not having a phone wasn’t primarily a 

financial issue – or at least not merely a financial one. It was mistrust and suspicion toward 

technology and authority. “One day, I will be forced to get one,” he regretfully said, “but as long 

as I can survive with this one, I’m good!”. He had the same suspicion and resistance towards the 

introduction of new “satanic” identity cards –asking almost every new guest in the room what they 

would eventually decide upon, whether that would be getting them issued or not. Ultimately, 

Dimitris resided at Mount Athos primarily for his personal struggles and ‘sins’, as he called them, 

but was undoubtedly also concerned with the End times and conspiracies (having read the 

Apocalypse 5 times, the complete Bible, however, none). 

In this light, Dimitris would swiftly shift from discussing his personal struggles to broader 

conspiracy theories, highlighting the connection between such beliefs and socio-economic realities. 

One moment, he lamented his financial hardships and feelings of guilt as a ‘sinner’; the next, he 
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half-jokingly searched for Illuminati symbols on someone’s identity card. However, this seemingly 

trivial act of searching for hidden symbols is more intricate. It signals the need to address 

immediate material concerns while simultaneously interpreting them through a larger, apocalyptic 

lens. Fenster (2008, p. 231) observes that in the U.S. American context, popular eschatology 

“…offers believers a significant role in the practice of historicizing, in participating in the ongoing 

rethinking and reconstruction of the popular eschatological narrative.” However, Dimitris’s focus 

on the Apocalypse and conspiracy theories goes beyond mere historicizing. It provides him with 

a sense of purpose in the face of unemployment and financial instability. This tension between 

historicizing and personal hardship underscores the complex interplay between faith, suspicion, 

and socio-economic realities, shaping both understanding and action. Dimitris’ case further 

illustrates how a culture of suspicion– manifested in the search for ‘signs of the times’– reinforces 

the perception that current events align with an apocalyptic timeline and fuels the belief that 

collapse is imminent.  

The anticipation of collapse and the excitement, thrill, and fear it evokes compels visitors 

to repeatedly ask monks about what the near future may hold. The following excerpts, drawn from 

the textual material analyzed in this dissertation, illustrate the interplay between the impulse to 

historicize events within broader geopolitical and transhistorical developments and the 

intertwinement of personal and national challenges. These dynamics will be explored in greater 

depth in the final section of this Chapter and the context of the financial crisis. 

#1: “I asked the Elder about the future world war, the one called “Armageddon” mentioned 

in the Scriptures” (P2) 

#2: “I asked the Saint what his predictions were regarding the developments with Turkey” (P3) 

#3: “Elder, how will I know that we will be close to war?” (P3) 

#4: “What are we going to do, as Greece, as a member of the EEC, will the Greek army take 

part in this war?” (P3) 

#4 “Elder, should I keep a sack of flour so that I can deal with that period and the children 

will not go hungry?” (P3) 

#5: “One brother asked the Elder about the developments in Serbia […]” (P4) 

#6: “Will the prophet Elijah come to earth?” (P5) 

#7: “Are these, Elder, signs of the times?” (P5) 

#7: “Can you, Elder, tell us how to behave in this evil world?” (P5) 
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#8: “Elder, when will the events begin?” (P8) 

#9: “And how many will starve to death?” (P9) 

#10: Will these (events) happen in our generation? Now, when we are alive? (P10) 

#11: A Cypriot journalist […] visited Mount Athos and asked the Saint about the liberation of 

Cyprus. (P1) 

Some of the above questions focus on the best ways to prepare for the End of the World, 

reinforcing the belief in its imminence. Others seek to clarify whether individuals will personally 

live through the prophesied events. My material suggests that experiencing ‘living through the 

end—of times’ involves a peculiar fusion of anticipation and thrill with visions of destruction, 

struggle, and redemption. In Paisios’ words, who shared with his visitors insights on the 

penultimate significance of the present within the vast and broader eschatological timeline: “Many 

of the fathers would have wished to live in our times because it is a time of confession. Times are 

tough, yet, we do not understand (the significance of the times)” (P5). Here, I discern the 

chronotopes at play—organizing perceptions of temporality and geography—while also 

functioning as hermeneutic devices that position ongoing geopolitical and social developments 

and believers within a theological script that transcends historical and spatial boundaries. 

Beyond the physical space, this synthesis of charged anticipation and anxious excitement 

is echoed and externalized in the digital realm, where images and sound serve to intensify 

apocalyptic expectations, immersing believers in a sensory experience that reinforces their sense 

of urgency and conviction. Take, for example, the following YouTube thumbnail featuring Paisios 

and the question, “Elder will there be war?”. 

 

Figure 10. 

YouTube video Thumbnail 
featuring Elder Paisios, war—
scenes, and the question: 
“Elder will there be war?”1 
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This particular thumbnail eloquently teases a potential answer to an intriguing question: the 

content of the video itself features a female voice asking questions addressed to Elder Paisios, to 

which a male voice, enacting Paisios, answers. The male voice urges their listeners to pray and pray 

hard to avoid a war with Turkey, which is allegedly imminent. Videos such as these abound; they 

are created by laypeople for laypeople and usually repeat well-known prophecies of charismatic 

monks to contemporize prophecies. For example, an excerpt of a prophecy on WWIII reappears 

after a significant global development, slightly revised in the emphasis it evokes and presentation.  

However, considering the stylistic and performative elements—and comparing them to 

more straightforward examples, such as a cleric simply speaking to a camera—shows that these 

media fulfill functions beyond mere education. They facilitate processes of historicization and 

interpretation that other clerics might approach more explicitly through direct instruction. The 

stylistic elements of this content are heavily influenced by the aesthetics of combat films and video 

games, featuring dynamic visuals of battle tanks and fighter jets in action, thrilling background 

music, and impassioned and dramatized narrations. This material is designed to evoke strong 

emotional reactions, blending elements of revelation, anticipatory change, disaster, and horror into 

religious entertainment. Conspiracy—driven melodrama has become a dominant force in popular 

fiction, film, television, and gaming (Melley, 2022, pp. 769–770), and like conspiracy theories, 

prophetic narratives tap into intense emotions by offering significant “entertainment value” (Van 

Prooijen et al., 2022). The engagement with prophetic content is also gratifying in that it facilitates 

access to privileged knowledge (P. Boyer, 2008, p. 70). Furthermore, akin to wargames, prophecies 

allow individuals to engage imaginatively and “proleptically” with conflict, enacting what Smicker 

(2010, p. 113) describes as “anticipatory histories”.  

While the agency that gamers exercise during gameplay differs in form, individuals 

engaging with prophetic content online similarly engage in active, participatory ways. Instead of 

direct interaction with a game world, believers mitigate and prepare for anticipated futures, 

responding to the anticipatory histories evoked by prophecy. This engagement, although different 

in mode, is anything but passive. Believers imaginatively simulate prophetic spectacles, merging 

entertainment with a sense of foreboding and participation in imagined futures. Inevitably, 

questions of emotion and pleasure arise, requiring a psychological lens that lies beyond the scope 

of this dissertation. Importantly, this note does not imply that belief in prophecy should be viewed 

as deviant or abnormal—any more than one would consider the enjoyment of a horror film or a 

combat video game as such. 
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By drawing the connections of such videos to wargames and film, I illustrated that 

entertainment is a key yet overlooked component of prophetic discourses and popular eschatology 

as a whole, which is not always neatly separated from the act and process of historicization. 

 

Agency and Sin in an (n)ever–ending World 

 

An “apocalyptic worldview” encompasses a “troubling contradiction between God’s omnipotence 

and human free will” (Boyer 2008, p. 80). Taking the Apocalypse as inevitable and bound to 

happen, why bother if Evil and the End of the World are unavoidable? What is the point of taking 

to the streets against policies perceived as the devil’s work if the present and future are 

foreordained and unavoidable? Similarly, isn’t traveling across the country preaching and warning 

about the imminence of doomsday in vain? These questions43 are pertinent to unpack because they 

reveal the complex interplay between human agency and predestination, shedding light on how 

individuals navigate a world they perceive as being at a temporal threshold. When I sat down with 

Monk Moses, one of the first things he did was offer a definition of prophecy, repeating it slowly 

so I could write it down. According to him, a prophecy is “a prediction with good intention to 

prepare God’s children to avoid Evil and repent by revealing the upcoming catastrophes brought 

not by God but by humans themselves”. His definition highlights that “troubling contradiction” 

and the complex link between human agency, sin and repentance, and heavenly destiny, which is 

worth exploring further.  

The World’s End necessitates presenting and crafting an immoral, unjust, and conspiracy-

driven present. In other words, trouble is a sober reminder that the Apocalypse is real (Alexiadis, 

2025, p. 6). It serves as a reaffirmation of faith, the confirmation of the object of faith (Wilson, 

2017). By painting the present as a period of profound moral and cultural crisis, marked by intense 

decline and failure, the present is positioned as teetering on the brink of a transformative 

apocalyptic event. However, believers are again left at the mercy of God and with little to no 

agency (ibid), even if knowledge about the End is acquired through prophetic theorizing and 

historicizing. This instantiates Fenster’s assertion that “popular eschatology does not view human 

agency as having much of a role in the historical process –the individual can do little but be saved 

through a personal and meaningful relationship with Christ” (2008, p. 231). The Antichrist, for 

example, will come, no matter what, even if humans repent, Moses added, hinting at human agency 

and sin as factored into the initial prophesying act.  

 
43 I first address questions of agency in Alexiadis (2025).  
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It is, therefore, inherently human to be concerned with the ‘when’ and ‘how’. “Elder, we 

are from Alexandroupoli. Will the storm (war) reach us there?” a man asks Paisios in deep anguish. 

Paisios responds, “Millions will die and be slaughtered, but God’s mercy will save those who repent 

and return to the churches and monasteries”. The second part of his answer illustrates how 

prophetic discourses, apart from tools to imagine a future and anticipate rupture, aim at fostering 

concrete actions. His answer serves as a cautionary tale that ought to foster religious devotion by 

presenting repentance as a path to divine protection while simultaneously implying that ‘sin’ itself 

causes war. In my ethnography, I encountered countless similar narratives that linked human 

agency with what is predestined yet manipulatable to a certain extent. One striking example was a 

conversation with a Ukrainian refugee from Germany, whose neighborhood, as he told me, had 

just been bombed. “The supermarket down the street, where we used to shop, does not exist 

anymore”, he added. “Our congregational priest in Ukraine preached that we (Ukrainians) did 

something wrong and must reflect on it”, he continued when I asked him, eager to learn more. It 

became clear that the narrative blaming Ukrainians wasn’t confined to outsiders. This framing 

intertwines theological ideas of sin and divine retribution, and the ‘reflection’ that the priest urged 

them to do is a call for concrete action, similar to Paisios’. On another note, Russia’s most recent 

war on Ukraine has been viewed positively by many believers—not all, of course—44, as they see 

it as the fulfillment of prophecies predicting Russia’s annexation of Ukraine45 and as aligned with 

their desire for the emergence of a new Orthodox Christian Empire. 

Furthermore, acting on prophetic discourses may lead to the postponement of the 

Apocalypse and the mitigation of its severity, as Monk Moses told me, as well as personal afterlife 

salvation. This notion is widely shared and echoed by charismatic Elder Efraim too, with whom I 

spoke, and who links a “societal approval of sin” (i.e., “abortions”, “adultery”, “homosexuality”) 

 
44 Approaches to Russia’s most recent war are received in diverse ways, ranging from strong pro-Russian sentiments 

to pro-Ukrainian positions that align with the stance of the Ecumenical Patriarchate, creating sharp ideological and 

theological divides between monasteries and visitors. These two camps are in fierce opposition, with epithets such as 

“papists” “globalists” and “heretics” being exchanged. While most of the pilgrims I spoke with at Mount Athos 

resonated more with the pro-Russian camp, and charismatic monks often echoed prophetic interpretations of the war, 

I also encountered efforts to counter these views. Notably, Monk Nikitas from the Monastery of Pantokratoros, with 

whom I spoke, has not only written about the Ukrainian ecclesiastical issue (2020) but has also given an extensive 

interview on YouTube (Aparchi, 2023)—actions for which he has been fiercely criticized both online and within the 

Athonite community. 
45 Prophecies of Orthodox Saints and Eremites [Προφητείες Ορθοδόξων Αγίων και Ασκητών], edited by S. Sfyroera, 

Special Issue for the Newspaper Paraskinio, Pedio, 2015, p. 71. 
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with the End and urges people to “repentance” in order to “delay the upcoming events”46. Action 

can also take the form of literal preparation for war, famines, and catastrophes. Others recognize 

it as a moral and religious duty to take a stance. Notably, a small group of believers named 

“Agonistic Orthodox Club of the Times of the Eschaton’ Prophet Elijah’“47 accompanied by a 

self-proclaimed monk, traveled across the entire country warning against accepting the new 

identity cards (see image below). 

 

 

 
46 Elder Efraim of Vatopedi, in Joseph of Vatopedi. (n.d.). On the End and Antichrist [Περί Συντέλιας και Αντιχρίστου]. 

Monastery of Vatopedi, p. 10—13. 
47 I met the group at an impromptu ethnographic encounter in Katerini just before Christmas in 2023. 

                 Figure 11.  

Cross holding and crossing 
Cherubim at a speech in Katerini, 

Greece. December 2023 
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When a monk at the Monastery of Simonopetra linked the ongoing wildfires to the 

Apocalypse, an older man asked, “What can we do? How should we prepare?” The monk 

responded, “Become independent. That means being self-sufficient—off the electricity grid, off 

the water supply grid. Go back to analog as much as possible.” This perspective aligns with broader 

global trends, such as the “sovereign citizens” movement and the “prepper” community, 

emphasizing self-reliance and disaster preparedness. Beyond mere survival, these movements 

often embody a particular vision of masculinity, framed as a response to perceived “woke 

agendas.” For those who are prepared, the Apocalypse is imagined as a return to first principles—

a world where men reclaim traditional roles (O’Connell, 2021, pp. 33–34). While the connections 

between Orthodox Greek prepping and these broader movements, as well as the role of gender 

within them, are compelling, they unfortunately fall beyond the scope of this dissertation. 

I also discussed preparations for calamities with Monk Moses. I knew that since he left the 

monastery and until 2020, he had been giving speeches, writing for a website under various 

pseudonyms, and participating in protests across the country. Since 2020, however, he withdrew 

from activism, retreating to his own—built small hermitage. The reason for this shift, he explained, 

was that “there are more powerful weapons now,” referring to prayer. I didn’t fully understand 

why he had stopped protesting at first. Financial constraints crossed my mind, given his lack of 

steady income. When it came to bunkers or stockpiling supplies, he found such measures futile. 

Yet, he did store two things: wheat and Nama (a red wine used in Holy Communion). These, he 

believed, were the only essentials for preparing for the End of times. This choice reflects the deep 

concern for the Final Judgment, repentance, and salvation. Additionally, for Moses, preparing for 

the Apocalypse was not merely about survival in this life but for the next one as well, and he 

framed his agony as a universal one. “As long as the evil (End of the World) does not transpire, I 

am even more in torment.” his statement reflects a desire for a future fraught with catastrophe and 

death as a way to escape a sinful present. The ways in which the national collective memories and 

ideas about the past inform that very future are explored in what follows.  
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5.3. The Byzantine shadow: collective memories and the pursuit of restoration 

 

The Apocalypse is invoked not only to interpret and historicize the present but also to reexamine 

the past in search of signs and deeper meanings. This search serves two main purposes: (a) to 

reaffirm the existence of a hidden conspiratorial plot and predetermined eschatological timeline 

and (b) to provide a blueprint for what the future may hold. Accordingly, this section is structured 

along these two ways of interaction with the past. I begin by exploring the first dynamic, 

demonstrating how divine predestination intertwines with historical conspiracies, reinforcing the 

belief that nothing happens by accident, nothing is as it seems, and everything is interconnected 

(Barkun, 2003, pp. 3–4). A prophetic interpretation of the Chornobyl disaster narrated by Elder 

Paisios in the quote that follows (Aggeloglou, 2012, p. 63—64) illustrates how biblical prophecies 

are contemporized and connected to modern events as revelatory signs that unveil hidden truths 

and divine conspiracies. 

