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ABSTRACT

A Sacred Paideia: The Greek Orthodox Archdiocese, Immigration,
and Education in New York City, 1959-1979

Fevronia K. Soumakis

This dissertation examines the role the Greek Orthodox Archdiocese of North and South
America played in shaping Greek education in New York City during the period 1959-1979.
Beginning in 1959, when Archbishop Iakovos was appointed as the fourth Archbishop by the
Ecumenical Patriarch, the Archdiocese focused its attention on expanding and modernizing
educational institutions. The Archbishop advocated for a “resurrection of a Greek Orthodox
consciousness” in education that would instill knowledge of the Greek language, as well as the
historical, cultural, and religious legacy of the Greek Orthodox nation. As parish communities in
New York City and the new wave of Greek immigrants heeded the call to build and expand
parochial schools over the course of the 1960s and 1970s, the Archdiocese’s Department of
Education also sought to modernize its curriculum and books, in addition to the challenging task
of upgrading the teacher training program at St. Basil’s Academy. Modernization, however, did
not entail assimilation and a diminishing of Hellenism, but a renewal of a Hellenic Orthodox
identity within a religiously and ethnically pluralistic society. In part, several factors influenced
the educational agenda of the Archdiocese: the historical position of the Church in relation to
education, the needs of the new immigrants within the broader context of Greek Americans in
the US, and the politics of Greece in relation to Cyprus and Turkey. This study ends in 1979

when shifts in demographics, declining enrollments, and competition with public schools
compelled the Archdiocese and parish communities to reassess the future of their educational
programs.
This work weaves the Greek American immigrant experience into the broader narrative
of immigration to New York in the post-1965 period. A more complex and dynamic portrait of
Greek American education in New York emerges as well as the central role played by the Greek
Orthodox Archdiocese. The insights from this work contribute the Greek American educational
experience to the larger body of scholarship on the history of education in the United States.
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Chapter I
INTRODUCTION

“When a people, a community, or a nation neglect, forget, or even worse betray their
heritage, they lose their memory and disappear from history.”1 Demetrios Constantelos, a Greek
American scholar of Byzantine history and a Greek Orthodox priest, made this unsettling
observation in 1985. Writing to the Archdiocesan Council, the highest administrative body of the
Greek Orthodox Archdiocese of North and South America, Constantelos’ outlook was part of a
larger essay, where he eloquently argued for the promotion of Greek language and Greek
Orthodoxy in the United States as a unified whole.2 His remark emanated from the debates that
ensued over the previous decades within the Greek Orthodox Church regarding two seemingly
benign issues--language and religion and their relationship to identity. But for the Greek
Orthodox Church in America and the Greek American immigrant population, these concerns
unfolded in the realm of education. In New York City, especially, where the largest number of
Greek immigrants settled after the passage of the Immigration and Nationality Act or Hart-Celler
Act of 1965, the ‘new’ population altered the contours of these issues.
This dissertation elucidates the multi-faceted role the Greek Orthodox Archdiocese
played in shaping Greek education in New York during the period 1959-1979. This study begins

1

Demetrios J. Constantelos, Ph.D., “Greek and Religious Education” March 1-2, 1985, Box V13,
Folder AK, Education Collection, Archives of the Greek Orthodox Archdiocese of America, NY
(hereafter cited as Education Collection, AGOAA).
2

The term Archdiocese will be used throughout this document to refer to the Greek Orthodox
Archdiocese of North and South America, which represented all Greek Orthodox Christians in the
western hemisphere. The Greek Orthodox Archdiocese of North and South America is the title given to
the ecclesiastical administrative territory that constituted the entire western hemisphere. It was
administered by a head bishop or Archbishop who was appointed by the leader of the Orthodox Church,
the Ecumenical Patriarchate located in Istanbul, Turkey. The history of the development of the Orthodox
Church is described more fully in the glossary.
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in 1959, when Archbishop Iakovos was appointed by Ecumenical Patriarch Athenagoras as the
fourth Archbishop of North and South America. Archbishop Iakovos was the longest reigning
Archbishop to serve the Greek Orthodox in the Americas from 1959 to 1996. Under his
administration, the Archdiocese renewed their energy in expanding and modernizing educational
institutions. The Archbishop’s views on the importance of Greek education shaped the
Archdiocese’s educational agenda over the next few decades. He advocated for a “resurrection of
a Greek Orthodox consciousness”3 in education. Greek Orthodox education would impart
knowledge of the Greek language as well as the historical, cultural, and religious legacy of the
Greek Orthodox nation, which would provide the foundation for a student’s life. According to
Constantelos, Greek education, or paideia, encompasses humanistic and practical definitions; it
denotes an education for a fulfilling life, a practical education based upon the acquisition of
skills, as well as cultural education. A Greek Orthodox paideia fuses sacred learning with that of
secular learning: “Hellenic learning represents logos (reason, inquiry, dialogue, quest) and
Christianity represents faith. The two are inseparable. They are the two poles of the same axis.”4
It is this definition of paideia that underpinned the educational agenda of the Archdiocese.
As parish communities in New York heeded the call to build and expand parochial
schools over the course of the 1960s and 1970s, the Archdiocese’s Department of Education also
sought to modernize its curriculum and books, in addition to the challenging task of upgrading

3

Archbishop Iakovos, “Our Declared Directions and Ways” in The Complete Works of His
Eminence Archbishop Iakovos, Primate of North and South America: Visions and Expectations for a
Living Church: Addresses to Clergy-Laity Congresses, 1960-1996, ed. Demetrios J. Constantelos, vol. 1
(Brookline, MA: Holy Cross Orthodox Press, 1998), 14; Ibid., Archbishop Iakovos, “This is What We
Are: An Assessment,” 54-57; Ibid., Archbishop Iakovos, “The Demands of Our Times,” 68. Hereafter
abbreviated as The Complete Works, followed by the title of the volume, volume number, and
bibliographic information.
4

Demetrios J. Constantelos, ed., The Complete Works: Paideia- Addresses to Young People,
vol. 4 (Brookline, MA: Holy Cross Orthodox Press, 2002), v.
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the teacher training program at St. Basil’s Academy Teacher Training Institute. Modernization,
however, did not entail assimilation and a diminishing of Hellenism, but a renewal of a Hellenic
Orthodox identity within a religiously pluralistic society. The Archdiocese was faced with a
number of challenges that will be examined in further detail in the next chapter: the new
immigration, the language question of the 1970s, the socioeconomic aspirations of Greek
Americans, and the politics of Greece, Cyprus, and Turkey. All these factors influenced the
educational agenda of the Archdiocese during the period in question. This study ends in 1979,
when shifts in demographics, declining enrollments, and competition with public schools forced
the Archdiocese not only to reassess the future of its educational program but also to revisit the
significance of the Greek language in constructing a Hellenic-Christian identity.
It has been generally acknowledged that the Greek Orthodox Church “played a unifying
role for Greek Americans” and that the “sense of ethnic self-identification” permeated “the
Church and its educational institutions.”5 Yet, studies on the Greek Orthodox Church and
education have characterized the Archdiocese’s relationship with the Greek parochial schools as
being symbolic or providing limited support.6 In doing so, they have emphasized the individual
parish and marginalized the influence and authority of the Archdiocese as well as the
collaborative efforts between community stakeholders and the Archdiocese. Many scholars have

5

Demetrios J. Constantelos, “The Greek Orthodox Church and the Future of the Greek Identity in
America,” in Greeks in English Speaking Countries: Culture, Identity, Politics, ed. Christos P. Ioannides,
Hellenism, Ancient, Medieval, Modern, vol. 24 (New Rochelle, NY: Caratzas, 1997), 57.
6

Spyros D. Orfanos and Sam Tsemberis, “A Needs Assessment of Greek American Schools in
New York City,” in Reading Greek America: Studies in the Experience of Greeks in the United States, ed.
Spyros D. Orfanos (New York, Pella Publishing, 2002), 186; Eva Konstantellou, “Greek-American Day
Schools in the Context of U.S. Educational Multiculturalism: History, Present State, and Future
Prospects,” in Rightly Teaching the Word of Your Truth: Studies in Faith and Culture, Church and
Scriptures, Fathers and Worship, Hellenism, and the Contemporary Scene, ed. N.M. Vaporis (Brookline,
Mass: Holy Cross Press, 1995), 382; John Spiridakis, “Greek Bilingual Education: Policies and
Possibilities,” in Education and Greek Americans: Process and Prospects (New York, Pella Publishing,
1987), 74-75.
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examined Greek education by focusing on the quality of language education. Critical
assessments of the public and parochial school bilingual education programs, their instructional
methods, and their general administration abound.7 A number of sociological studies have
considered the limited efficacy of Greek language education in relation to diminishing ethnic
identification among subsequent generations.8 Similarly, scholars have identified a shift from
language and cultural maintenance to an emphasis on religion and citizenship in the
Archdiocesan education system. 9 A more productive argument has been made regarding the

7

John Spiridakis, “Greek Bilingual Education,” 73-89; Orfanos and Tsemberis, “A Needs
Assessment,” 193-208; Konstantellou, “Greek-American Day Schools,” 379-388.
8

Chrysie Constantakos and John N. Spiridakis, “Greek in New York,” in Reading Greek
America: Studies in the Experience of Greeks in the United States, ed. Spyros D. Orfanos (New York,
Pella Publishing Co., 2002), 188-190. Additionally, Konstantellou writes that for the Greek American
community, social and economic success led to the schools in “compromising their ethnic character.” See
Eva Konstantellou, “Formation of Religious and Ethnic Identity,” in Chirban, Personhood: Orthodox
Christianity and the Connection Between Body, Mind, and Soul, ed. John T. Chirban (Westport, CT:
Bergin and Garvey, 1996), 169. In her study on the Greek schools during the 1990s, she attributes
decreasing enrollment to an increase in mixed marriages, demographic changes, an end of immigration
from Greece, financial difficulties, low teacher salaries, and inadequate instruction. Eva Konstantellou,
“Greek-American Day Schools,” 380-381.
9