 
In Revelation, St. John the Theologian mentions that he had a vision of a star falling from the 

sky, polluting the waters, and the people became desperate (Revelation 8:10—11). Those, 

however, who still wait for that star to fall from the sky have been deceived and will never realize 

that this has already happened. Chornobyl in Russian means “Wormwood” and we see the 

damage it has done. It is extensive and will be even more significant as time passes. 

 

Paisios explains how the Chornobyl disaster is more than a nuclear catastrophe. It is 

considered the fulfillment of a biblical prophecy (Revelation 8:11) that mentions “Wormwood” 

and is the precursor to the fulfillment of many more prophecies to come. This interpretation shows 

how prophecies, by recalling the past in terms of divine providence and godly conspiracies, serve 

as a means to understand not only the present but totality (Alexiadis, 2025, p. 7). It also serves to 

create cautionary tales against certain actors (e.g., Vatican, Turks, and Europeans) that, as I will 

showcase later on, alert that the world progressively is headed toward an eschatological future.  

Thus, prophecies draw on collective memories, often referencing historical events of 

international significance, such as the Chornobyl disaster, World Wars, or the Cold War. Boris 

Noordenbos’s concept of “conspiratorial memory” (2022, p. 1301) provides a valuable framework 

for examining the relationship between memory, conspiracy, and temporalities. It highlights how 

specific events are selectively emphasized to align with an apocalyptic hermeneutic lens across 

temporalities and a particular interpretation of history, explaining away “the discrepancies between 

past and present, between what is seen and how it should be interpreted” (ibid).  
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Prophecies extend the process of connecting temporalities — of connecting the dots and 

“explaining away” — to encompass visions of an anticipated and desired future. This extension 

marks the second way prophecies interact with conspiratorial memory: they transform significant 

historical events and collective longings into imagined futures. For instance, consider a widely 

circulated prophecy that recounts past wars and perceived injustices employed to fuel and 

legitimize future irredentist aspirations. 

 
Russia will want to hold on, but it will not be able to […]. Russia will want to establish itself here 

in this part and straits (Greece), but Judaism will move (in alliance) with the (U.S.) Americans. 

Then, all of them will move and gather in the periphery of Byzantium because Byzantium was 

uprooted by the Vatican and handed over to the Turks. So, now, the shameful descendants of their 

ancestors, named Europeans, will be gathered by the justice of God in the region of Byzantium, 

and not a single one will return to say what happened to them. 

 

On the battlefield, as those who “saw” tell us, in three days and nights of slaughter, there will be 

about 700 million dead […]. That is when it all starts, you know, all this mess. The whole old 

city (Istanbul) will be uprooted, only Hagia Sophia will remain, and the restoration will begin. 

We will go back to our bases. Greece will be very poor, but then it will move on. We will not stay 

here. We will return to our bases again. Pontus, Asia Minor, Cappadocia, Bithynia, all these are 

ours. These are the roots of our ancestors. I told you briefly what is happening. It is not only 

that, it is something more, but I told you to get a picture.48 (italics mine) 

 

The prophecy above provides numeric, geographical, and symbolic details about an 

impending World War while remaining ambiguous on various fronts. It does so, however, by 

foregrounding invocations of national memory, particularly wars central to Greek collective 

identity, from antiquity and the Byzantine Empire to the Greek Revolution and WWII, which 

sought to reinforce a collective sense of injustice and a revanchist outlook (“not a single one will 

return to say what happened to them”). By mobilizing notions of a national past and territorial 

ownership, they project a future in which past wrongs will be redressed and ethnoreligious 

aspirations fulfilled (Alexiadis, 2025, p. 6). Thus, the recapturing of lost territory and glory is 

projected to take place.  

 
48 This prophecy—that stems from a YouTube video (Elder Joseph: What Awaits Us, 2010), though reproduced in print 

and other websites—counts more than two million views. 
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Figure 12. Thumbnail of an article featuring insights into Paisios Istanbul-related prophecies.  

 

Consider, for instance, images like the one above featured in an online article titled: “Saint 

Paisios on Turkey: “The time is neigh…” repapering in various other websites too (Saint Paisios on 

Turkey, 2021). Hagia Sophia takes center stage alongside the Byzantine and Greek flags. Such 

articles circulate on platforms that blend Orthodox devotional content, nationalist narratives, 

right-wing opinion pieces and conspiracy theories with lifestyle, sports, and gossip. While 

appearing mainstream, they subtly reinforce traditional and conservative values and frame global 

events through conspiratorial and ethnocentric lenses, masking ideological agendas under relatable 

content. Such visuals evoke the authority of Paisios, whose charisma allowed him to “reveal” a 

future annexation to his audience. “As for Constantinople, because we are refugees in our origin,” 

Paisios allegedly told visitors, “we will take the city. One day, it will be ours’” (Zournatzoglou, 

2005). Here, his reference to “refugees” recalls the population exchange in the aftermath of the 

Greco-Turkish War (1919–1922), which is aligned with the ethnocentric idea that the nation has 

been under relentless threat due to historical conspiracies by various ambiguous international 

powers (Iraklidis, 2018) echoing a strong victimizing perception of the Self (“Greece will be very 

poor”, Greece having lost its territorial “bases”) and a relentless culture of suspicion towards the 

Other (…attention! They want to put a (their Macedonian) flag on the White Tower” (P6).  

The reference to refugees also harks back to notions of belonging and indirectly references 

a distant and idealized past embodied by the Byzantine Empire, which connotes the Greek 

subject’s moral superiority. The featuring Byzantine flag with the double-headed eagle enhances 

this effect. The desired annexation of territories formerly belonging to the Byzantine Empire 
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evokes a past (“There are the roots of our ancestors”) in restoration that is materialized via the 

concept of “return”. This desired return and reclaiming of lost territories is exemplified by the 

imaginaries of the ‘recapturing’ of Istanbul, which bear significant historical symbolic weight in 

certain Greek nationalist imaginaries (Greenberg & Hamilakis, 2022a, p. 70). Istanbul holds a 

central position in public memory, symbolized by references to Hagia Sophia which imbues the 

eschatological imagination with sensorial and emotional immediacy.  

At the same time, the presence of the Greek flag alludes to another reading of Greek 

history. In Paisios’ statements that “Istanbul will be liberated, it will become Greek again” as well 

as “Hagia Sophia will reopen”1 and the very title of P6, “Which parts will become Greek, again” I 

argue that “liberation” denotes occupation, a temporary state, thereby reinforcing the narrative of 

continuity and restoration. Prophecies succeed in completing a grand national narrative through a 

chronotope that nationalizes and collapses temporalities and space. For example, Istanbul 

becomes both a place and a moment in time: it is the geographical site where ‘relics’ and a lost 

homeland are anchored, as well as the setting for memories of past loss and visions of future 

reclamation. The chronotopical relation at work here is one in which a geographic location serves 

as a symbolic reference point for geopolitical transformations anticipated in a future time. If “[t]he 

‘Hellenization’ of Greece in modern times was one of the most successful efforts of restoring a 

remote past through nationalism” (Liakos, 2008), prophecies tap into that very same restorative 

process in order to give shape to the space of the future. In other words, they add another temporal 

dimension to it. Memories invoked by prophecies, thus, serve a specific restorative function, 

justifying and legitimizing a “return” to an idealized future past.  

The verb “return” in the phrase “we will return to our bases” conveys not only movement 

across space but also movement through time—both imaginatively backward and forward. This 

resonates with what Boym (2001) describes as restorative nostalgia, where the aim is not merely to 

recall or return to a past home—the “bases” in the cited prophecy—but to reestablish it as a 

blueprint for the future. In this sense, the prophecy also evokes what Kirstoglou terms anticipatory 

nostalgia: “a future-oriented affective state of longing for what has already been accomplished and 

at once yet to be achieved” a state of longing “distributed between relational, material and temporal 

ecologies” (2020, p. 159). 

This form of “reclaiming” seeks not only to restore a “lost home” by drawing on the 

emotional charge of its symbols or idealized past but also to project a future that transcends present 

material and relational conditions—a future that is anticipated, desired, and imagined as one in 

which Greece overcomes a condition insufficiency and surpasses the Western European paradigm 

of modernity. My ethnographic and textual material frequently reflects a deep resentment toward 
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the socio-political realities of financial austerity and a shared understanding that the present is one 

of vast underachievement. This dissatisfaction stems not merely from nostalgia’s tendency to 

evaluate the present and future against an idealized past (Boele et al., 2020, p. 12) nor from abstract 

feelings of having been “left behind” or from the experience of a failed transition to 

“Europeanness”—which I discuss in more detail later—but from concrete financial hardships. Far 

from being passive, nostalgia here is mobilized as an anticipatory engagement with memory that 

inherently contests prevailing power structures (Boele et al., 2020, pp. 12–17). 

To conclude, the interplay of space, time, memory, and conspiracy extends beyond an 

emotional fixation on an unjustly lost, idealized past—what D. Boyer (2010)  critiques as the 

stereotyping of certain nations as allegedly ‘fixated’ on their histories. Here, the past does not 

merely serve a commemorative function or evoke nostalgic longing. Instead, it actively imbues the 

present with revelatory material that de-codes hidden signs of a grand conspiracy unfolding across 

time and space, structured through a chronotopical relation. In this framework, geographic 

locations become symbolic anchors for anticipated geopolitical transformations—such as Hagia 

Sophia’s evocation of future territorial and spiritual reordering. Expressions of anticipatory and 

restorative nostalgia thus emerge as active engagements with Greece’s current socio-economic, 

material, and relational conditions, paired with the imaginative projection of a prophetic future. 

The politics of this future-oriented vision are the focus of the next section. 
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5.4. Imaginaries of futurity: between liberation and racialized reckoning  

 

The Apocalypse is prophesied to carry global death and destruction. As Matthew reveals: “For 

nation shall rise against nation, and kingdom against kingdom: and there shall be famines, 

pestilences, and earthquakes, in divers places. All these are the beginning of sorrows” (24:6–8). 

This passage marks a transition from the liminal present into a period of “violent transformation, 

during which one world is overthrown and another established” (Partridge, 2007, p. 193). This 

tension, which prophetic discourses adopt, is nothing new to Christian eschatology, which has 

served time and again as a means to externalize an antithesis towards political realities deemed 

oppressive (Cohn, 1978, p. 19). In the Brazilian context, for example, Westhelle outlines how 

Revelation offered “a language to name realities in the experience of the people that the 

conventional vernacular failed to address” (2005, p. 184). Early Jews and Christians drew upon 

prophetic narratives to console, fortify, and indeed “assert themselves when confronted by the 

threat or reality of oppression” (Cohn, 1978, p. 19). In the Greek context, as briefly mentioned in 

the Introduction of this dissertation, prophecies have their own history as forms of resistance in 

the context of Greece’s occupation by the Ottoman Empire (Hatzopoulos, 2012).  

Taking, therefore, feelings of injustices imbued by varying expressions of nostalgia and the 

socio-economic background against which prophecies emerge, this section asks: can prophecies 

be deemed a language of ‘resistance’ driven by the need for ‘liberation’ and the desire to improve 

one’s current troubles and escape the realities of neoliberal governmentality? Can their workings 

be judged as similar to the function of Revelation as “a critique in apocalyptic idiom of the political 

economy of imperial Rome” (Callahan, 1999)?49 Do they hold a whiff of optimism in an ending 

world of conspiracies and moral decay? 

Conceptualizing prophetic discourses as a discourse of resistance and subversion becomes 

increasingly difficult when paying attention to their overarching ideological makeup that surfaces, 

especially when articulating future desires and the politics by which these are allegedly achieved 

(Alexiadis, 2025, p. 9). As prophecies reveal, “Greece will be very poor” (P11), though only 

temporarily, until the power dynamics change. War, destruction, and mass death are all central 

tenets of the future prophesied. Questions pertaining to states of exception, racial hierarchies, and 

the ways dominant powers claim authority over life and death are to be raised. The answers to 

these questions stand in stark contrast with the framing of prophecies as solely a discourse of 

 
49 Notably, Revelation has been interpreted as a text that ‘cryptically’ addresses the struggles of Christians living under 

Roman authority, rather than an apocalyptic text solely focusing on the End Times. For instance, see Callahan (1999) 

and Koester (2009). 



Imaginaries of futurity: between liberation and racialized reckoning 200 

resistance against injustice. Therefore, by unpacking the politics of the future, this section engages 

with how prophecies not only predict but actively shape and justify racial hierarchies and suffering 

in a post-apocalyptic world. 

 

 

A discourse of resistance? 

 

Prophecies promise individual spiritual and material rewards as well as the fulfillment of nationalist 

aspirations. And although it is difficult to frame prophetic discourses as part of crisis-driven 

resistance discourses (Kalantzis, 2015), for reasons I explore in this last section, they are deeply 

intertwined with Greece’s financial crisis and the cultural dynamics shaped by the discourses 

surrounding it (Chambers, 2008; Diamandouros, 1994, 2013; Liakos & Kouki, 2015; 

Triandafyllidou et al., 2013). To recall the words of an Athonite monk, a porter of the Monastery 

of Stavronikita again, “People seek magical solutions to the affairs that concern them, be it social, 

national, personal, etc. And, of course, the practice of seeing the world through a (glass) sphere is 

very ancient”.  

More concretely, financial concerns are satiated by prophetic imaginaries that are said to 

bring about radical changes. “We will be eating with golden / silver spoons”—a phrase that I have 

encountered since I was a teenager attributed to Saint Kosmas the Aetolian (Maragkou, 2022, p. 

43)—or “the earth will open its treasures and the poor will become overtly rich” (P10), describe 

the anticipated post-apocalyptic economic flourishing following Greece’s annexation of Istanbul 

and the establishment of a new Empire. The post-apocalyptic scenario in which individuals find 

solutions to their financial problems was echoed strongly in a conversation with monk Efthimios 

at Mount Athos, too. Reflecting on issues such as the new identity cards, the coming of the 

Antichrist, and more, he shared his concerns about the ongoing war in Ukraine, drawing 

connections to economic precarity and visitors’ prophetic desires, particularly pertaining to 

material gains.  

 
Some desire war, and some want a change in their situation. They want to be relieved of their debts 

so their houses are not taken away. They want to change their situation because we have gotten too 

far and are not changing. One who had debts and couldn’t pay his rent told me, “I’m waiting for the 

war to begin so I can take an apartment at Bosporus”. 

 

An expected emphasis on the immortality of the soul and resurrection is overshadowed by themes 

of national revival and personal financial gain. This intertwining of the material and the spiritual 
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sheds light on how prophecy reflects the contemporary concerns of believers, offering not only 

an interpretive framework rooted in biblical narratives applied to Greece’s present reality but also 

ways to overcome those realities. In a book dedicated to the prophecies of Saint Kosmas and 

others, Sfyrorea (2015, pp. 30–31) contextualizes his visions directly links his prophecies and the 

establishment of a “new world order” with the financial socio-political realities of today: “rising 

poverty and unemployment” as well as the “heavy taxation” that is “imposed” upon the Greek 

nation. Furthermore, Efthimios’ reference to home and homeownership, particularly in Bosporus, 

is not merely a nationalist fantasy tied to a distant lost homeland. It is also entangled with issues 

of financial debt, engaging with issues of homeownership in a material sense. Horvath (2018, p. 

147), in discussing “faces of nostalgia”, briefly touches upon “home” in a material sense that 

becomes increasingly a “rarity” under “new circumstances”, making “the concept of the ‘home’ 

more and more problematic”. Horvath, in other words, introduces neo-liberal governmentality 

and the materiality of the “home” in the conversation of nostalgia as a form of remembering and 

meaning-making, thereby interweaving nostalgia with present socio-economic realities. 

Efthimios’s reference to the indebted visitor was revelatory in that it drew a direct connection 

between the anticipation of the End and the resolution of personal and collective financial quarrels 

tied to the financial crisis.  