Konstantellou, “Greek-American Day Schools,” 381-382; Andrew Kopan, Education and Greek
Immigrants in Chicago, 1892-1973, 310-312; Constantakos and Spiridakis, “Greek in New York,” 188190. In contrast, more recent doctoral dissertations have highlighted the positive and sustained impact of
Greek bilingual education programs in language maintenance and ethnic identification. See Vivienne
Palaiologos, “Greek Americans of Metropolitan Chicago: A Pilot Study on Language Maintenance and
Ethnic Identity.” (PhD diss., Purdue University, 2006),
http://search.proquest.com.ezproxy.cul.columbia.edu/docview/305280142/abstract? accountid=10226;
Athena Sophia Condos, “The Greek Language School as a Transmitter of Ethnicity: A Study of
Linguistic, Cultural, and Religious Maintenance” (PhD diss., The University of Connecticut, 1997),
http://search.proquest.com.ezproxy.cul.columbia.edu/docview/
304346204/abstract/ABDDCE75B19A4AA1PQ/1?accountid=10226; Anthony Steven Xidis, “The Impact
of Greek Bilingual Programs on the Academic Performance, Language Preservation, and Ethnicity of
Greek-American Students: A Case Study in Chicago” (PhD diss., The Florida State University, 1993),
http://search.proquest.com.ezproxy.cul.columbia.edu/ docview/304035544/abstract?accountid=10226.
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potential for Greek American parochial schools to foster multiculturalism and to offer a critique
towards dominant American cultural norms.10
In contrast to these important studies, this work probes more deeply the conceptual
relationship between the Archdiocese and Greek education. The significance in examining this
relationship is to provide a context for understanding the ways in which the Archdiocese’s
distinct philosophy for a renewal of Hellenic Orthodoxy shaped Greek education. By focusing on
the Archdiocesan First District, which encompassed the New York Greek American parish
communities, a network of thirteen parochial schools, and the Teacher Training Institute, the
complexities of this philosophy unfolded in ways that challenged the overall educational
objectives. This work demonstrates that the Archdiocese articulated a nationalistic sense of
Hellenic Orthodoxy that rested upon the historical continuity narrative. While the Archdiocese
promoted a transnational vision of Orthodoxy, it was limited by its own conservative stance
towards identity and gender as well as by that of the new immigrants.
The importance in focusing on the Archdiocese, parochial schools, Teacher Training
Institute, and New York immigrant community is to critically examine how the debates about
language and religion emerged, what they meant for the curriculum, and how the Archdiocese
translated the needs of the Greek Orthodox community in this time period. Additionally, the
internal disputes within parish communities and the Archdiocese arising from competing
socioeconomic interests added to the complexities of the Greek American community in New
York. The Archdiocese experimented with ways to support the parochial schools in New York
while simultaneously addressing the needs of the larger Greek Orthodox community in the
United States. By examining the Teacher Training Institute at St. Basil’s Academy and its

10

Eva Konstantellou, “Education as a Means of Empowerment for Minority Cultures: Strategies
for the Greek American Community,” Journal of Modern Hellenism, no. 7 (1990): 125-139.
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multitude of functions, we gain a greater appreciation for the challenges the Archdiocese faced in
meeting larger community needs across the US. The schools needed teachers for their Greek
programs, but churches also needed administrative employees and choir directors, which the
Teacher Training Institute sought to fulfill. The integral role the Teacher Training Institute
played in the Archdiocese’s educational agenda has been neglected in the literature.
Greek Americans, while sharing common experiences with other religious and ethnic
groups, were distinct in their efforts towards maintaining their linguistic, cultural, and religious
identity during this period of cultural pluralism. Yet, the history of Greek American education
has been overwhelmingly absent from larger histories of education. Most cultural activities and
all religious activities revolved in and around the physical space of the community parish. The
Archdiocese, from its vantage point in Manhattan, positioned itself as a filter for Greek
American interests. This is primarily due to its access to key individuals, such as prominent
educators, scholars, businesspeople, artists, and school principals, who filled the Archdiocesan
educational and governance committees that shaped Greek education. New York also served as
the home for the Greek press, media networks, and the Greek Consulate. It is this vibrant
network of New York stakeholders that was called upon in support of the Archdiocese’s
educational agenda, which, during the 1974 invasion of Cyprus, included a highly politicized
orientation.
While this dissertation focuses on the Archdiocese and the New York immigrant
population, it is important to place Greek migration to the United States within the context of the
larger global movement of people that characterized much of the nineteenth and twentieth
centuries. The migration of Greek-speaking peoples from the Kingdom of Greece and the
Ottoman Empire led them to settle and develop communities in the United States, Canada,

7
Australia, Great Britain, Africa, the Middle East, the Balkans, the former republics of the Soviet
Union, and other western European countries.11 Greek identity assumed a “transterritorial
character” shaped by the historical and political events that enlarged the geographical boundaries
of the Greek kingdom from the 1830s onwards. Equally important to the expanding territory
were the Greek-speaking groups living outside, yet, in relation to, those boundaries, essentially
magnifying the nation over time, space, and thus, history.12 For these reasons, scholars refer to
Greeks as a diaspora community.13
The timing of migration and premigration conditions shaped and developed Greeks’
ecclesial organizations, secular community organizations, their relationship with the political
establishment in Greece, and their configuration into the political economy of their host
countries. Changing immigration laws in the receiving countries determined where and when
Greeks could migrate. The severe economic crisis in Greece during the 1890s spurred the first
large wave of immigrants to the United States and smaller groups to Canada and Australia to fill
the need for low skilled workers in these countries’ expanding economies. South Africa, South

11

Richard Clogg, ed., The Greek Diaspora in the Twentieth Century (London: St. Martin’s Press,
1999), 7-15.
12

Lina Venturas, “ ‘Deterritorialising’ the Nation: The Greek State and ‘Ecumenical Hellenism’,”
in Greek Diaspora and Migration Since 1700, ed. Dimitris Tziovas (Surrey: Ashgate Publishers, 2009),
125-6; Alexander Kitroeff, “The Idea of the Nation and the Diaspora” in Greeks in English Speaking
Countries: Culture, Identity, Politics, ed. Christos P. Ioannides, Hellenism, Ancient, Medieval, Modern,
vol. 24 (New Rochelle, NY: Caratzas, 1997), 278-285.
13

The term diaspora, whose Greek etymology denotes the dispersal of people, has in recent
years, been used as a framework for studying migrations of people from one point of origin to many
destinations. Mae Ngai, “Immigration and Ethnic History,” in American History Now, ed. Eric Foner and
Lisa McGirr (Philadelphia, PA: Temple University Press, 2011), 365. The Greek diaspora, like the Jewish
and Armenian diasporas, is “considered one of the paradigmatic historical diasporas.” Scholars regard this
phenomenon as being related to the history of the Greeks under Ottoman rule, the emergence of the
Kingdom of Greece and the migration of Greeks to other parts of the world. For further reading, see
Dimitris Tziovas, ed., Greek Diaspora and Migration Since 1700: Society, Politics and Culture (Ashgate
Publishing, Ltd., 2009), 1-6; Richard Clogg, ed., The Greek Diaspora in the Twentieth Century (London:
St. Martin’s Press, 1999).

8
America, and Australia became the receiving countries with the passage of the 1920s quota
restrictions in the US, which effectively barred southeastern Europeans from migrating for the
next forty years. Entrenched discriminatory and racist attitudes informed immigration policies in
other parts of the world as well. Australia’s post-World War II emerging industrial and
manufacturing sectors and their need for laborers prompted them to abandon their “white only”
immigration policy, thereby allowing Greeks to enter in larger numbers. Canada also discarded
the “non-preferred” status accorded to southeastern Europeans during this time. The Greek Civil
War (1945-1949) and high unemployment served as the primary push factors during this
period.14
The social, political, and economic configurations of host societies supported bilingual
education. The Greek immigrant community in Canada established nearly seventy heritage
schools by taking advantage of financial grants offered by the Canadian government under a
policy of multiculturalism during the 1970s. Australia took up similar policies in funding
community languages during the 1970s, resulting in a wide variety of government-funded
secular and religious Greek educational institutions from pre-school to high school levels.
Likewise, the US Bilingual Education Act of 1968 introduced publicly funded Greek language
programs in New York City public schools where there were large Greek-speaking student
populations in attendance.15

14

Clogg, The Greek Diaspora in the Twentieth Century, 7-15; Nicholas Doumanis, “The Greeks
in Australia,” in The Greek Diaspora in the Twentieth Century, ed. Richard Clogg (London: St. Martin’s
Press, 1999), 64-66; Peter D. Chimbos, “The Greeks in Canada: An Historical and Sociological
Perspective,” The Greek Diaspora in the Twentieth Century, ed. Richard Clogg (London: St. Martin’s
Press, 1999), 89-93.
15

Efie Gavaki and Anastassios Stalikas, “Ethnic Identity, Self-Esteem, and Academic
Achievement,” in Greeks in English Speaking Countries: Culture, Identity, Politics, ed. Christos P.
Ioannides, Hellenism, Ancient, Medieval, Modern, vol. 24 (New Rochelle, NY: Caratzas, 1997), 146-9;

9
While the largest numbers of Greek immigrants settled in the United States, and
particularly in New York, during the second half of the twentieth century, few immigration
studies have addressed the totality of their experience. In the field of Greek Studies, Theodore
Saloutos’ book is an exception and is still considered the classic work chronicling the Greeks’
arrival from the 1800s up until 1964. Charles Moskos picks up where Saloutos ends and
continues the narrative until the 1980s. The notion of Greek ethnicity and its various and
oftentimes changing configurations permeate these central works, including much of the more
recent scholarship inspired by them. Whether Greeks in America ought to be studied as a
diaspora group and in relation to Greece or through the lens of an ethnic American group has
been a topic of debate. Saloutos and Moskos view Greek Americans as having assimilated into
American society, with the Greek Orthodox Church following suit, due to what they perceived as
the latter’s Americanizing tendencies, such as its increasingly bureaucratic structure and use of
English in the liturgy.16 In fact, Moskos argued that the Greek Orthodox Church had been

Stan Salagaras, “The Multicultural Education System of Australia and Greek Education,” in Greeks in
English Speaking Countries: Culture, Identity, Politics, ed. Christos P. Ioannides, Hellenism, Ancient,
Medieval, Modern, vol. 24 (New Rochelle, NY: Caratzas, 1997), 175-210; Vivian Anemoyianis, “Greek
Bilingual Education in Historical Perspective,” in The Greek American Community in Transition, ed.
Harry J. Psomiades, Alice Scourby, and John G. Zenelis (New York: Pella Publishing Co., 1982),
171-179.
16

Theodore Saloutos, “Greek Orthodox in the US and Assimilation,” 7 (Winter 1973)
International Migration Review, 395-40; Charles Moskos, Greek Americans: Struggle and Success, 2nd
edition (New Brunswick, NJ: Transaction Publishers, 1989), 146-147; Harry J. Psomiades, “Greece and
Greek America: The Future of the Greek American Community,” in Education and Greek Americans:
Process and Prospects, ed. Spyros D. Orfanos, Harry J. Psomiades, and John Spiridakis (New York: Pella
Publishing Co., 1987), 92, 99; Konstantellou, “Education as a Means of Empowerment,” 133-4; Andrew
T. Kopan, “Greek Education in America and the Third Generation of Greek Americans: The Case of
Chicago,” in Greeks in English Speaking Countries: Culture, Identity, Politics, ed. Christos P. Ioannides,
Hellenism, Ancient, Medieval, Modern, vol. 24 (New Rochelle, NY: Caratzas, 1997), 161-174.
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operating as an indigenous church throughout the second half of the twentieth century.17 A
contrasting view demonstrates that “facile distinctions between diaspora and national identities
fail to take into account the complexities of Greek history. One can be both a national ethnic and
a diaspora ethnic at the same time.”18 Considering the Greek American experience through the
larger diaspora phenomenon and its transnational reflection in the United States offers a wider
and more flexible lens from which to begin to understand the Archdiocese in its relations with
Greek Americans and particularly in relation to its educational philosophy in post-1965 New
York.
This debate can also be situated within the more mainstream scholarship on immigration
to the US. Post-World War II studies focused on understanding European immigrant groups,
whose ethnicity was understood in terms of culture rather than race.19 Their desire for
assimilation into the American democratic polity was assumed and inevitable.20 These works, as
Mae Ngai asserted, “established a normative theory of American immigration based on a model
of European assimilation and American exceptionalism.”21 The passage of the Civil Rights Act
of 1964 and the Immigration Act of 1965 propelled a period of multiculturalism during the 1970s
and 1980s, which saw works that emphasized agency on the part of European ethnic groups, as