As I was leaving Efthimios’ cell, he handed me a leaflet titled “Signs of the Times”, 

encouraging me to take a picture of another one speaking of the Sealing of the Beast. The message 

was as clear and powerful. It was an outright call to resist the government’s policy. This call is just 

one example showcasing how prophecy belief transmutes into calls for resistance on issues that 

pertain not only to spiritual and financial issues but to a wide array of issues, including biopolitical, 

cultural, and many more. I will now draw attention to how future imaginaries can be seen as a 

form of discourse that resists particular cultural representations that are closely interwoven with 

the financial crisis, notions of modernity, and “Europeaness”.  

 Prophecies construct a troubled relationship between Greece and Western Europe. The 

structural analysis in Chapter III, for example, demonstrated how, in a world fraught with war and 

binary divisions, European actants are consistently positioned either as supporters of benign 

objectives or as promoters of malign ones. Notably, when combining all actants that oppose an 

evil objective or support a benign one into one group and those that oppose a benign objective or 

support an evil one into another, Europe emerges as the sole actant to transcend this binary 

division.  

This ambiguity is also reflected discursively in the rhetoric of clerics and became 

particularly visible during the early 2000s, a period when Greece was solidifying its place within 
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the European Union following its adoption of the Euro in 2001. Archbishop Christodoulos, who 

played a vital role in pushing back against secularization and defending ‘Greek identity’, was 

particularly vocal and highly in that regard. His political activism and discourse presented a 

perspective in which Greece resists Europe while simultaneously seeking to redefine its place 

within it rather than outright rejecting it. “We will remain what we are. Greeks and Christians first, 

then Europeans,” he proclaimed at a massive protest rally in 2000 (Christodoulos the Leader, 2012). 

Standing before banners of the Greek, Byzantine, and, paradoxically, European flags, he affirmed 

the Church’s support for European integration at a protest that was in many aspects emphatically 

anti-European. Furthermore, Saint Kosmas prophesied that France would ‘liberate’ Greece, Italy, 

and Epirus. Although his prophecies originate from a different historical context (the 18th 

century), they continue to be reproduced today in an atemporal manner—that is, they are detached 

from their original temporal and historical framework and reinterpreted through the lens of 

contemporary socio-political conditions. This ongoing re-utilization of his prophecies across 

shifting historical contexts further contributes to the ambiguity surrounding perceptions of the 

West, simultaneously casting it as both a potential savior and a source of distrust.50 Yet, literature 

on conspiracism, religious discourse, and the Greek far-right often oversimplifies these nuances, 

labeling such positions as merely “anti-European” or “anti-Western”, overlooking ambivalent 

stances. It’s a stance that appears both pro- and anti-Western, or rather, neither wholly pro- nor 

anti-Western, reflecting deeper cultural tensions within Greek society, where religious, nationalist, 

and racial anxieties converge.  

 

 
50 Saint Kosmas of Aetolia, however, had a different attitude towards Western European countries, although it is his 

anti-Catholicism prophecies that are popularized and reproduced today (e.g., “You should damn the Pope because he 

is the cause”) (Sfyroera, 2015, p. 36). 
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Figure 13. Archbishop Christodoulos, in a speech promulgating anti-Western, nationalist, and racial—purity sentiments and 

conspiracy theories in front of an audience estimated from 130.000 to 800.000 (Greeks Rally, 2000). Syntagma Square, Athens 
21.6.2000. 

 
This complex relationship toward the West is reflected in more nuanced ways within prophetic 

imaginaries, particularly in the fact that prophecies neither envision nor desire the absolute decline 

of Western Europe, even though Western Europe is often considered and portrayed as the primary 

cause of the nation’s financial collapse (Kalantzis, 2015; Theodossopoulos, 2013). This paradox 

can be explained by further unpacking the racial dynamics that undergird prophecies. Greece’s 

position in relation to Western Europe has been framed as one of dependence and exploitation 

and described, for example, as economically imperial (Giannacopoulos, 2015) and as crypto-

colonial (Herzfeld, 2002, 2016). In that, Greeks have been pathologized as inadequate subjects of 

modernity and whiteness (Kirtsoglou, 2020; Liakos & Kouki, 2015; Triandafyllidou et al., 2013), 

similar to representations of South Europeans, (Boletsi et al., 2020; Chambers, 2008), Eastern 

Europeans (Kalmar, 2023) and Balkans (Todorova, 2009). Now, how do prophecies resist and 

respond to these representations and systems of exploitation if they do not call for, desire, and 

prophecy the West’s destruction? The answer to that question can be found in how prophecies 

racialize non-Western European peoples as a response to being racialized. 

I understand prophecies’ venture of asserting political and religious supremacy over the 

East, which will become clearer in the next section, as closely intertwined with an attempt to 

counter a form of “intra-European orientalism” (Liakos & Kouki, 2015) which reductively frames 

relational patterns as inherently corrupt and cultural traits as irredeemably backward (Kirtsoglou, 

2020, p. 167). The Apocalypse, therefore, becomes a means through which racialization is first 

resisted and then transposed onto others. This is a process akin to what Kazamias describes as 
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“dependence and transposition,” which allows a racialized subject to “first embrace a demeaning 

image of itself and then, in an attempt to mitigate it, project it upon other neighboring cultures 

perceived as inferior or less ‘Westernized’ than its own” (2022, p. 161). In the context of prophecy, 

however, that demeaning image of the Greek subject is not adopted. Instead, it is richly resisted 

by reiterating cultural and historical traits that push back against notions of failure and inadequacy. 

I am referring to the ways in which, and frequency with which, the Byzantine Empire is recalled 

and where such nostalgia for an idealized past fuels a vision for an empowered future that manages 

to transcend current geopolitical and socio-economic constraints.  

Prophecies, in this context, employ racializing language and imagery to strategically align 

themselves with the ideology of white supremacy—a system characterized by its “power structure 

of formal or informal rule, socio-economic privilege, and norms for the differential distribution of 

material wealth and opportunities, benefits and burdens, rights and duties” (Mills, 2011). This 

alignment underscores what Böröcz identifies as a yearning among racialized Europeans, or those 

representing “eastern varieties of Whiteness,” to be acknowledged as “eurowhite”—aspiring to an 

idealized, untainted “White” identity (2021). In this light, Greece’s post-apocalyptic supremacy 

holds value for the Greek Self only insofar as it is witnessed by the West itself, with the aim of 

being included in a definition of whiteness through the acceptance of those who gatekeep it. This 

attitude is in alignment with an “ensuing urgency” (Kirtsoglou, 2021, p. 167) to become European 

and catch up to European standards of modernity as a form of confirming being European (Gropas 

et al., 2013). In what follows, I showcase how racial dynamics pan out in the ways prophecies 

imagine and desire the Apocalypse to unfold. 

 

 

 

Against Empire through Empire 

 

In anticipation of the End, personal and collective aspirations and desires to overcome current 

socio-political realities merge into a longing for a future shaped by racial and civilizational ideology. 

This ideology manifests itself through a discourse of racism and hate, often crystallized in moments 

of (perceived or constructed) crisis and states of exception. In the following, I draw upon a 

conversation with Monk Moses, Monk Efthimios, a letter by Elder Paisios, and excerpts from 

prophecies previously explored in other sections of this dissertation. These sources highlight how 

racial hierarchies and colonially informed imaginaries shape the political economy of the (post) 

Apocalypse.  
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One example of these ideological tensions can be seen in the Orthodox Church’s 

involvement in discussions surrounding the pandemic. In line with the belief held by some 

Christian denominations that diseases are a form of divine wrath (Dein, 2021, p. 6; Östling, 2021, 

pp. 83–84), the Church and its followers contributed to a moral panic during the pandemic era. 

This moral panic mirrored the fears associated with identity cards, which some linked to the Sealing 

of the Beast. Believers exhibited a range of competing views on COVID-19, vaccines, and Holy 

Communion during the pandemic (Kessareas, 2023a). The first group followed the stance of the 

Holy Synod of the Greek Church (2021), which refuted claims that the vaccine alters DNA, as 

some had suggested. A second group expressed moderate skepticism toward both the scientific 

community and the Holy Synod itself. While they remained apprehensive, they ultimately adhered 

to the Synod’s guidelines, showing obedience and submission. The third group consisted of 

staunch contrarians, supported by conspiracy theories, who rejected the vaccine altogether, 

viewing it as yet another satanic scheme against the nation and Orthodox Christianity. 

Monk Moses was a staunch contrarian, convinced that the purpose of vaccines was to alter 

Greek DNA. He frequently asserted the alleged uniqueness of Greek identity, though he denied 

that his views were problematic. Historically, he said, Greece has been a peaceful nation, a notion 

that he attributed to the Greek distinct DNA. DNA claims aside, this representation aligns closely 

with mainstream nationalist narratives that depict Greece as inherently pacifist. Prophetic 

discourses adopt and reinforce this notion by extending this peaceful image into the future. In the 

context of World War III, for instance, prophecy suggests that Greece will adopt a defensive or 

merely observatory role, with its government choosing not to deploy an army beyond its borders. 

Paisios is primarily cited for having prophesied that (P3). Another prophecy from Sfyrorea’s 

anthology writes: Then (during WWIII), Greece, a neutral and always wronged country, will fight 

for her rights, waiting (during the war) without becoming involved. And then she (Greece) will 

speak when the trumpet of God is heard from the heavens, and she will be vindicated” (Sfyroera, 

2015, p. 79). Thus, the portrayal of Greece’s inherent traits is not just a secular construct but takes 

on a broader theological dimension. According to figures like Moses and Monk Efthimios, Greece 

is the ‘chosen nation’, destined to spread Orthodox Christianity to the entire world. Here, the 

presumed link between biological traits and national character extends beyond notions of 

peacefulness or aggression, embedding itself within a divine mission of spiritual and civilizational 

leadership: “then, Greece will be the first to rise with her army to fulfill its divine destiny, occupying 

without battle the holy territories taken by her enemies, which the entire world knows about” (ibid, 

p. 80). 
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The idea that missions serve as a precondition for the End suggests that the fulfillment of 

eschatological prophecies depends on the global dissemination of religious beliefs, particularly 

through evangelization. This logic is deeply intertwined with the histories of colonial expansion, 

where the spread of Christianity was often framed as both a divine imperative and a civilizational 

duty (Gladwin, 2017; Memmi, 2003, p. 116). I have briefly touched upon the nexus between 

colonialism and religious missions in the section Tracing (dis)continuities in Chapter I. Theologically, 

the notion that missionary activity is a prerequisite for the End draws from interpretations of 

passages such as Matthew (24:14): ”And this gospel of the kingdom shall be preached in all the 

world for a witness unto all nations; and then shall the end come”. The emphasis on ”then” 

constructs missionary activity as an active catalyst rather than a passive event, making human 

agency—specifically, the efforts of missionaries– integral to eschatological fulfillment. This 

mission is not just a means of spreading belief but an essential act in bringing about the End, 

making apocalyptic transformation contingent upon global religious expansion.  

However, religious expansion is coupled with the geographical, cultural, and political 

expansion, targeting only those deemed “inferior”. This envisioned future is not only reflected in 

prophetic details—such as territories to be conquered and peoples to be exterminated or displaced, 

all of whom are east of Greece and non-Christian—but also in a vocabulary of hate that is visible 

in the text, such as the following: 

I was deeply hurt when I saw her (Istanbul) in the dirty hands of the Turks. They have defiled the 

Queen of Cities… 

They (Turks) are a people like [Roma] people51, dirty and cowardly. They have no ideals today 

because they used to believe in Mohammed and then in Kemal. Now they believe neither in 

Mohammed–because they got somewhat educated and saw that Mohammed was a charlatan– 

nor in Kemal. They worship the flesh, whereas we believe in Christ, who continuously holds 

His divine value.  

Letter by Paisios by which he shares his account of visiting Istanbul  

(When Saint Paisios Was Praying, n.d.) 

The excerpt from Paisios’ letter on Istanbul nostalgically reflects on a past when the city was under 

Greek control, contrasting it with its current state in “dirty” Turkish hands. His anti-Turkish and 

Islamophobic tropes are hardly concealed, though they may surprise some given his revered status. 

In another case, he refers to Turkish people as the “worst” and most “barbaric” (P11) and as 

“foxes” defined by their finagles (Kritikou, 2015, p. 235).I argue that his widespread recognition 

 
51 The original author uses a racial slur to refer to the Roma which I refrain from reproducing.    
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and popularization of Paisios—combined with the normalization of hate rhetoric within the 

Church—plays a crucial role in “masking”—for many— the ideological foundations of his 

discourse. Another element contributing to the proliferation and normalization of his rhetoric 

pertains to crisis and emergency, contexts shaped by notions of justice and landmark apocalyptic 

events. In this light, Rosaldo (1989, p. 107)  observes that a certain “mood of nostalgia” can make 

“racial domination appear innocent and pure”. While Rosaldo’s analysis of “imperial nostalgia” 

pertains to a different context and era, it resonates here in the way retro-futuristic perspectives 

frame and legitimize racial impositions, portraying past eras as Greece’s rightful inheritance. 

The belief in the restoration of a lost inheritance stems from an ideology reflected in the 

language and imagery used to describe its restoration and return. Prophetic narratives, for instance, 

portray the deaths of millions with a detached, almost banal tone, as if recounting a strategic war 

game. The Middle East, in particular, is consistently framed as the primary battleground. This 

detachment reflects a worldview in which the observer remains distant from the destruction of the 

“other” while maintaining a position of dominance, both visually and politically. Similarly to 

colonial discourse, it grants one side the privilege of power and perspective while relegating distant 

territories to spaces of violence and disorder, “a field of action” (Spurr, 1993, p. 25)“. This dynamic 

is evident in the words of Paisios, who declared, “The Middle East will become an arena of war,” 

in a discussion aptly titled “Reading prophecies is like reading a newspaper!” (P1). He continues 

by predicting that “a lot of blood will be shed,” including an invasion of 200 million Chinese troops 

crossing the Euphrates on their way to Jerusalem. The invocation of prophecy reinforces a 

‘commanding view’ –a perspective that maps and surveys distant lands, reducing them to sites of 

inevitable conflict while legitimizing the dominance of the observer (Spurr, 1993, pp. 15–17). 

Notably, this perspective is sustained by a portrayal of Greece as both inherently peaceful and 

civilized, while Eastern populations are depicted as violent, inferior, “dirty”, “cowardly”, dishonest, 

and ultimately expendable. Yet, despite identifying Western institutions such as the “Vatican” 

(P10) or “Europeans” (see actantial analysis) as forces of evil, these same prophecies rarely 

envision their destruction or subjugation. For instance, Southern Italy, once part of the Byzantine 

Empire, is not described as a territory to be reclaimed. Another written prophesy allegedly kept at 

the library of the Monastery of Koutloumousi at Mount Athos, prophecies “victory of orthodox 

nations”, “the defeat of the Turks and overall slaughtering of Turks by orthodox people” and 

“succumbing” of the “Latins” to “the infallible faith of the Orthodox” and the establishment of a 

single Patriarch across whole Europe. Notably, this prophecy appears not only in a book on 

prophecies (Sfyroera, 2015, p. 48), distributed as a free supplement in Greek newspapers, but is 

also included in a publication by the Monastery of Vatopedi honoring Elder Joseph of Vatopedi. 
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Elder Efraim contributed the pro– and epilogue to this work (Joseph of Vatopedi, 2014, p. 137—

138). This selective application of prophetic destruction underscores a deeper ideological 

framework –one that reinforces the imagined superiority of the West while confining apocalyptic 

violence to the ‘distant’ East.   