17

Charles Moskos, “Faith, Language, and Culture,” in Project for Orthodox Renewal: Seven
Studies of Key Issues Facing Orthodox Christians in America, ed. S.J. Sfekas and G. E Matsoukas
(Chicago, IL: Orthodox Christian Laity, 1993), 4-12.
18

Constantine G. Hatzidimitriou, “Church-Community Relations in the United States,” in Greeks
in English Speaking Countries: Culture, Identity, Politics, ed. Christos P. Ioannides, Hellenism, Ancient,
Medieval, Modern, vol. 24 (New Rochelle, NY: Caratzas, 1997), 78.
19

Matthew Frye Jacobson, Roots Too: White Ethnic Revival in Post-civil Rights America
(Cambridge, MA: Harvard University Press, 2006), 32.
20

Mae M. Ngai, “Immigration and Ethnic History,” in American History Now, ed. Eric Foner and
Lisa McGirr (Philadelphia, PA: Temple University Press, 2011), 361.
21

Ibid., 362.
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well as an increase in works on non-European groups with significant and distinct emphases on
agency, race, and subordination. European immigration, however, became the foundational
national narrative that placed the nation as its center.22 While eastern and southern European
immigrants at the turn of the twentieth century were considered inferior to earlier Anglo-Saxon
and Scandinavian groups and treated as such, recent scholarship has demonstrated that for these
groups, socioeconomic ascent within American society was predicated on co-opting and
internalizing dominant racial practices and attitudes.23 “Nativism,” as Yiorgos Anagnostou
showed, “placed the burden of inclusion on the immigrants.”24 The white ethnic revival of the
1970s, which underpinned the immigration national narrative and its continual steady progress,
not only severed race from the broader discourse of inclusion, but served to entrench racial
hierarchies.25
New York became home to the largest Greek settlement outside of Greece in the post1965 period. It has been argued that this cohort viewed race through the lens of Greek national
politics.26 Greek Americans understood race within the broader conception of western imperial
exploitation that affected developing countries worldwide, including Greece. Yet this view
neglected to consider race as the point of origin of this global economic system. Class

22

Ibid., 362-363; Matthew Frye Jacobson, “More ‘Trans-,’ Less ‘National’” Journal of American
Ethnic History, 25, no. 4 (Summer 2006): 74-84.
23

Matthew Frye Jacobson, Whiteness of a Different Color: European Immigrants and the
Alchemy of Race (Cambridge, MA: Harvard University Press, 1998).
24

Yiorgos Anagnostou, Contours of White Ethnicity: Popular Ethnography and the Making of
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differences also affected the way the older, pre-1965 cohort viewed the newer post-1965 cohort.
Sociological studies have shown how each defined their participation and acceptance within the
Greek Orthodox communities.27 In New York, newer working class immigrants expressed a
heightened connection to Greece and its politics, whereas older, middle class cohorts expressed a
diminished bond. The new immigrants competed with early immigrants for access to resources in
the form of jobs, clients, and status that originated within the large church network system.28 The
older groups viewed the new immigrants negatively to the point of racializing them as “less than
white.”29 Each group sought to influence the Church in different ways; the older cohorts sought
to Americanize the Church by creating a “white” Orthodox Church, while the new immigrants
sought to maintain it as an immigrant institution. Part of this struggle was complicated by the
ways that subsequent generations of both cohorts began to redefine Hellenic identity along
American racial lines. “This American interpretation of Hellenic identity assumes or claims its
‘whiteness,’ for ‘whiteness’ is a status that Americans of Greek descent must achieve.”30 The
Church served as a battleground between these two groups. The tensions arising among the
different immigrant cohorts in New York are illustrative of the heterogeneity of Greek
Americans and the variegated ways they sought to construct their identity.31
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As Lawrence Cremin shows, churches and synagogues contributed to an array of formal
and informal educational institutions.32 The Greek Orthodox Church was no exception, and
despite the similarities with other religious groups, most notably the Roman Catholic and Jewish,
there are a number of key differences.
Catholic education in the Americas begins in the seventeenth century with the arrival of
missionaries who were intent upon converting Native Americans. By the mid-late nineteenth
century, parochial schools were developed in opposition to overtly Protestant and anti-Catholic
public schools, which diminished the Irish and German cultures. The development of an
extensive network of parish schools under a tightly centralized clergy-driven leadership drove
the need for Catholic teachers and administrative staff, which was met overwhelmingly by
religious orders of women and, to a lesser extent, religious orders of men. With a few exceptions,
early attempts to obtain public funding for Catholic schools met with little to no success. Up
until World War I, ethnic Catholic parochial schools were established among various ethnic
groups to cultivate their native languages and cultures within a Catholic environment. The
rationale for sustaining ethnic parishes gave way to arguments for Americanization from within
the ethnic Catholic communities themselves, so that from the 1920s on, they evolved to impart a
distinctly Catholic worldview in their students within a centralized administrative structure,
while mirroring the progress of public school education. At the height of Catholic school
enrollment in the mid-1960s, nearly 5.6 million students were enrolled. Roman Catholic
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education expanded to include a wide range of educational institutions that endured well into the
twentieth century, including high schools, colleges, universities, and professional associations. 33
American Jewish education had a different trajectory. Although a number of Jewish day
schools were in operation during the nineteenth century, Jewish immigrants overwhelmingly
supported the public schools. They opted instead for a supplementary system of Sabbath,
Sunday, and Hebrew afternoon schools, whose purpose was to impart Jewish religious education
and Jewish cultural heritage. Contemporary Jewish educators, who viewed Jewish education as
being complementary to American education, introduced significant reforms, the foremost of
which was mastery of the Hebrew language. The spread of anti-Semitism, World War II, and the
creation of the State of Israel prompted educators to become concerned with Jewish education
and identity. A variety of Jewish day schools emerged in the post-war period reflecting specific
religious and nationalist orientations and emphases. Congregational schools increased in number
as Jewish families moved to the suburbs, thereby replacing the community-wide Talmud Torahs
in urban settings. Jewish educational institutions also expanded to include high schools,
seminaries, undergraduate schools, and universities.34
Greek Orthodox educational institutions have their beginnings in the late nineteenth and
early twentieth centuries. Two to three parochial schools were established at this time in Chicago
and New York. But it was the community afternoon or Saturday schools that were more readily
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established, either independently or within the parish churches and which predominated
throughout the twentieth century. The purpose of parochial schools and afternoon or Saturday
schools was linguistic, cultural, and religious maintenance. Sunday schools were established by
the 1930s to focus on religious learning by first using Greek and then moving towards using
English as a method of instruction. With formal administrative organization in the 1920s, the
Greek Orthodox Archdiocese created a decentralized governance structure in which individual
parishes in the United States could organize schools under the supervision of the Archdiocese.
The Archdiocese also supported a seminary, an undergraduate college, and a teacher training
academy. The afternoon schools or Saturday schools in local parishes commanded the largest
number of students. New York boasted a network of thirteen parochial schools by the mid-1970s
due to the influx of new Greek immigrants. The educational philosophy the Archdiocese
espoused was inherently and consistently bound up in promoting the Greek language, culture,
and Orthodoxy, universal Hellenic ideals, as well as a nationalist vision of Greek identity.
Constantelos’ remark at the beginning of this chapter is telling with regard to the
scholarship and source material pertaining to Greek educational institutions. His impassioned
and lengthy plea for the support of the Greek language and Greek Orthodox faith was made in
the twilight period of the parochial school system in New York. It was an affirmation of the
Church’s continuous support and call for Greek education and for the maintenance of Greek
culture.
For this study, I utilized standard historical methodology to analyze sources and construct
my narrative. The Archdiocese’s education archives form the core of the primary sources. I
analyzed curricula, reports, statistical information, and directors’ correspondence from the
Department of Education as well as the records and reports of the Clergy-Laity Congresses. I
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examined the Archdiocese’s annual yearbooks, the Higher Education Council’s minutes, and the
Archbishop’s encyclicals (formal pronouncements to parishes) and correspondence.
Additionally, I consulted the books published by the Archdiocese as well as the Greek Ministry
of National Education and Religion, teachers conference material, and Week of Greek Letters
records. For constructing my narrative and interpretation of the Teacher Training Institute, I
utilized the archival records available at the Archdiocese. These included yearbooks, faculty
correspondence, Archbishop’s memos, accreditation applications, school catalogues, and student
letters. A variety of New York parish and parochial school materials complement these sources,
including school programs, school report cards, yearbooks, church journals, and church
programs. Newspaper clippings from the Greek daily, The National Herald (Ethnikos Kyrix),
which address the histories of various communities, help to enlarge our understanding of the
Greek American community in New York during the period in question. Throughout this
document, I have opted for a transliteration of Greek titles and words. Unless otherwise noted, all
translations are my own.
The archival material and research have led me to develop the ensuing narrative in which
I examine three ways the Archdiocese influenced Greek education in New York during
1959-1979. Chapter II provides the historical landscape for Greek immigration to the United
States over the course of the twentieth century. Divided into two sections, the first half describes
the social and political events in Greece that spurred migration to the United States, the
settlement of Greek immigrants, and the extensive efforts of the immigrants and the Archdiocese
in secular and religious institution building up until the mid-twentieth century. The second half
focuses on the migration of the post-1965 immigrant group, their settlement in New York, and
important national issues. This section highlights how, after the Archdiocese consolidated the
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financial capacities of the growing parish communities, Archbishop Iakovos sought to promote
and elevate Greek Orthodoxy within the framework of a religiously pluralistic society. Of key
importance was his support and, ostensibly, Greek Orthodoxy’s support of the Civil Rights
Movement, which Life Magazine captured in a March 1965 cover photo. This iconic image
portrays the Archbishop standing in solidarity alongside the Reverend Martin Luther King, Jr.
during the march to Selma, Alabama. Additionally, the Archbishop appealed to government and
religious leaders to protest the religious persecution of the Ecumenical Patriarchate and Greek
Orthodox minority in Turkey and the Turkish invasion of Cyprus in 1974. Equally reflective of
the Archbishop’s outlook was his decision to permit the use of English in the Orthodox liturgy in
1970. A “resurrection of Greek Orthodox consciousness” signified a deeper engagement with the
world as well as the internal workings of Greek America. This chapter further analyzes the extent
to which these events registered with the new Greek immigrants in New York. It argues that
even though the Archdiocese sought to sustain a renewed vision of Greek Orthodoxy, the new
Greek immigrants placed limitations upon that vision. Their interests lay in preserving their
identity through the Greek language and in organizing on behalf of the political interests of
Greece and Cyprus as opposed to civil rights in their new homeland.
The Archbishop’s outlook for a renewal of Greek Orthodoxy in America underpinned his
educational philosophy. The third chapter traces the development of the Archdiocese’s
educational philosophy and how it shifted over time by concentrating on the parochial schools of
New York, the Archdiocese’s curriculum and books, as well as the significance of the yearly
celebration of Orthodox religious and Greek national holidays during the school year. The
Archdiocese sought to impart upon students the notion of historical and cultural continuity
embedded in Hellenic-Christian ideals. Hellenic identity, which is rooted in a perceived, ancient
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and unbroken historical past embodying universal values, and Eastern Orthodoxy, which is
anchored in Christian ideals, infused the curriculum and books. The parochial school culture and
environment amplified and entrenched this conception of Hellenic Orthodox identity. This
chapter argues that while the Archdiocese framed Greek education in the language of American
citizenship and democracy, it vigorously promoted a particular outlook of Hellenic Orthodoxy
that rested not only upon the teaching of the Greek language but equally upon instilling a
nationalistic sense of Hellenic Orthodoxy. This chapter further addresses the Archdiocese’s
administrative arrangement vis-à-vis the parochial schools in New York. The decentralized
system led to competition among the individual parishes; thus, the problems of insufficient
finances and maintaining a qualified teaching staff plagued the parochial schools and challenged
their survival.
The Archdiocese sought to modernize its overall educational program by seeking
accreditation of the St. Basil’s Academy Teacher Training Institute as a junior college.35
Located in Garrison, New York, fifty miles north of Manhattan, the Teacher Training Institute
educated Greek American women to serve their parish communities. Belying its title, the school
trained students not only as teachers, but also as choir directors and secretaries. The
Archdiocese’s greatest challenge was that their target population--Greek American women
students--did not attend in any significant numbers. In fact, it was Greek immigrant women,
who, in seeing an opportunity for immigration to the United States, education, and guaranteed
work, increasingly attended the school in the 1960s. In 1973, the Archdiocese merged the
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Institute with the education department of Hellenic College, the newly established four-year
liberal arts school in Brookline, Massachusetts, in the hope that a four-year degree program
would attract more American-born Greek women students. The fourth chapter charts the history
of the Teacher Training School, how its mission changed over time, and the accreditation
process. The efforts towards modernizing the school and curriculum conflicted with the
Archdiocese’s conservative perceptions about what role women were supposed to serve within
the community.
By the 1980s, the Archdiocese began to engage in self-reflection and reassessment on
several levels. They commissioned a Gallup Poll to gain a broader understanding of the Greek
Orthodox constituency and its relationship to its faith. In 1984, Emmanuel Hatziemmanuel,
Archdiocesan Director of Education, issued a statement that echoed the concerns of the 1983
federal report, A Nation at Risk: The Imperative for Educational Reform. Mirroring the findings
of the report, he alerted the Archdiocese and administrators to the urgent need for a radical
transformation of the parochial school curriculum in order to strengthen the science, social
studies, and Greek language programs.36 Of great concern was the movement of an upwardly
mobile Greek American immigrant community to the suburbs and what the Archbishop viewed
as a lack of commitment to Greek Orthodox education. This self-reflection was a function of the
multi-valent messages emanating from the parish communities, the press, and the bishop who
supervised the parochial schools in New York. Where did Greek education stand? Was it
fulfilling the objectives the Archdiocese had so painstakingly mapped out?
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This chapter in the form of an epilogue brings together the previous three chapters to
explain the confluence of events that created less of a need for parochial school education in
New York. First, it examines the Gallup Poll results, which revealed, among other things, a
desire for a more spiritually centered church culture.37 While the new school curriculum
emphasized this trend towards faith by articulating a distinctly Orthodox moral code for students,
the integration of religion continued to support the Hellenic cultural continuity narrative.
Secondly, the unsuccessful effort of four Brooklyn communities to unite their parochial schools
and the conflicts that erupted within two parochial schools are investigated in order to illustrate
the internal power dynamics of parish communities. Additionally, the Archdiocese
acknowledged its failure to meet the demand for teachers and secretaries through the Education
and Parish Service Program at Hellenic College and suggested reopening the Teacher Training
Institute. This chapter argues that these three strands--the ongoing debate between religion,
language, and culture, internal community dissension, and teacher shortages--overwhelmingly
overshadowed the schools’ positive aspects and that misplaced notions of identity and gender
effectively undermined the schools’ effectiveness. Declining enrollment patterns in parochial
schools and the movement of minority groups into sections of New York from which Greeks
were moving away, also known as the “demographic problem,” bring into relief the distance
between the Archdiocese’s strong and public support for human rights and the Civil Rights
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movement and their efforts towards modernizing the education system within the framework of a
“resurrection of Orthodox consciousness.” 38
The narrative that has been created has thus been drawn from a combination of source
material, much of which has not been utilized in analyzing Greek education. This work weaves
the Greek American immigrant experience into the broader narrative of immigration to New
York in the post-1965 period. What emerges is a more complex and dynamic portrait of Greek
American education in New York and the central role played by the Greek Orthodox
Archdiocese. The insights from this work contribute the Greek American educational experience
to the larger body of scholarship on the history of education in the United States.
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Chapter II
GREEK IMMIGRATION TO THE UNITED STATES