The stark contrast between the fates of non-Christian territories and Western nations in 

eschatological narratives reveals a deeply entrenched ideological divide. While the destiny of non-

Christian lands is often depicted as one of annihilation and subsequent occupation, the future of 

Western nations remains ambiguously privileged. This binary representation of the East and the 

West has been widely criticized for perpetuating “strong good-evil dualisms and combat 

mythologies” (Partridge, 2007, p. 202). In the Greek context, for instance, these polarities are 

embodied by “the devil and his instruments for world domination”—often equated with Jews and 

Muslims—on one side and God’s chosen nation on the other. However, the racial politics 

underlying this dichotomy are frequently overlooked in discussions of popular eschatology. Such 

classifications are rooted in hierarchical distinctions between civilization and savagery, shaped by 

cultural and racial differences, and deeply intertwined with colonial legacies (Mignolo, 2012; Spurr, 

1993). The fusion of religious concepts like ‘fate’ and divine ‘justice’ to justify destructive 

imaginaries targeting non-Western identities underscores the enduring influence of colonial 

ideologies. As Said (1994, p. 9) argues, imperialism and colonialism are not merely driven by 

territorial expansion but also by ideological frameworks that construct certain peoples and 

territories as inherently inviting domination. This aligns with the perceived divine mission of the 

Greek Orthodox nation, which sees itself as tasked with saving humanity from anti-Christ forces 

(Kessareas, 2023b, p. 9). Together, these narratives reveal how eschatological visions perpetuate 

colonially informed hierarchies, reinforcing the notion that some identities are destined for 

destruction while others are ordained for salvation. 

The political conditions that underpin the Apocalypse and enable its associated 

imaginaries, while rendering them plausible during crises, are fundamentally rooted in states of 

exception. The Apocalypse both constitutes and necessitates the ultimate state of exception—and, 

conversely, states of exception are inherently apocalyptic in nature (Green, 2016). The ostensibly 

temporary suspension of the rule of law in response to an extraordinary crisis gives rise to a form 

of politics laden with ethical implications, particularly concerning human rights, democracy 

(Agamben, 2008), and the right to life. Within the framework of apocalyptic states of exception, 

prophetic discourses do not advocate for the dismantling of neoliberal structures, liberation from 

oppressive regimes, the restoration of order amidst chaos, or the establishment of political 

sovereignty through benevolent means. Instead, these discourses glorify, fetishize, and normalize 
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militarism (Paisios daydreams of a victorious military parade through Istanbul) (Aggeloglou, 2012, 

p. 209), celebrating authoritarian state power (Paisios in P3 and P6 calls for King Constantine the 

second’s return to power) and violence in ways that undermine any meaningful critique of 

neoliberalism (Evans & Giroux, 2015). States of exception also facilitate a politics of absolutism 

and expansion; they become and are exploited as a mode of governance. Similar to colonial 

practices, claims to new sovereignties materialize within what can be termed “apocalyptic 

territories”—constructs that are both political and geographical in nature. These territories emerge 

through processes of cultural, religious, political, and territorial expansion, often directed eastward. 

Like colonial states, apocalyptic territories derive their legitimacy from expansionist narratives of 

history, identity, and divine providence, thereby crystallizing a dichotomy between those deemed 

worthy of life and those condemned to death (Mbembe, 2013, p. 27).  

To conclude, prophetic discourses desire a mere reversal of power dynamics, not their 

erasure. They articulate a longing for the ultimate state of exception only to become imperialist in 

the imperialist’s position (Alexiadis, 2025, p. 9). Prophecies follow the path set by John’s 

Revelation, creating “a new culture of power that mimics the dominant ideology…” in which “only 

the names and labels are changed”. This approach fosters the anticipation of the Apocalypse not 

“for the redemption of the world or even of the Christian community but the establishment of a 

new theocratic empire” (Royalty, 1998, p. 246). To paraphrase Shoemaker’s (2018) Chapter title in 

which he underscores that very dynamic: we are dealing with a discourse that promulgates an 

“apocalypse against empire,” all the while bringing about an “apocalypse through empire”.



 

Conclusion 
 

 

This dissertation elucidated how religious prophecies construct and sustain an eschatological and 

conspiratorial narrative framework that interweaves crises across time and space, mobilizes 

nationalist and colonially informed ideologies, and derives authority through charismatic figures 

to both reflect and shape ongoing social, political, and cultural landscapes. It innovatively adapts, 

combines, and customizes methodologies from structural analysis, discourse analysis, and 

ethnography to account for the unique structural features of prophecy, which is articulated through 

a wide range of forms—including casual conversation, fragmented excerpts, YouTube videos with 

voice-overs, and dialogic formats such as questions and answers. 

Through this tailored methodological approach, this dissertation argues that popular 

eschatological narratives—and the individuals who produce them—not only successfully gain 

traction and enjoy popularization to degrees of celebrities and national leaders but also serve as 

both reflections of societal tensions and active forces in shaping public discourse, irredentist 

imaginaries, and, most importantly, lived realities. Contributing to broader debates on conspiracy 

theory, religion, nationalism, activism, and the politics of crisis, this dissertation demonstrates that 

prophecies are far from isolated or fringe discourses and practices. Instead, they hold strong and 

timely relevance in and beyond the Greek context.  

I argued that prophecies function as sense-making and historicization devices, embed 

entertainment value, and also operate as potent discourses that reinforce exclusionary politics 

around the construction of national identity. This identity is rooted in glorified visions of the 

national past and mobilized as a grammar of resistance aimed at restoration in an ever-impending 

post-apocalyptic world. In that, I argue that prophetic discourses, although often mistakenly 

perceived as “alternative” to mainstream discourses, follow recurring rhetorical and ideological 

patterns across different contexts, serving as tools that legitimize absolutism and perpetuate the 

continuous remaking of a future defined by the politics of the ultimate state of exception. Although 

largely understudied, prophecies offered a rich and challenging terrain for exploring these issues. 

 In Chapter I, I explicated how Greek national historiography is deeply imbued with a 

continuity narrative that romanticizes a glorious and heroic past. This shared pastness, cultivated 

by state institutions and the Orthodox Church, has forged a potent collective memory that 

reinforces national pride and self-differentiation. Prophetic narratives draw upon this 

historiographical framework, often invoking biological and religious determinism to shape their 
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interpretations of history and visions of the future. Tracing those forms of determinism, I further 

interrogated the (dis)continuities between the politics of empire, colonialism, and prophetic 

discourses, offering an interpretive framework of prophecy’s reliance on racialized classifications 

of superiority and inferiority. This theoretical engagement is necessary to unpack what I 

understand as ‘colonially-informed’ prophetic imaginaries not (only) as discursive practices 

conferring victimhood on a ‘colonized’ nation but instead constructing desires for new, yet old, 

imperial ventures of territorial expansion. These colonially informed currents justify and legitimize 

grotesque violence, particularly against racialized populations in geopolitical contexts interpreted 

as fulfilling biblical prophecy (e.g., Palestine). They render certain developments ‘distant’ (e.g., the 

Middle East) or ‘irrelevant’ (e.g., the deaths of millions in China) while dismissing and denouncing 

others that do not align with nationalist imaginaries (e.g., Ukraine’s independence from Russia). 

This practice makes engagement with the terms colonial and imperial—as complex as they are—

essential. Such framing also situated prophetic discourses within contemporary crisis narratives 

and nationalist, populist rhetoric, issues explored in greater detail in Chapter IV. 

I outlined the methodological framework guiding the analytical chapters in Chapter II, 

drawing on structural analysis, discourse analysis, and ethnography. I reconfigured two 

narratological models—actantial analysis and functional schema—to examine the structure of 

prophetic narratives. I then adapted discourse-analytic tools to explore how prophecy constructs 

crisis, authority, and collective identity through specific argumentative and representational 

strategies. Finally, I introduced the ethnographic methods used in this study—qualitative 

interviews and participant observation—addressing their limitations and reflecting on my 

positionality in the field. 

In Chapter III, I drew upon the hybrid and customized structuralist framework to dissect 

the narrative architecture of eleven prophetic texts. Using Greimas’ actantial model and Todorov’s 

functional schema, the analysis uncovered a narrative grammar structured along clear-cut binary 

lines of good and evil, with actants consistently assigned to one side or the other, leaving little 

room for ambiguity—except in the cases of Europe, believers, and, at times, Russia, whose roles 

shift depending on historical, religious, and political contexts. These exceptions reveal underlying 

tensions and instabilities in prophetic narratives, suggesting that loyalty, righteousness, and political 

alliances are not fixed but are continuously negotiated and reinterpreted over time. The analysis 

also showcases that prophecies are continually and temporally situated in liminal, pre-catastrophic 

phase, where past equilibrium has been disrupted and imminent war is framed as both a necessary 

evil and a prelude to national restoration and the resolution of individual struggles. 
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Specifically, I argued that the way actant relationships are structured, positions Greece in 

a peaceful, non-aggressive role—serving a moralizing function and mimicking a public perception 

in which Greece is portrayed as a historically peaceful and justice-driven nation, consistently 

aligned with the actant God or divine figure. This practice points to a passive irredentist strategy, 

where Greece annexes yet never deploys its army and territorial claims are framed not through 

aggression but through restoration, inevitability, and divine providence. Additionally, the 

ambiguity surrounding who initiates conflict and articulates the desire to acquire territory speaks 

to a deeper culture of conspiracy that undergirds prophecy, reinforcing a suspicion toward larger, 

external forces seen as manipulating historical outcomes. These observations are enriched and 

echoed in the discursive analysis of prophetic narratives in the following chapters. 

Chapter IV focused on constructing the Prophet Figure—a composite persona that 

embodies religious charisma, nationalist aspirations, populist practices, and parrhesian modes of 

speech. Drawing upon insights from discourse analysis and ethnographic encounters, I argued that 

charismatic authority is not an inherent or merely an inherited quality but constructed through a 

complex multiplicity of strategies. These include discursive practices, associations between 

prophetic content and revered charismatic figures, and acts of nationalist protest and performative 

strategic deception. The case of Monk Moses, whose marginalization and polemical activism 

exemplify one mode of prophetic and ‘contrarian’ authority, served as a case study within this 

framework. In contrast, Elder Ephraim of Vatopedi, whose attempts to project insightfulness 

followed a different path, illustrated another dimension of charismatic legitimacy. This chapter not 

only revealed how a multiplicity of voices and practices coexist within the framework of the 

Prophet Figure and the eschatological landscape but also underscored how the very legitimization 

of prophecy is contingent on the construction and representation of these figures within these 

paradigms. In other words, I showcased how the authority of prophetic and contrarian figures 

derives not only from their purported connection to the divine but also from their ability to 

mobilize nationalist sentiment and resonate on a popular level. This dual process of political and 

spiritual legitimation—through a fluctuating dynamic of canonicity and celebrity—is critical for 

understanding how religious narratives can simultaneously inspire collective resistance and justify 

exclusionary practices, a topic examined in greater depth in the final chapter. 

Building on this, Chapter V brought the temporal dimensions of prophetic narratives into 

sharp relief. I challenged the notion that prophecies pertain solely to visions of futurity, 

underscoring the interplay between past, present, and future as a central organizing principle. 

Crises are reinterpreted as signs of an impending divine intervention, and the notion of a 
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“Watchpost for the Apocalypse” becomes a telling metaphor for a hermeneutic practice that offers 

overarching explanatory systems for events ranging from Katsifa’s death to COVID-19.   

This chapter emphasized the interconnectedness of spatial and temporal dimensions of 

prophecies as inherently chronotopical. It grappled with a framing of the present, echoing the 

structural analysis, as in a consistent state of liminality, suspended between an idealized historical 

equilibrium and a future characterized by calamity and hope. Such a temporal framework 

reinforces a sense of existential urgency—in which human agency becomes enmeshed with notions 

of sin, predestination, historicization, resistance, and entertainment. Eschatological urgency, then, 

is externalized on multiple levels: from everyday small talk—such as the conversations of 

electrician Giannis, monk Moses, and many others that enriched my ethnographic material—to 

the creation of audiovisual experiences on YouTube to protest movements ranging from small 

groups like the “Orthodox Rebels” with their limited audience to Archbishop Christodoulos, who 

drew hundreds of thousands to his speeches. This complex interplay between temporalities 

extends to the past, which is (re)examined in search of deeper, hidden, conspiratorial meanings 

and elements that serve as a blueprint for a future to be anticipated and desired. The spatial 

dimension becomes particularly visible in that notions of a national past and territorial ownership 

become means to project a future in which past wrongs will be redressed and lost territories and 

glory will be reclaimed. In other words, imaginaries of the Byzantine Empire are mobilized to 

foreshadow, anticipate, and moralize new—yet familiar—imperial ventures, revealing an 

interdiscursive overlap with nationalist rhetoric and ethnocentric historical narratives far from 

exclusive to religious discourse. 

Thus, drawing upon “restorative” and “anticipatory nostalgia”, as well as “conspiratorial 

memory”, I argue that prophecies are not merely fixations on an idealized past but function as 

dynamic forces that mobilize cautionary tales and religious notions of justice, sin, and punishment 

to inspire action in the present. Simultaneously, they enable imaginaries of radical change, drawing 

on elements of resistance to socio-political realities perceived as inadequate or contrary to religious 

moral frameworks. These observations are further explored and contrasted with the politics of 

prophecy deemed exclusionary and colonially informed, an endeavor that pans out in the last 

section of the chapter. By grappling with Greece’s ambivalent position within and towards the 

Western European world and revisiting the (dis)continuities between colonial and imperial 

formations and prophetic narratives, I contend that the racial dynamics, the fetishization of 

militarism and war, and the imaginaries of states of exception, conquest, and genocide increasingly 

complicate the conceptualization of prophecies as subversive. I posit that although prophecies are 

entangled with notions of crises, they mimic dominant ideologies by projecting a desire to overturn 
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existing power structures—framed as oppressive—only to anticipate and envision the 

establishment of another oppressive regime, legitimized through racially coded notions of 

historical justice and divine predestination. 

 

  

Wherefore by their fruits, ye shall know them. 

 

This dissertation has traced the multifaceted dimensions of prophetic narratives—from their 

structural underpinnings to their socio-political ramifications—and the role of charismatic monks 

and clergy in making these discourses, demonstrating the capacity to shape collective socio-

political realities in Greece. I have argued for treating prophetic discourses not as relics of a bygone 

religious tradition and fixations on the past but as living stories that reflect and interact with 

contemporary crises, mobilize nationalist sentiment, and construct hierarchies of authority.  

 With their rich tapestry of symbols, binary oppositions, entertainment value, and 

imaginaries of apocalyptic change, prophecies offer insights into processes of political meaning-

making in important segments of society and reflect a generalizable human quest for domination 

and power. Thus, this dissertation underscored the importance of examining religious narratives 

as religious or cultural artifacts and as active agents in shaping contemporary political and social 

life. Instances where prophetic narratives are popularized, politicized, and mobilized to legitimize 

exclusionary politics, genocidal violence, and war demand closer scrutiny of prophecies and the 

practices involved in their making. I have argued that prophetic discourses inherently contain the 

ideological ingredients and rhetorical practices far from unique to religious discourse that enable 

such politics to thrive. They follow a recurring pattern across different contexts, serving as tools 

that legitimize absolutism and perpetuate the continuous remaking of a future defined by the 

politics of the ultimate state of exception—the Apocalypse. To that end, the widespread reverence 

for charismatic monks and their teachings, elevated to the level of celebrities, national icons, 

workers of miracles, and collective religious heritage, further entrenches yet obfuscates a discourse 

of hate and a longing for a revival of a theocratic empire. In championing these apocalyptic visions, 

prophetic discourses perpetuate the very injustices they claim to oppose, asserting power over 

those deemed worthy of salvation while condemning others to death and damnation.  
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Annex 
 

P1. “Reading prophecies is like reading a newspaper!”  

 

Today, reading prophecies is like reading a newspaper. That is how clearly things are written. My 

logismoi (thoughts) tell me that many things will happen: The Russians will occupy Turkey, Turkey 

will disappear from the map because 1/3 of the Turks will become Christians, 1/3 will disappear 

and 1/3 will be drawn to Mesopotamia. 

 The Middle East will become an arena of war in which Russians will participate. A lot of 

blood will be shed and in fact the Chinese with an army of 200.000.000 will cross the Euphrates 

river and will march towards Jerusalem. A characteristic sign of the coming of these events will be 

the destruction of the Omar mosque, because its destruction will mean the beginning of the 

reconstruction of Solomon’s temple which was built beforehand in the exact same place.  

 In Constantinople there will be a great war between Russians and Europeans and a lot of 

blood will be shed. Greece won’t have a primary role in this war, but will be given Constantinople, 

not because they care about us, but because they won’t find another solution and therefore will 

conclude to this solution with Greece, whilst they will be pressured by difficult situations. The 

Greek army won’t even make it there and the City will be given to them. The Jews, because they 

will have power and will be helped by the European……leader, will be emboldened and will flaunt 

with impudence and proudness and will try to govern Europe. Then, 2/3 of the Jews will become 

Christians… 

Unfortunately today clueless people with an absolute worldly spirit are being promoted 

and say various things and do unacceptable actions to consciously distance Christians from the 

faith with their stance. The Russians did the same thing when they wanted to impose communism 

to Russia. What did they do there? After some tainted priests joined their political parties, and 

therefore became one with them, they were put to blame the Church and to talk against it 

unfortunately. They therefore poisoned the people, because they couldn’t comprehend the role of 

these theologians. They were taking one of their own priests, who due to illness was very fat, they 

were looking for months for a skeletal child and they put both of them in a poster writing 

underneath it: Here is how [well] the Church is doing and how the people starve. They were also 

taking pictures of a patriarchal sitting room that had carpets, was furnished etc. and were putting 

them next to a hut of a very poor Russian, like the [Roma]52 people in Greece, and were saying: 

 
52 The original author uses a racial slur to refer to the Roma. 
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See here the luxury of the priest and how a Russian citizen lives! That is how they bit by bit 

poisoned the people and destroyed their logismoi (thoughts / consciousness). And while the 

people fought with each other, those went up there [governing positions], and as we all know, they 

brought Russia 500 years back and they left her just before her death, after they killed millions of 

Russian Christians and non-Christians.  

 Much is being engineered, but because of the prosecution, Christendom will be united. 

Not however the way the ones that engineer the global unification of churches want, to have a 

leading religious head. It [Christendom] will be united because the created situation will result in 

distinguishing God’s sheep from the goats. Then all the sheep will seek to be close to the other 

sheep and that is how the following will take place “they shall become one flock with one 

shepherd” (John 10:16). Did you pay attention? We see this partially become true: Christians, you 

see, began feeling that they find themselves in an unhealthy environment and they seek to leave 

from the sickened situations and they run in thousands to the monasteries and churches. In short, 

you will see in one city only two existing types of people, those who will live a prodigal and 

distanced life from Christ and those who will run to the vigils and the pilgrimages. A middle way, 

as it existed up to today, can’t exist anymore. 
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P2. “We have to get into the spirit of the scripts” 

 

One day in 1987, I asked the Elder about the future world war, the one called “Armageddon” 

mentioned in the Scriptures (Revelation 16:16). 

  With fatherly interest he mentioned to me various relevant facts. In fact, he wanted to go 

further, revealing some indications that will prove to us that we find ourselves indeed in the 

generation of Armageddon. So he said: “When you hear that the waters of the Euphrates are cut 

from above by the Turks with dams, and they use them for irrigation works, then know that we 

have already entered the preparation of that great war and in this way the road is prepared for the 

two myriads of armies from east, mentioned in Revelation. In all the preparation, the following is 

part of it as well: The Euphrates River must have dried up in order for the large army to pass. 

Although — the Elder laughed at this point — two hundred million Chinese, when they get there, 

and drink a cup of each, they’d empty the Euphrates”. 

  I was informed that the Chinese army at the moment is two hundred million, that is, the 

specific number, that St. John writes in the Apocalypse (Revelation 9:16—18). In fact, the Chinese 

are building a road, which they call the “miracle of the time”, its width is such that a thousand 

soldiers can walk comfortably lined up next to each other. And at this moment they have reached 

the borders of India. However, it requires a lot of attention and an enlightened and clear mind to 

distinguish the signs of the times, because in a way everything is done in such a manner that those 

who do not care about the purity of their heart cannot distinguish them, as a result, they are easily 

deceived.  

Suppose one knows how, in order for the numerous army to cross, the Euphrates River 

must dry up. If, however, they expect this to be done in a miraculous way, that is, to suddenly 

open, suppose, a large slit and all the water to disappear, then this human will err, because they 

have not taken the care, by the purity of their heart, to “enter into the spirit” of the Scriptures. 

  Something similar happened with Chornobyl: in Revelation, St. John the Theologian 

mentions that he saw a star that fell from the sky and polluted the waters and the people became 

desperate (Revelation 8:10—11). Those, however, that wait for a star to fall from the sky have 

been deceived and will never realize that this has already happened. Chernobyl in Russian means 

“Wormwood” and we see that the damage it has done is very large and will be even greater as time 

goes on. 

  

https://www.biblegateway.com/passage/?search=Revelation%209%3A16-18&version=NLV
https://www.biblegateway.com/passage/?search=Revelation%208&version=NIV
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P.3 Untitled. On Constantinople and War  

 

Agios Paisios reveals to Anestis Mavrokefalos, the events that will precede the surrender of 

Constantinople to the Greeks: 

I asked the Saint what his predictions were regarding the developments with Turkey. Elder, 

I tell him, we are from Alexandroupoli. Does the storm reach us there? He replies: “Look how the 

events will start: First, the Turks will enter an island. They will not enter Alexandroupoli. They will 

enter locally, on an island. Only there will they enter. When they enter, he says, Greece will suffer. 

And we will be hungry. Greece will be hungry. And, because this storm will last for some time, 

months it will be, we will struggle with food”. 

Then I ask: “Elder, how will I know that we will be close to war?”. He tells me “when you hear 

on TV about the miles, about extending the miles (of the continental shelf) from 6 to 12 miles, 

war will follow”. 

I say: “And which countries will participate?”. “Look”, he says, “the Turks will enter this 

island first, and then the Russians will go down to the straits. Not to help us…” he says. “They 

will have other interests, but, without wanting to, they will be helping us. Then, the Turks, in order 

to defend the straits, which are of strategic importance, will gather other troops there. At the same 

time, they will withdraw forces from occupied territories. Then the other countries of Europe, 

namely England, France, Italy and six or seven other EEC countries, will see that Russia will seize 

parts, so they will say: ‘shall we not go there as well in case we get a part too?’ But everyone will 

chase the lion’s share. Therefore, the Europeans will enter the war too.” 

At this point, I say: “What are we going to do, as Greece, as a member of the EEC, will 

the Greek army take part in this war?”. “No”, he says. “The Government will decide not to send 

an army. They will keep an army only at the border. And, it will be a great blessing that that it will 

not take part. Because, he says, whoever will take part in this war will be lost… Many people will 

be killed, many millions. Then, because the people in Greece will be very afraid, many will turn to 

the Church, to God, and, out of fear, will repent. That is why, he says, because there will be 

repentance, we Greeks will not get hurt. God will have mercy for Greece, because the people will 

turn to the Church, to Monasticism and they will start praying. And many Turks will be baptized. 

Then, King Constantine will contribute as a mediator, to give the City to Greece. He is pious, he 

is good... This is how God will direct things, so that the government does not send an army to the 

City, because many will be lost, millions of people will be slaughtered”. 

And when we referred to our neighbors from the East and asked him for his opinion, to 

tell us how to get out of this impasse and this permanent threat, he again told us not to be upset, 
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and that the end result would be in favor of the Greeks. A little blood will be shed, the Elder 

confirmed this, but the final result will be in favor of the Greeks. As for Constantinople, because 

we are refugees in our origin, he told us that “We will take the city. One day, it will be ours”. This 

he considered it to be certain. He was saying it and he believed it. You could see it in his eyes. 

“The time is very near when this will become a reality,” he said. Another time when I went to the 

Saint’s cell, a former Muslim from Thrace happened to be inside. I said to him: “How come you 

came here, to the Elder?”. They called him Stavros. Well, he says, sit down and let me tell you. The 

Elder performed a great miracle for us and my whole family believed. Then he came to the village 

and made sure we were baptized. 

And on another of our visits to Panagouda (in the cell of the Saint), the Muslim who was 

baptized, Stavros, was also present. Then, again, the Saint told us about the events, how they would 

develop with Constantinople. And when he reached the point where Greece will suffer, he said 

that “we will be touched by hunger”. Then. Mr. Stavros says : “Elder, should I keep a sack of flour 

so that I can deal with that period and the children will not go hungry?” 

“No,” he tells him, “do not take it, for your neighbor will have flour and will give it to you!” 

Essentially, the Saint foretold who would help Mr. Stavros in the period of famine. He will of 

course live in a village. Now, we, who live in cities, we will undergo hardship regarding food. That 

is why, another time, the Saint said: “Have a small estate and cultivate it a little. “Next to you, you 

will help someone who will not have”. 
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P4. “That ‘seamlessly’ we will destroy Turkey” 

 

One brother asked the Elder about the developments in Serbia and he said amongst other things: 

“The Europeans are doing favors now to the Turks and create independent small states (kratidia) 

where Muslims live (Bosnia, Herzegovina). I see them however destroying Turkey in a ‘kind’ way: 

the Kurdish and the Armenians will rebel and the Europeans will seek the independence of these 

nations. They will say then to Turkey: we did you a favor there, now in the same way, the Kurdish 

and Armenians have to become independent. That’s how ‘seamlessly’ they will destroy Turkey. 

Saint Arsenios from Farasa was telling to the believers that they will lose their homeland but that 

they will regain it. 

  



 
 
250 

P5. “Are we going to take the city?” 

 

One afternoon a group of pilgrims arrived at the Elder’s cell. After receiving his blessings, they sat 

in his outdoor guesthouse (archontariki). With excess kindness he offered them the traditional 

loukoumi, cool water and fresh apples, which his previous pilgrims had brought. He sat next to 

them and started the conversation: 

— Elder: How are the outside people doing? 

— Dimitrios: In general, Elder, the media promotes evil and has a tendency towards it. They 

blaspheme and curse even small children! 

— Elder: What does the law say? Are you suing? 

— Dimitrios: We are trying, Elder, to do something, but they do not take words seriously. 

— Elder: You however have a clear conscience, because you are doing your duty. The rest will be 

arranged by God. 

— Dimitrios: Can you, Elder, tell us how to behave in this evil world? In general. 

— Elder: Discernment is needed. Do you have a confessor (pnevmatiko)? 

— Dimitrios: Yes, Elder. 

— Elder: Be advised by your spiritual father, because many times we don’t have to say “yes” or 

“no”, that is why we need distinction.  

Here the Elder got up and left them alone for a while and they found the opportunity to “regroup” 

and agree to ask the Elder to speak to them about Constantinople. Shortly afterwards, the Elder 

returned and to everyone’s surprise, before they could even ask him anything — showing that his 

spiritual “radar” had noticed their thoughts — he tells them: 

— Elder: What do you say, will we take the City? 

The company remains speechless and does not speak at all. 

— Elder: Tell me, will we take the City? 

The group was surprised and remained in silence. 

— Elder (jokingly): Whippersnappers … 

— Theodoros: We will take it, Elder. 

— Elder: Glory be to God (Makes his cross, turning to the east and looking towards the City). 

— Dimitrios: If it is from God, Elder, it shall be blessed, we will take it. 

— Elder: Yes, it is from God! We will take it! Not that we will take it, but they will give it to us. 

Those who will take it from the Turks will give it to us as a solution, because they will think that 

it is in their interest. 

— Dimitrios: Elder, will this evil last long? 
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— Elder: Storms, storms long it will be! But we will be tested. 

— Dimitrios: Elder, will there be suitable leaders? 

— Elder: God will arrange. In this war, everyone will return defeated. The Greek army will be a 

spectator. No one will return as a winner. The arena will be Palestine, their grave the Dead Sea. 

This will be the first half. But, there is a second half: After the events humanity will reach a dead 

end and then everyone will seek to learn about the Gospel and the Scriptures. Christ will pity the 

people and show a sign for them to believe. Then one will have to seek in order to find an 

unbeliever. 

— Dimetrios: Elder, the Apolitikion (Dismissal Hymn) of the prophet Elijah says that he is the 

second forerunner of the Presence of Christ. He, as is well known, did not die, as didn’t Enoch. 

Will the prophet Elijah come to earth? 

— Elder (smiling): The prophet Elijah is sharpening and preparing his big knife! And in fact it will 

start first with the patriarchs, despots, priests and monks! 

— Nikolaos: And civilians. 

— Elder: Yours are mistakes, while ours are sins. Does not the prayer of the Divine Liturgy say 

so? “For our sins and for the peoples mistakes.” The prophet Elijah sharpens his knife, but it 

requires a lot of attention, because some things are said differently by the Fathers and are 

interpreted differently by the world, such as, suppose, the six miles mentioned by Saint Cosmas of 

Aetolia. (The Turks will leave, but they will come again and reach the six miles. In the end they 

will be expelled to Kokkini Milia. 1/3 of the Turks will be killed, the other 1/3 will be baptized 

and only the rest 1/3 will go to Kokkini Milia.) No one could explain it, everyone misinterprets it. 

The ‘six—miles’ exist in Lagada, Kilkis, Thrace, Corinth, but no one knows that what he says is 

the six—miles of territorial waters. Do you not read it in the prophets, in Joel, in Zacharias, in 

Ezekiel, in Daniel? They say it all. For seven years in Palestine they will not burn wood, but walking 

stick, but what do you know about walking stick and wood! You now have radiators in your homes 

(smiling), while I still burn wood in the fireplace and so I know about these. (This is about 

prophecy of the prophet Ezekiel (39: 9—10): “Then those who live in the towns of Israel will go 

out and use the weapons for fuel and burn them up—the small and large shields, the bows and 

arrows, the war clubs and spears. For seven years they will use them for fuel. They will not need 

to gather wood from the fields or cut it from the forests, because they will use the weapons for 

fuel. And they will plunder those who plundered them and loot those who looted them, declares 

the Sovereign Lord.”) 

— Christos: The Jews…. 

https://www.biblegateway.com/passage/?search=Ezekiel%2039:9-10&version=NIV


 
 
252 

— Elder: A pious Jordanian told me that the Jews had dug a tunnel several meters deep under the 

Mosque of Omar and wanted to destroy the mosque to build the Temple of Solomon, because 

then they say their messiah would come, that is, the antichrist. Then the Arabs will say to the 

Christians: Don’t you Christians say that the Messiah has already come? What is it that they are 

saying here now, the Jews? 

The Elder, having offered a treat to the last visitors who came at that moment, asks one of them 

again: 

— Elder: will we take the City? What do you think? 

— Christos: I will go for Northern Epirus. 

— Elder: Let’s take the City first, northern Epirus we can take with only seven people! 

— Christos: Seven and me, eight! 

— Elder: Take it! And I will also transport the relics of Saint Kosmas of Aetolia, which are also 

heavy! What can we say, my children, everything is said and written by our (Church) books, but 

who reads them? The world doesn’t get it. They sleep with the tsarouchia! 

— Dimitrios: Are these, Elder, signs of the times? 

— Elder: You do not see signs, signs of the times? One must be an ox — forgive me — to not 

understand everything that is happening. Many of the fathers would have wished to live in our 

times, because it is a time of confession. Times are tough, but we do not understand it. We sleep 

with the tsarouchia. They will soon ask about Christians, as they used to ask about political views. 

— Nikolaos: Will they make a file of us, Elder? 

— Elder: Oh, well, exactly! Files! 

— Dimitrios: Elder, will Greece get hurt? 

— Elder: Greece went through many storms, Greece was wronged a lot. But it will rain! Greece 

will not suffer anything, because God loves it. In Asia Minor we have many holy relics. 

Everywhere, you find holy relics. We will take Hagia Sophia and the gate will open. Nobody knows 

this gate, but let’s see what happens? What will happen to the minarets afterwards? 

— Nikolaos: We will demolish them! 

— Theodoros: We will make them, Elder, a bell tower! 

— Elder (jokingly): No, they will become pillars and the rosaries will hang till down! 

— Dimitrios: Elder, will this leader of the war be a Jew? 

— Elder: Yes, a Jew he will be. The pope will also cooperate a lot, because he will consider all the 

children of the devil as his own and will instruct them to follow the antichrist. That is why Saint 

Cosmas of Aetolia said: “Curse the Pope, because he will be the cause.” The saint meant this priest 



Annex 253 

of that time, who would help in the emergence of the antichrist. The other popes in relation to 

him will look good. 