Introduction
According to historian Theodore Saloutos, Greeks have been coming to America since
colonial times. The first Greeks arrived as indentured laborers to work in the British colony of
New Smyrna, Florida in 1768. Along with other colonists, the Greeks rebelled and eventually
moved to St. Augustine, where John Giannopoulos founded what is considered to be the oldest
schoolhouse in the United States. Another group, composed of forty orphaned boys, was brought
over during Greece’s struggle for independence against the Ottoman Empire (1821-1827).
Supported by American sympathizers and the American Board of Commissioners for Foreign
Missions, the orphans were educated in American institutions, after which many went on to
achieve prominence in their careers. Notable among them were Michael Anagnos, director of the
Perkins Institute for the Blind in Boston, John Celivergos Zachos, physician, educator and
curator of Cooper Union in New York City, and Evangelos Sophocles, professor of Greek at
Harvard University. By the mid-1850s, a group of Greek merchants established import-export
firms in major cities through the United States and founded the first Greek Orthodox Church in
New Orleans in 1864.1
It was not until the late nineteenth and early twentieth centuries, a time when the United
States was experiencing an unprecedented period of increased immigration, urbanization, and
industrialization, that the first large wave of Greek immigrants arrived and settled. The number
of Greeks who arrived on American shores was far less in number than their Eastern and
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Southern European counterparts. Between 1880 and 1920, nearly 1.5 million immigrants,
predominantly eastern European Jews and southern Italians, arrived in New York City alone.2
One estimate shows that approximately 20,000 Greeks settled in New York City and Brooklyn
by 1913.3 While Jewish immigrants with backgrounds in the skilled trades fled political and
religious persecution in Eastern Europe, southern Italian farmers emigrated due to the pressures
of population growth and diminished access to agricultural work and property holdings.4 Greek
immigrant farmers and craftsmen from rural villages, on the other hand, left Greece as a result of
government instability and the declining agricultural economy of the south. This chapter
examines the social and economic conditions that spurred two waves of Greek migration over the
course of the twentieth century and the formation of the Greek American community. It provides
the historical background for their experiences in the United States.