After so many unheard of and amazing things that the love of the Elder showed them, the 

whole group was left speechless and emotional for a while. The Elder got up from his seat and 

after everyone had received his blessing, he showed them the way, so that they would not get lost 

and reach their destination. They left the Elder’s cell in shock, thinking about what God has in 

store for the future. They thought that such revealing things should never be forgotten. So 

everyone in the company sat down and together noted as accurately as possible what the Elder 

had told them, what by the Grace of God you have now read. The names of the company are true 

and the brothers ask for your love to pray for them to find mercy before God. Amen! 
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P6. “SAINT PAISIOS’ EYE—OPENER ABOUT #MACEDONIA AND #SKOPIA! Which 

parts will become Greek again!” 

 

Saint Elder Paisios had a great concern about our national topics and in particular about the 

Skopjan (issue) and our Macedonia. In April 1992, to a naïve question about the poor Skopjans, 

who only seven months before had declared their independence from Yugoslavia, the elder while 

seeing clearly the intentions of Skopje, said: “ok guys, let’s give them a can or two, but attention! 

They want to put a (their) flag on the White Tower”. They were carefully asking him in his small 

cell at the Holy Mountain and he was emphasizing: “if we lose Macedonia, the blow will be massive 

for Hellenism and Orthodoxy”. And exactly for that not to happen, he was praying, fasting and 

did vigils endless nights begging Christ and the Mother of God about Macedonia the Famous, of 

Alexander and Saint Dimitris, and finally he was heard.  

That way, one day Saint Paisios said to the great fighter of the Greekness of Macedonia, 

Nikolas Martis, “your fight for Macedonia is blessed”. He was also suggesting to the pilgrims to 

purchase and distribute free of charge Marti’s book titled The Falsification of Macedonian History. 

On October of 1992 the elder would be meeting in person Nikos Martis and he was to be assured 

that “your struggles will not be in vain. Honest people will be found that will  take make use of, 

and justify your fight”. To the concerns of Nikolaos Martis’ regarding the lack of active 

engagement of the official state to the Skopjan, Agios Paisios replied categorically: “don’t be afraid. 

Be afraid of nothing. We have God on our side. Holy Marry will put a hand. Nothing to be afraid 

of”.  To other pilgrims he said prophetically “there are no dangers from there. The kratidio53 will 

be first recognized and then destroyed”. To a military person he trusted to reveal that in the end 

we will also take Bitola (Monastiri), the bastion of the northern Hellenism that today is under the 

occupation of Skopja. “King Constantine will bring inheritance Northern Epirus and Monastiri” 

he told him. Finally, in spring 1993 in front of the to be Mitropolitis Xanthis, Panteleimonos, the 

elder reassured, “Skopje has as foundation made of lukumia (locum – therefore fragile) and will 

be destroyed”. In conclusion, therefore, Saint Paisios said that Skopje at first will be recognized 

 
53 Many in Greece, amongst them politicians, religious leaders, and intellectuals, refer to North Macedonia as kratídio 

(small state), or, kratídio ton Skopíon (state of Skopje) reducing thereby the country’s name to the name of its capital. In 

similar way, the citizens of North Macedonia are referred to as Skopianoí (Skopjans). The term kratídio is a derogatory 

term that seeks to de-legitimize the country’s right for existence, similar to the term psevdokrátos (pseudo—state) that 

has also been used to refer to North Macedonia. The idea of ‘illegitimacy’ is reinforced by arguments that claim that 

the nation is a “product” of Tito’s nationalism, recently invented and non-naturally pre-existend in contrast to the 

Greek nation. At the same time, the use of these terminologies are consciously deployed to avoid any reference to the 

term ‘Macedonia’ when referring to North Macedonia.  
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and then destroyed. “Holy Mary will put a hand” therefore nobody shall be desperate. Because we 

shall not forget that almost ten years after the crucifixion and resurrection of Christ, she came in 

person via sea and chose our Macedonia be her eternal and myrrh Holy Mountain. The largest 

pebble of Macedonia and entire Greece which does never stop praying and spread the truth about 

the Greekness and singularity of Macedonia. The Macedonia of Greece and Orthodoxy. The 

Macedonia of Saint Paisios the Athonite. The holy soil of which, covers with aw, his venerable 

body.  
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P7. The prophecy of Elder Jonah of Odessa  

 

As consolation but also as a warning we have the prophecies of Elder Jonah of Odessa († 2012). 

In 2007 he said: 

“The Catholics will come to our country [Ukraine]… They will not stay long but they will 

do great harm and shed so much blood… but they will leave ashamed with their heads down”. 

Regarding the war in Ukraine, he predicted that “this will be a spiritual war and its primary purpose 

is to destroy Ukraine by removing it from Holy Russia and to destroy Orthodoxy itself”. 

Regarding the dollar, he said: “the wind will blow the dollars along the road like autumn 

leaves and no one will chase them, they will be like pieces of cheap paper.” He said that “if the 

Lord has to give the Russians an Orthodox tsar then we must repent and pray very hard and only 

then through the God-given tsar Russia could find salvation.” 

Elder Jonah also said: “In a country smaller than Russia, turmoil will come a year after my death. 

The problems will continue for two years, after which a Russian tsar will appear. The first Easter 

will be full of blood, the second will be full of hunger and the third will be of victory”. 
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P8. “Elder Ephraim of Arizona talks about the Marbled King” 

 

There is a sleeping General named John, who, then Archangel Michael will point out to the 

Christians that he will reign now. He will point to the (hidden) place with his finger the place and 

they will invite him to lead and reign in Greek and Orthodox people, and this will be done. 

   Years ago at Mount Athos there was an archpriest named Hierotheos. He came from Asia 

Minor. And the Ecumenical Patriarchate put him at Mount Athos to do ordinations, memorials, 

liturgies, etc. He was a holy archpriest, the type of Saint Nicholas. From this holy archpriest I 

received the fortune of priesthood. From Asia Minor. Blessed man of God! 

  I will tell you one thing. The (amount of) Vigils we did! Fifteen hours of vigil, this man, an 

eighty—year—old man, did not sit at all in the seat. He descended from the throne to the stall, 

again standing. And in the Liturgy that followed three hours after the long Orthros, he was 

standing! We put him a chair to sit and he did not want to. He used to say “our Holy Lady has not 

tired me yet” although he was trembling due to fatigue. 

This archpriest told us. He saw this sleeping General John who will be resurrected when 

this 3rd great World War takes place! He saw him. Because the lips of high—priests and priests 

don’t lie. 

So he told us the truth. And we asked him. Because my blessed and my holy elder (the 

famous Joseph Hesychastis and Spilaiotis) and all their company we took them to our church and 

there we sat and asked him the questions. And he was telling us. We heard them with our ears. 

He says “there is this sleeping king and he will be resurrected”. 

We asked him “when, elder? When, holy archpriest of God? 

He says, “when the 3rd World War will take place”. 

And he also told us that his right hand is at the grip of the sword! The sword is in the holster. And 

he told us “when the sword comes out of its holster, then World War III will happen”. 

And we, out of curiosity, told him:  “Your excellency, how far is the sword in the sheath?” 

“A few centimeters are left” he says.  

And when at 55’ these vandalisms happened at Constantinople and the Turks did so many 

ugly things to the archpriests and priests and churches and the stores of Orthodox Greeks, I was 

at the askitiri of the Holy Unmercenaries and I see the archpriest outside of the askitiri waiting, 

distressed and sweating, and I run outside and I say ‘your excellency come inside to have a glass 

of water, why are you like this?” And he says, “my child, deacon, you know, is it maybe now that 

the third world war will happen because maybe these vandalisms the beginning of the war? And I 
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am afraid that the 2nd (presumably coming of Jesus) will happen and the King be resurrected etc. 

And this wasn’t of course that, the time hadn’t come yet.  
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P9. “Joseph Vatopedinos: Greece will have victims of the coming famine, but most of the 

victims will be due to  foreigners!”  

 

There is a perception, shared by many, shaped by prophecies that are intensely written and 

discussed everywhere, that Greece will suffer no casualties in the coming war and that the Russian 

army will come to our rescue. This perception is dangerous because it fosters complacency. That 

is, more or less: since we Greeks will not have to fight, but another army will come to save us, why 

should we worry? Yet no one explains what would compel a foreign army to come and rescue 

Greece. Rescue us from what? On the other hand, if the Greek army will not fight, what will it do? 

Will it simply wait for the foreign army? Moreover, many believe that we have already reached 

rock bottom, that we can sink no lower. But this is not the case. 

These misconceptions prompted me to write the following, which is based on my personal 

experience. By divine providence, I discussed all the upcoming events extensively, not once but 

twice, with Elder Joseph of Vatopedi, in detail and accurately, without using words that embellish 

the situation or leave things implied. 

The most certain truth is that we have entered the path leading to the resurrection of 

Greece. But before the resurrection comes the crucifixion, and before crucifixion, the path of 

martyrdom lies ahead, which as a nation we have not yet begun to walk. No one knows when the 

crucifixion will come — only God knows the time. Prophecies outline a sequence of events, but 

never specify dates. 

At that time, I asked him, “Elder, when will these events begin?” He replied, “Watch for 

when blood is shed among us. When blood is shed between Greeks, know that the hardships for 

Greece have begun. That will be the sign”. Years later, when Alexandros Grigoropoulos was killed 

in December 2008, and again in May 2010 when four people (three adults and one unborn child) 

were killed at Marfin Bank — all by Greek hands — I realized that Elder Joseph’s prophecy had 

been fulfilled. 

During our discussions analyzing future events and their developments, the Elder also told 

me: 

“There will be famine in Greece”  

“What do you mean, Elder, by ‘famine’?” I asked.  

“People will be hungry. They will have nothing to eat”.  

“And how severe will the famine be?” I continued. 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“Severe enough that there will be no church services because there will be no red wine for 

the Divine Liturgy. That is how great the famine will be,” he answered. 

When the Elder said these things, they seemed unbelievable and strange. It was a time when, in 

Greek tavernas, people would throw five-thousand-drachma bills onto the tables along with the 

leftover ribs, arguing about who would pay the bill. Wastefulness had exceeded all bounds in 

Greece, and it seemed absurd to imagine that this same country would one day face starvation. 

“How many will die of hunger?” I asked next. 

The Elder lowered his head and did not answer. I found it inappropriate to ask him again. 

It would have been pointless. He remained silent for a few moments, as if something was weighing 

on him deeply. It seemed as though he was praying. That was the impression I had. After a while, 

he raised his head and said, “Lives will be lost, but most of the victims in Greece will be foreigners 

who will be here at that time — mainly Albanians and Bulgarians.” 

Foreigners? Albanians and Bulgarians? I wondered silently. When we had this conversation 

in his cell — just a few minutes’ walk from Vatopedi Monastery—Albanians had already begun 

arriving in Greece. Let us not forget that the first 3,000 Albanians entered Greece on New Year’s 

Eve 1991. I understood about the Albanians. But the Bulgarians? That seemed strange! 

Later, when Bulgaria joined the European Union in January 2007—with a political 

decision, despite failing to meet basic criteria—and remained poor, and when the Greek-Bulgarian 

borders were abolished, and when the Greek army withdrew from Northern Greece, removing 

minefields, and when I observed that in Greece—a country of general inaction—the only major 

infrastructure projects being completed were national highways (“expressways”), it became clear 

to me what Elder Joseph had foreseen. 

It does not matter whether Albanians are currently leaving or whether there are few 

Bulgarians in Greece. They could invade whenever they wish. It is important to note that what is 

being prepared for Greece will not be a slow or drawn-out process, but an instantaneous one. 

Moreover, the key point Elder Joseph made, which once seemed unthinkable, has now become 

clear: he was referring to immigrants from various nationalities. Thus, when Greeks are deeply 

troubled, an army from another country will come to save them. Elder Joseph said “an army from 

another state”; he did not specifically say the Russians or anyone else. Some estimate that the army 

that will come to save us will not be Russian, but French. “How many will die in Greece?” I asked.  

I wanted to know the number. He never told me how many would die in Greece 

specifically. But he did tell me the overall death toll from the coming war, which will have two 

phases: “The number of dead will exceed 400 million and may reach 700 million.” 
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One final point: All foreigners will leave Greece after the chaos and once peace returns, 

according to Elder Joseph. When he said “all” he meant all wh survive — because foreigners, too, 

will suffer many casualties. Furthermore, “those responsible” — those who lead Greece into this 

situation — will be held accountable. They will not escape justice for the harm they have caused 

to Greece. When I asked him, “How can someone be saved from all this?” he answered: ”Only 

through faith in God. Then God will save many faithful people. God will arrange things 

accordingly, and many miracles will take place. But apart from faith, repentance and prayer are 

needed — and if we have these, we have nothing to fear”. 

 

Christos Mantziaris Group Captain (retired) — Economist 
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P10. “Foretelling of 1995” 

 

The following words of the elder were recorded at the latest in 1995, during a visit of Cypriot 

women on a boat pilgrimage to Mount Athos where old Joseph boarded the ship and after many 

questions spoke to them about what is upcoming. The cassette then came into the possession of 

a nunnery, where it was cut at the controversial and crucial moment when the elder says that “...all 

the employees will be fired […]”. The recording was edited on the grounds of the nuns that “the 

elder narrates scary things that could to disturb the listener”. 

 

Recording: 

 

Russia will want to hold on, but it will not be able to. This will take about 2—3 months. Russia 

will want to establish itself here in this part, and in the straits, but Judaism will move with the 

Americans. Then all of them will move, and will gather in the periphery of Byzantium. Because 

Byzantium was uprooted by the Vatican, and handed it over to the Turks. So now, the shameful 

descendants of their ancestors, called Europeans, will be gathered by the justice of God in the 

region of Byzantium and not a single one will return say what happened to them. 

On the battlefield, as those who “saw” tell us, in three days and nights of slaughter there 

will be about 700 million dead, not women, men. That’s when it all starts, you know, all this mess. 

The whole old city will be uprooted, only Hagia Sophia will remain, and then the renovation will 

begin. We will go back to our bases. Greece will be very poor, but then it will move. We will not 

stay here. We will return to our bases again. Pontus, Asia Minor, Cappadocia, Bithynia, all these 

are ours. There are the roots of our ancestors. I told you briefly what is happening. It’s not only 

that, it’s something more, but I told you so to get a picture. 

— Will there be massacres in the first rage? 

No, it will be anomalies. I told you that the mess will happen when Russia starts and the 

Americans and the Jews will not tolerate it, they will want to push back. That’s exactly where he 

will intervene. Then an angel from heaven will appear and impose drunkenness on them. Those 

who will gather will also bring mercenaries, the Americans, together, the Japanese and I don’t 

know, from there, they will bring many mercenaries. Because the issue of Judaism is to uproot 

Christianity from the Earth. So far it’s over. 

So when they move, a heavenly angel will appear and impose drunkenness on them, and 

they will lose their reason. Not to go crazy, but he will urge them to hate, unhinged, to want to kill 

each other. And that’s why I told you, in three days and nights of slaughter all this carnage will 
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take place. Then the same angel will appear, but noticeably now, not just with a voice, and he will 

say: “Stop! Revenge is enough for you. Stomen Kalos (Let us stand strong)”. Then the few who 

are left will wake up. They will wake up and say, “Why did we come here? Why were we killed?”. 

They will return to their Europe, those few who remained. Then this angel, noticeably, in 

front of the world, will resurrect those who sleep from Byzantium. Those who sleep from 

Byzantium, clergy  and political leaders, will be awakened by the angel, and he will point with his 

finger: “Take them to rule you”. Then the regeneration of the race, and of humanity in general, 

will begin. 

Do you not remember the seven children of Ephesus (Sleepers of Ephesus), how many 

years they slept… And now, sleeps one, who is a political leader, we do not know who he is, he is 

however a friend of God, a holy man. However, the political leader will be whoever will take the 

leadership at the command of God, the angel. Then he will be a miraculous, then the earth will 

open its treasures and the poor will become overtly rich. This is unwarranted, that is, God will 

dwell with humans. There will be so much peace, so much peace, so much happiness, that is, for 

3—4 decades, for Christians to be well organized. Behind them, the Antichrist immediately. And 

then, the End of the world. 

— Will these happen in our generation? Now that we live? 

Not now, I do not think so. We will try now the trials to come. Then this peace that I told you 

about will come. Well, then we will not exist. 

— Will the Antichrist be in our children? 

No.... Then it probably will be. 

— Wherever, we must give them strength… 

Then is the End, then at last. Our Lord is coming to reshape the universes, he will renovate the 

order. 

—While now is the Antichrist… 

Well, now, we said. 

—How close, when you say elder, do you mean? 

The accurate time, my daughter, God never shows us, but the signs of the times convince us, and 

the various oracles of our fathers. I told you, now: a state anomaly will take place. As soon as the 

state anomaly occurs, it will immediately pull back the capital, the world capital, the international 

capital, and the Jewish capital. As soon as he withdraws the international capital, all the employees 

will be fired… 
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(Greece will then become poorer and the people will be hungry. Then the challenge will be, during 

this chaos). 
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P.11 Cyprus 

 

Saint he following words of the elder were recorded no later than 1995, during a visit by Cypriot 

women on a boat pilgrimage to Mount Athos. There, Elder Joseph boarded the ship and, after 

being asked many questions, spoke to them about what was to come. The cassette recording later 

came into the possession of a nunnery, where it was edited at a controversial and crucial moment 

— specifically when the elder says, ”…all the employees will be fired [...]”. The nuns justified the 

editing by claiming, ”the elder recounts frightening things that could disturb listeners”. 

 

Recording: 

 

“Russia will try to hold its ground but will not succeed. This will last about two to three months. 

Russia will attempt to establish itself here, in this region and at the straits, but Judaism will move 

in alongside the Americans. Then all of them will mobilize and gather around the region of 

Byzantium. Because Byzantium was uprooted by the Vatican and handed over to the Turks, the 

shameful descendants of their ancestors — the Europeans — will now be gathered there by God’s 

justice. And not a single one will return to tell what happened to them. 

On the battlefield, as those who ‘saw’ have said, during three days and nights of slaughter, 

about 700 million will die — men, not women. That’s when everything will begin, all the chaos. 

The entire old city will be uprooted, only Hagia Sophia will remain, and then the renewal will start. 

We will return to our bases. Greece will be very poor at first, but it will recover. We will not stay 

here; we will return again to our ancestral lands: Pontus, Asia Minor, Cappadocia, Bithynia — all 

these belong to us. These are the roots of our ancestors. I told you briefly what is happening. It’s 

not just that — it’s something more — but I told you this much so you can get a picture.” 

– Will there be massacres in the first outburst? 

“No, it will be turmoil and unrest. I told you, the real chaos will begin when Russia acts, and the 

Americans and the Jews will not tolerate it — they will try to push back. It is exactly then that He 

will intervene. An angel from heaven will appear and strike them with a state of drunkenness. 

Those who have gathered — including the Americans, the Japanese, and many mercenaries — will 

lose their senses. 

The goal of Judaism is to uproot Christianity from the Earth. So, when they move, the 

angel will impose confusion upon them. They will not go mad in the conventional sense but will 

be seized by a frenzy of hatred, driven to kill one another. That’s why I told you: in three days and 

nights of slaughter, this massacre will take place. 
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Then the angel will appear again, but this time visibly — not just as a voice — and he will 

say: ”Stop! Revenge is enough for you. Stomen Kalos (Let us stand well)”. The few who survive 

will awaken. They will ask themselves, ”Why did we come here? Why were we killed?” and they 

will return to Europe — those few who remain. Then the angel, visibly and before the world, will 

resurrect those who ‘sleep’ from Byzantium — clergy and political leaders — and will point to 

them, saying, ”Take them to rule over you”. This will mark the beginning of the regeneration of 

the race and of humanity as a whole.” 

– Do you remember the seven sleepers of Ephesus? 

“They slept for many years. In the same way, now one sleeps — a political leader. We do not 

know who he is, but he is a friend of God, a holy man. The political leader who will take charge 

will be chosen by God’s command, through the angel. Then, miracles will occur. The Earth will 

open its treasures, and the poor will become openly rich. God will dwell among humans. There 

will be so much peace, so much happiness, lasting for three to four decades — enough time for 

Christians to be well organized. After that, the Antichrist will immediately appear, and then the 

end of the world.” 

– Will these things happen in our generation? While we are alive? 

“Not now. I don’t think so. We will experience the upcoming hardships and trials first. 

Then, the peace I spoke of will come — but by then, we will no longer be alive.” 

– Will it happen in our children’s time? 

“Not immediately... it could happen then.” 

– In any case, we must give them strength… 

“Yes, because after that, it is truly the end. Our Lord is coming to reshape the universes 

and renew the order.” 

– But now, the Antichrist is near… 

“Yes, we said that already.” 

– Elder, how close exactly? 

“The exact time, my daughter, God does not reveal. But the signs of the times and the 

various prophecies of the fathers persuade us. I told you: a political crisis will happen. As soon as 

that occurs, the international capital — the global capital, the Jewish capital — will immediately 

withdraw. When the international capital is pulled back, all employees will be fired…” 

 

(Greece will then become poorer, and the people will suffer from hunger. The great test will come during this time of 

chaos.)
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Prophecy and Power: 

The Politics of Popular Eschatology in Contemporary Greece 

 

This dissertation explores prophetic discourse within the context of Greek Orthodox Christianity. 

Prophecies, understood here as popularized religious narratives evolving around the belief that the 

End of the World is recognizable and imminent, envision impending turmoil, catastrophic events, 

and existential crises. At the center of these narratives are monastic figures, some of whom are 

regarded as charismatic prophets and national leaders. Their influence extends well beyond 

ecclesiastical circles, permeating mainstream media, politics, and popular culture. In doing so, these 

figures have come to occupy a simultaneously quasi-canonical and celebrity-like space, positioning 

them as key players not only in the spiritual life of Greek Orthodoxy but also in shaping broader 

national imaginaries. 

The dissertation emphasizes how prophecies reflect and actively participate in contemporary 

public discourse, engaging with various sociopolitical issues. They contribute to forming social 

realities by reinforcing ethnocentric conspiracy theories and offering ethnoreligious frameworks 

for interpreting justice, history, and national identity—including claims to territory and heritage. 

By tracing the interweaving of eschatological thinking across temporal registers—past, present, 

and future—this dissertation highlights how such narratives provide both critique and comfort: 

critiquing current cultural and political conditions while offering an imaginative escape from 

neoliberal austerity. Ultimately, popular eschatology envisions the emergence of a new (yet old) 

theocratic empire, articulating a longing for cataclysm as the necessary path toward individual and 

collective redemption. 

While scholarship has primarily centered on and around economic and biopolitical ‘crises’, 

it has rarely addressed how prophetic frameworks shape public perception, political rhetoric, and 

collective action. Parsing the construction and dissemination of prophecies in Greece, I argue that 

prophecies create and maintain an eschatological and conspiratorial narrative framework that 

connects crises across different times and places, promotes nationalist and colonially informed 

imaginaries, and draws authority from charismatic leaders to both mirror and influence the 

evolving social, political, and cultural environments. As such, the dissertation engages with 

scholarship in literary studies, theology, anthropology, and memory studies, as well as with 

intersecting theoretical currents on nationalism, colonialism, and imperialism, to articulate a new 



 
 
268 

intervention in understanding the entanglement of religion, post-truth politics, nationalism, and 

the politics of crisis. 

Focusing on the period from the early 2000s to the present, I examine prophetic narratives 

in Greece—some originating earlier—that gained prominence and widespread circulation in 

response to significant events, including the financial debt crisis (2009–), the so-called “refugee 

crisis” (2015), the COVID-19 pandemic (2020), Russia’s invasion of Ukraine (2022), and Israel’s 

genocidal war in the Occupied Palestinian Territories (2023). The overarching question of this 

dissertation is: How do religious prophecies construct and sustain an eschatological and 

conspiratorial narrative framework that interweaves crises across time and space? Further 

questions informing my inquiries include: Can prophecies be understood as a form of resistance 

discourse against the backdrop of the financial debt crisis? How do prophecies as political 

discourse mobilize nationalist and colonial ideologies to legitimize territorial conflicts and violence 

in Greece and beyond? Finally, I ask, How do clerics—particularly the monks of Mount Athos—

cultivate charismatic and leadership qualities that confer authority and legitimacy upon their 

prophecies, thereby influencing contemporary social, political, and cultural landscapes?   

A distinctive contribution of this research lies in weaving together and adapting methods 

of discourse analysis, ethnography, and structural analysis. The structural analysis tweaks and 

combines A.J. Greimas’ actantial model (1983) and Tzvetan Todorov’s plot analysis (1969) to 

account for actant ambiguities inherent in prophetic and conspiratorial narratives. With 

Foucauldian-inspired discourse analysis, I approach discourse as a socially reproductive and 

constructivist force that creates identities, relationships, and knowledge. My approach includes 

analyzing crises, argumentation practices, legitimization practices, and proximity-building. Finally, 

ethnographic fieldwork—including includes two field trips to Mount Athos, an impromptu 

ethnographic encounter in Katerini with members of a religious activist association, and a visit to 

a deposed Monk— adds invaluable depth to the dissertation, offering qualitative insights into the 

beliefs and practices of prophecy believers and producers—groups rarely studied together, 

recognizing the need to engage with prophecies as a valuable, insightful, and politically-charged 

meaning-making practice.  

Chapter I investigates the intersections of nationalism, Orthodox Christianity, colonialism, 

imperialism, and prophetic discourse in the Greek context. It begins by outlining key theoretical 

approaches to nationalism—both constructivist and essentialist—and examines how Greek 

national historiography portrays the nation as divinely chosen and under perpetual threat, with the 

Orthodox Church cast as its guardian. These narratives, grounded in ethnocentric and 

romanticized historical interpretations, foster an environment in which prophetic discourses 
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flourish, often invoking conspiracy theories, legitimizing violence, and reinforcing suspicion 

toward perceived enemies. The Chapter further explores the deep entanglement between Church 

and state in Greece and situates prophecy within this socio-political matrix as a form of nationalist 

rhetoric. It also addresses the colonial and imperial dimensions of prophetic imaginaries, analyzing 

how they draw on hierarchies of superiority and inferiority, envision territorial expansion targeting 

non-European, non-White, and non-Christian groups, and articulate imperial aspirations. 

Ultimately, Chapter I establishes the theoretical foundation for understanding prophecies as 

interdiscursive products. While often mischaracterized as “alternative” to mainstream discourses, 

they reproduce recurring rhetorical and ideological patterns across various contexts, drawing on 

colonial vocabularies of racial and civilizational hierarchies as well as narratives of domination, 

including the occupation and destruction of Orientalized populations.  

Chapter II outlines, defines, and tweaks the methodologies and accompanying tools I draw 

from in this dissertation’s three analytical Chapters (III, IV, V). The methods include structural 

analysis, discourse analysis, and ethnography. I present two narratological models that I 

reconfigure for prophetic narratives. The first model, described as ‘actantial analysis’, identifies 

actants, their functions, and power relations. The second model, called ‘functional schema’, 

pertains to the individual events and sequencing in a timeline that constitutes narrative processes. 

Moreover, I outline and adapt discourse analysis methods to examine: (a) how crisis is constructed 

and represented; (b) the use of causation and argumentation in prophetic narratives; (c) how 

legitimacy is established through claims to moral, religious, and political authority; (d) how social 

actors and groups are represented, and (e) how speakers relate to their audiences through modality 

and proximity. The Chapter concludes by introducing ethnographic methods—qualitative 

interviews and participant observation—addressing their limitations and reflecting on the author’s 

positionality in the research context. 

Chapter III serves as the first analytical Chapter, applying a hybrid structuralist 

framework—drawing on Greimas’ actantial model and Todorov’s functional schema—to analyze 

the narrative structure of eleven prophetic texts. The analysis reveals a binary moral universe, with 

actants firmly positioned as good or evil. However, certain figures—such as Europe, believers, and 

occasionally Russia—occupy more ambiguous roles shaped by shifting historical and political 

contexts. These exceptions highlight the fluidity of prophetic meaning-making and the ongoing 

negotiation of loyalty and righteousness. Prophecies are shown to unfold in a pre-catastrophic 

moment, framing the imminent war as both inevitable and redemptive, particularly for Greece. In 

these narratives, Greece consistently appears peaceful and morally superior, reinforcing national 

self-perceptions of justice and divine favor. This positioning supports a passive form of 
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irredentism, where territorial expansion is portrayed not as aggression but as a rightful and divinely 

sanctioned restoration. Ambiguities around the initiators of war and claims to land further 

underscore a conspiratorial logic, wherein external forces are imagined to manipulate historical 

outcomes—an idea explored further in the Chapter’s discursive analysis. 

Chapter IV explores the multifaceted construction of the Prophet Figure, analyzed across 

three dimensions. Drawing on discourse analysis, ethnographic encounters, and insights from 

structural analysis, the Chapter first examines religious charisma as a foundational parameter. 

Charisma, I argue, is cultivated through discursive associations with miraculous and deceptive acts, 

apocalyptic topics, and established charismatic elders. These elements set the stage for miracles to 

be perceived as such and propagate expectations that foster acts of deception and trickery. This 

section outlines how monks attain charismatic status, leading to their canonization and emergence 

as Prophet Figures. I consider Prophet Figure’s association with nationalist causes, focusing on 

how ethnoreligious activism intertwines religion and the nation to construct an idealized narrative 

of survival. Central to this discussion is the concept of ‘eschatological urgency’, which legitimizes 

political intervention by religious figures, fosters admiration for their courage, and underscores 

their perceived authority. 

Chapter V focuses on the temporal framework that binds prophetic narratives into 

overarching explanatory systems, offering an understanding of a grand historical totality beyond 

human and worldly dimensions. Structured around the interplay of prophecy with past, present, 

and future, this chapter explores prophecy as a lens through which the sweep of history and its 

ultimate meaning are collapsed into an all-encompassing explanatory framework. First, it examines 

how the present is discursively framed in terms of liminality and threshold—unsatisfactory, sinful, 

and endured—with biblical prophecies contemporized to critique national, financial, and personal 

realities. This framing not only critiques the perceived moral and societal decay of the current age 

but also establishes an urgency that justifies prophetic rhetoric and action, engaging with questions 

of personal agency and predestination. Thus, I consides how eschatological and conspiratorial 

theorizing and interpretation of crises through prophetic lenses function as a form of resistance 

against financial austerity measures, neoliberal capitalism, and modernity.  

Second, the Chapter further analyzes how collective memories are invoked to reinforce 

conspiracist narratives, introduce notions of justice and righteousness, and present an idealized 

past. This idealized vision serves as the template for future apocalyptic and post-apocalyptic 

scenarios, which I analyze by drawing on theoretical concepts such as ‘conspiratorial memory’, 

‘restorative nostalgia’, and ‘chronotope’. Finally, the third and final section of the Chapter examines 

prophecy’s visions of the future. It explores how prophetic visions reinforce racial and cultural 
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hierarchies, portraying certain groups as inherently unworthy or fated for destruction while 

examining eschatological discourse’s wider transnational political ramifications.  

This dissertation traces the multifaceted dimensions of prophetic narratives—from their 

structural underpinnings to their socio-political ramifications—and the role of charismatic monks 

and clergy in making these discourses, demonstrating the capacity to shape collective socio-

political realities in Greece. By weaving together diverse methodological approaches, this 

dissertation situates prophetic narratives within a broader socio-political context, revealing how 

these discourses are intertwined with conspiracy theories, nationalist rhetoric, collective 

imagination, identity formation, policy issues, personal and collective yearnings, and the politics of 

crisis. Demonstrating how prophetic narratives mobilize ‘conspiratorial memory’, ‘restorative 

nostalgia’, ‘eschatological urgency’, and charismatic authority sheds light on the mechanisms 

through which religious prophecies continue to shape public discourse and political action in 

Greece—and, by extension, in other socio-political and religious contexts where prophetic 

narratives are popularized and utilized to reinforce exclusionary, violent, and genocidal politics. 

Thus, I have argued for treating prophetic discourses not as relics of a bygone religious tradition, 

fixations on the past, ‘irrational’ interpretations of reality, or fringe imaginaries of an apocalyptic 

future but as living narratives that reflect and respond to contemporary crises, mobilize nationalist 

sentiment, and construct hierarchies of authority.
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Profetie en Macht: 

De Politiek van Populaire Eschatologie in Hedendaags Griekenland 

 

Deze dissertatie onderzoekt profetische discoursen binnen de context van het Grieks-Orthodoxe 

christendom. Profetieën worden hier begrepen als gepopulariseerde religieuze narratieven die 

draaien om de overtuiging dat het Einde der Tijden herkenbaar en nabij is, en die toekomstig 

onheil, catastrofes en existentiële crises voorspellen. Centraal in deze narratieven staan monastieke 

figuren, van wie sommigen worden beschouwd als charismatische profeten en nationale leiders. 

Hun invloed reikt ver buiten kerkelijke kringen en doordringt de mainstream media, politiek en 

populaire cultuur. Daarmee bezetten deze figuren een gelijktijdig quasi-kanonieke en 

beroemdheidsachtige positie, waardoor zij een sleutelrol spelen in zowel het geestelijke leven van 

de Grieks-Orthodoxe traditie als in het vormgeven van bredere nationale verbeeldingen. 

De dissertatie benadrukt hoe profetieën niet enkel hedendaagse publieke discoursen 

weerspiegelen, maar er ook actief aan deelnemen door in te spelen op uiteenlopende sociaal-

politieke thema’s. Zij dragen bij aan de constructie van sociale werkelijkheden door etnocentrische 

complottheorieën te versterken en etnoreligieuze kaders te bieden voor het interpreteren van 

gerechtigheid, geschiedenis en nationale identiteit—waaronder aanspraken op grondgebied en 

cultureel erfgoed. Door het verweven van eschatologisch denken met temporele registers—

verleden, heden en toekomst—te analyseren, laat deze dissertatie zien hoe zulke narratieven zowel 

kritiek als troost bieden: ze bekritiseren culturele en politieke ontwikkelingen en bieden 

tegelijkertijd een imaginaire ontsnapping aan neoliberale soberheid. Populaire eschatologie 

verbeeldt uiteindelijk de opkomst van een nieuw (maar tegelijkertijd oud) theocratisch rijk, en 

articuleert een verlangen naar cataclysme als noodzakelijke weg naar individuele en collectieve 

verlossing. 

Hoewel bestaand onderzoek zich voornamelijk richt op economische en biopolitieke 

‘crises’, wordt zelden aandacht besteed aan hoe profetische kaders publieke perceptie, politieke 

retoriek en collectieve actie vormgeven. Door de constructie en verspreiding van profetieën in 

Griekenland te analyseren, stel ik dat zij een eschatologisch en conspiratoriaal narratief kader 

creëren en behouden dat crises over tijd en ruimte heen verbindt, nationalistische en koloniale 

verbeeldingen bevordert, en gezag ontleent aan charismatische leiders om veranderende sociale, 

politieke en culturele contexten te weerspiegelen en beïnvloeden. De dissertatie positioneert zich 
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aldus binnen wetenschappelijke debatten in de literary studies, theologie, antropologie en memory 

studies, en verbindt zich met theoretische stromingen rondom nationalisme, kolonialisme en 

imperialisme. Hiermee beoogt zij een nieuwe bijdrage te leveren aan het begrijpen van de 

verstrengeling van religie, post-truth politics, nationalisme en crisispolitiek. 

De dissertatie richt zich op de periode van het begin van de jaren 2000 tot het heden en 

onderzoekt profetische narratieven in Griekenland—waarvan sommige eerder zijn ontstaan—die 

aan invloed wonnen in reactie op belangrijke gebeurtenissen, zoals de financiële schuldencrisis 

(2009–), de zogenaamde “vluchtelingencrisis” (2015), de COVID-19-pandemie (2020), de 

Russische invasie van Oekraïne (2022) en Israëls genocidale oorlog in de Bezette Palestijnse 

Gebieden (2023). De overkoepelende vraag luidt: Hoe construeren en onderhouden religieuze 

profetieën een eschatologisch en conspiratoriaal narratief kader dat crises doorheen tijd en ruimte 

verbindt? Aanvullende onderzoeksvragen zijn: Kunnen profetieën worden begrepen als een vorm 

van verzetsdiscours tegen de achtergrond van de schuldencrisis? Hoe mobiliseren profetieën als 

politiek discours nationalistische en koloniale ideologieën om territoriale conflicten en geweld in 

Griekenland en daarbuiten te legitimeren? En ten slotte: Hoe cultiveren geestelijken—vooral de 

monniken van de Athos—charismatische en leiderschapskwaliteiten die hun profetieën gezag en 

legitimiteit verlenen en zo sociale, politieke en culturele landschappen beïnvloeden? 

Een onderscheidende bijdrage van dit onderzoek ligt in het combineren en aanpassen van 

methoden uit discourse analysis, ethnography en structural analysis. De structural analysis past A.J. 

Greimas’ actantial model (1983) en Tzvetan Todorovs plot analysis (1969) aan, om ambiguïteiten 

binnen profetische en conspiratoriale narratieven te kunnen duiden. Met een door Foucault 

geïnspireerde benadering van discourse analysis, beschouw ik discours als een sociaal-

reproductieve en constructivistische kracht die identiteiten, relaties en kennis tot stand brengt. 

Mijn benadering omvat de analyse van crises, argumentatiestrategieën, legitimatiepraktijken en het 

creëren van nabijheid (proximity-building). Ten slotte biedt het etnografisch veldwerk—met twee 

onderzoeksreizen naar de Athos, een impromptu veldontmoeting in Katerini met een religieuze 

actiegroep, en een bezoek aan een afgezette monnik—kwalitatieve inzichten in het geloof en de 

praktijken van profetie-gelovigen en -producenten, groepen die zelden in combinatie zijn 

onderzocht. Deze aanpak erkent profetieën als een waardevolle, inzichtgevende en politiek beladen 

vorm van betekenisgeving. 

Hoofdstuk I onderzoekt de kruispunten van nationalisme, Orthodox christendom, 

kolonialisme, imperialisme en profetisch discours in de Griekse context. Het hoofdstuk begint met 

een uiteenzetting van sleuteltheorieën over nationalisme—zowel constructivistische als 

essentialistische benaderingen—en analyseert hoe de Griekse nationale historiografie het idee 
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verspreidt van een door God uitverkoren natie die voortdurend bedreigd wordt, met de Orthodoxe 

Kerk als haar hoeder. Deze narratieven, geworteld in etnocentrische en geromantiseerde 

historische interpretaties, creëren een vruchtbare bodem voor het floreren van profetische 

discoursen, die complottheorieën oproepen, geweld legitimeren en wantrouwen jegens vermeende 

vijanden versterken. Het hoofdstuk onderzoekt verder de diepe vervlechting van Kerk en staat in 

Griekenland en positioneert profetie binnen deze sociaal-politieke matrix als een vorm van 

nationalistische retoriek. Ook worden de koloniale en imperiale dimensies van profetische 

imaginaries besproken, met aandacht voor hoe deze discoursen hiërarchieën van superioriteit en 

inferioriteit reproduceren, territoriale expansie visualiseren gericht op niet-Europese, niet-Witte en 

niet-Christelijke bevolkingsgroepen, en imperiale aspiraties verwoorden. Uiteindelijk legt 

Hoofdstuk I het theoretisch fundament voor het begrijpen van profetieën als interdiscursieve 

producten. Hoewel ze vaak worden voorgesteld als ‘alternatief’ ten opzichte van mainstream 

discoursen, reproduceren ze terugkerende retorische en ideologische patronen in diverse 

contexten, met gebruik van koloniale vocabulaire over ras en beschaving, evenals narratieven van 

overheersing, waaronder de bezetting en vernietiging van georiënteerde (Orientalized) 

bevolkingsgroepen. 

Hoofdstuk II schetst, definieert en verfijnt de methodologieën en bijbehorende 

instrumenten die ik toepas in de drie analytische hoofdstukken (III, IV, V). De gebruikte methoden 

omvatten structural analysis, discourse analysis en ethnography. Ik presenteer twee narratologische 

modellen die ik herconfigureer voor de analyse van profetische narratieven. Het eerste model, 

aangeduid als actantial analysis, identificeert actanten, hun functies en machtsrelaties. Het tweede 

model, functional schema, betreft de opeenvolging van gebeurtenissen binnen een tijdlijn die het 

narratieve proces structureert. Daarnaast werk ik de methoden van discourse analysis uit om te 

onderzoeken: (a) hoe crisis discursief wordt geconstrueerd en gepresenteerd; (b) hoe oorzaak-

gevolgrelaties en argumentaties worden ingezet; (c) hoe legitimiteit wordt opgeëist via moreel, 

religieus of politiek gezag; (d) hoe sociale actoren en groepen worden gerepresenteerd; en (e) hoe 

sprekers zich positioneren ten opzichte van hun publiek door middel van modaliteit en nabijheid. 

Het hoofdstuk sluit af met een bespreking van de etnografische methoden—kwalitatieve 

interviews en participant observation—waarbij ik zowel de beperkingen van deze methoden als 

mijn eigen positionaliteit als onderzoeker in beschouwing neem. 

Hoofdstuk III vormt het eerste analytische hoofdstuk en past een hybride structuralistisch 

kader toe—gebaseerd op Greimas’ actantial model en Todorovs functional schema—voor de analyse 

van de narratieve structuur van elf profetische teksten. De analyse onthult een binair moreel 

universum waarin actanten consequent worden gepositioneerd als goed of kwaad. Bepaalde 
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figuren—zoals Europa, gelovigen, en in sommige gevallen Rusland—nemen echter ambigue rollen 

aan, afhankelijk van verschuivende historische en politieke contexten. Deze uitzonderingen 

illustreren de flexibiliteit van profetische betekenisvorming en de voortdurende onderhandeling 

rond loyaliteit en rechtvaardigheid. Profetieën worden gepositioneerd binnen een pre-catastrofale 

fase, waarbij een nakende oorlog wordt voorgesteld als zowel onvermijdelijk als verlossend, in het 

bijzonder voor Griekenland. In deze narratieven wordt Griekenland steevast afgebeeld als 

vredelievend en moreel superieur, wat de nationale zelfperceptie van gerechtigheid en goddelijke 

gunst versterkt. Deze positionering ondersteunt een passieve vorm van irredentisme, waarin 

territoriale uitbreiding niet als agressie wordt gepresenteerd, maar als een legitiem en goddelijk 

gelegitimeerd herstel. De onduidelijkheid over wie de oorlog initieert en grondgebied opeist wijst 

bovendien op een conspiratorische logica, waarin externe krachten als manipulators van de 

geschiedenis worden voorgesteld—een idee dat verder wordt onderzocht in de discursieve analyse 

in dit hoofdstuk. 

Hoofdstuk IV verkent de gelaagde constructie van de Prophet Figure, geanalyseerd aan de 

hand van drie dimensies. Door discourse analysis te combineren met etnografische data en 

inzichten uit structural analysis, analyseert het hoofdstuk eerst religieuze charisma als fundamentele 

parameter. Charisma, zo betoog ik, wordt gecultiveerd via discursieve associaties met mirakels en 

misleiding, apocalyptische thema’s, en gevestigde charismatische oudvaders. Deze elementen 

creëren verwachtingen die ruimte bieden voor de perceptie van wonderen en het ontstaan van 

bedrog. Deze sectie laat zien hoe monniken charismatische status verwerven, wat uiteindelijk leidt 

tot hun canonisatie en erkenning als Prophet Figures. Vervolgens onderzoek ik hoe deze figuren 

verbonden zijn met nationalistische doeleinden, waarbij religieus activisme en nationalisme met 

elkaar verweven raken in een geïdealiseerd overlevingsnarratief. Centraal hierin staat het concept 

van eschatological urgency, dat politieke interventie door religieuze figuren legitimeert, bewondering 

opwekt voor hun moed, en hun morele en spirituele autoriteit onderstreept. 

Hoofdstuk V richt zich op het temporele kader dat profetische narratieven samenbindt tot 

overkoepelende verklarende systemen en zo een visie biedt op de totaliteit van de geschiedenis 

voorbij de menselijke en wereldlijke dimensie. Gestructureerd rond de wisselwerking tussen 

profetie en verleden, heden en toekomst, onderzoekt het hoofdstuk hoe profetie fungeert als lens 

waardoor de loop van de geschiedenis en haar ultieme betekenis worden samengebald tot een 

allesomvattend verklaringsmodel. Eerst wordt onderzocht hoe het heden discursief wordt 

gepresenteerd als een liminale fase—onbevredigend, zondig, en volhardend—waarin bijbelse 

profetieën worden geactualiseerd om kritiek te leveren op nationale, financiële en persoonlijke 

realiteiten. Deze framing bekritiseert niet alleen het morele en maatschappelijke verval van het 
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heden, maar creëert ook een gevoel van urgentie dat profetische retoriek en handelen legitimeert, 

waarbij vragen over persoonlijke agency en predestinatie centraal staan. Zo analyseer ik hoe 

eschatologische en conspiratoriale interpretaties van crises via profetische kaders fungeren als 

vorm van verzet tegen financiële bezuinigingsmaatregelen, neoliberaal kapitalisme en moderniteit. 

In het tweede deel wordt geanalyseerd hoe collectieve herinneringen worden ingeschakeld 

om conspiratoriale narratieven te versterken, ideeën van gerechtigheid en rechtvaardigheid te 

articuleren, en een geïdealiseerd verleden te presenteren. Deze geïdealiseerde visie fungeert als 

blauwdruk voor toekomstige apocalyptische en post-apocalyptische scenario’s. In deze analyse 

maak ik gebruik van theoretische concepten zoals conspiratorial memory, restorative 

nostalgia en chronotope. Tot slot richt het derde en laatste deel van het hoofdstuk zich op 

toekomstvisies binnen profetische discoursen. Het onderzoekt hoe deze visies raciale en culturele 

hiërarchieën versterken door bepaalde groepen als inherent onwaardig of gedoemd tot vernietiging 

voor te stellen, terwijl ook de bredere transnationale politieke implicaties van eschatologisch 

discours worden besproken. 

Deze dissertatie volgt de veelzijdige dimensies van profetische narratieven—van hun 

structurele fundamenten tot hun sociaal-politieke implicaties—en onderzoekt de rol van 

charismatische monniken en geestelijken in het vormgeven van deze discoursen. Zo toont het 

onderzoek hoe profetische discoursen bijdragen aan de constructie van collectieve sociaal-politieke 

werkelijkheden in Griekenland. Door verschillende methodologische benaderingen te verweven, 

positioneert deze dissertatie profetieën binnen een bredere sociaal-politieke context en laat zien 

hoe deze discoursen verweven zijn met complottheorieën, nationalistische retoriek, collectieve 

verbeelding, identiteitsvorming, beleid, persoonlijke verlangens en de politiek van crisis. Door te 

demonstreren hoe profetische narratieven conspiratorial memory, restorative nostalgia, eschatological 

urgency en charismatisch gezag mobiliseren, wordt inzicht geboden in de mechanismen waarmee 

religieuze profetieën publieke discoursen en politiek handelen in Griekenland blijven 

beïnvloeden—en bij uitbreiding ook in andere sociaal-politieke en religieuze contexten waarin 

profetieën worden gepopulariseerd en ingezet ter versterking van exclusieve, gewelddadige en zelfs 

genocidale politiek. Zo pleit ik ervoor profetische discoursen niet te behandelen als relieken van 

een voorbij religieus tijdperk, fixaties op het verleden, ‘irrationele’ werkelijkheidsinterpretaties of 

randverschijnselen van een apocalyptische toekomst, maar als levende narratieven die inspelen op 

hedendaagse crises, nationalistisch sentiment mobiliseren, en hiërarchieën van gezag tot stand 

brengen. 
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