Early Immigration
The enduring relationship between the Orthodox Church, Greek community, and
education is one that was forged within the Ottoman Empire and the Greek kingdom, albeit in
different ways. The vast multiethnic population that constituted the empire was divided
administratively into religious groups known as millets. The Muslim millet formed the dominant
ruling class of the Ottoman world, while the largest group of the non-Muslims was the Millet-i
Rum or Greek Orthodox millet, which included not only Orthodox Greeks, but also Orthodox
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Arabs, Albanians, Serbs, Bulgarians, Romanians, and Vlachs. The non-Muslim millets were each
governed by a religious leader, the Millet-bashi, who ensured his group’s loyalty to the Sultan
and governed their internal affairs.5
The Ottoman millet system permitted a fair degree of autonomy despite the oftentimes
severe legal and economic limitations placed upon the Sultan’s subjects. The Patriarch of
Constantinople was responsible for the secular and religious concerns of the Orthodox
population, which also included education and philanthropic institutions. “Learning and the
church had long been closely associated in Asia Minor,” such that “the Orthodox church and the
communities cooperated to create schools throughout the empire” during the late eighteenth and
nineteenth centuries.6 It was community education that cultivated the ethnic identity of the
Orthodox Greeks. Education took on different forms to serve the needs of Greeks from different
economic backgrounds in urban and rural areas, although primary schools providing rudimentary
education were the dominant types. For example, educated in Athens University, Nikolaos
Aronis started a school in Smyrna in 1852 that offered a standard course of study, which
included Greek language, Greek history, French, religion, mathematics, and geography. He
shifted his emphasis towards commercial offerings in law and accounting in order to meet the
needs of the merchant class. Additionally, he opened a girls’ school. Those seeking higher
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education in the professions attended Greek and western European universities or the seminaries
in Constantinople to further their religious studies. Community schools were financed by literary
or educational societies, private donors, and church donations. In 1878, there were 830 primary
schools and 154 secondary schools in Asia Minor and the Anatolian interior. In addition to the
primary schools and gymnasia, girls’ schools, commercial schools, private academies, and
theological academies also flourished. With the concomitant weakening of the Ottoman Empire
and the rise in nationalism and ethnic consciousness among its subjects during the late eighteenth
and nineteenth centuries, the Orthodox Church’s role in safeguarding Greek identity was written
into history and amplified thereafter. 7
The flow of European Enlightenment ideals among Greek intellectuals in European cities
and Greek communities throughout the Ottoman Empire helped fuel the desire for an
independent Greek nation. In the years following independence, the trajectory of Greece’s
political future was directly shaped by western European powers, particularly France, Great
Britain, and Russia. They installed Otto (ruled 1833-1862), a seventeen-year-old Bavarian
prince, along with his German advisors, to govern the fledgling kingdom. Otto’s autocratic rule,
the exclusion of Greek leaders from key decisions, failed land redistribution reforms, and
ineffective foreign policy resulted in his forced abdication in 1862. George I, a member of the
Danish Glucksberg family, was selected to replace Otto as King of the Hellenes. The institution
of a new democratic constitution in 1864 enabled subsequent governments to begin addressing
Greece’s economic and social problems. 8
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The young Greek Kingdom forged ahead with its nation-building projects in the political,
economic, and educational spheres during the latter half of the nineteenth century. Its population
increased from under a million in the decades following independence to over two and a half
million at the turn of the century. European capital supported many of Greece’s public works
projects: the building of roads and railroads, which connected many parts of mainland Greece,
the construction of the Corinth Canal in 1893, which greatly reduced travel time to
Mediterranean ports, and the building of the Greek Electric Company, which brought modern
conveniences to the nation’s capital. In shipping, Piraeus was the third busiest port in the
Mediterranean, with Greece holding the fourth largest merchant fleet in Europe. Large numbers
of skilled laborers were employed as a result of the building boom, while a middle and
professional class emerged.9
With Orthodoxy written into the constitution as the national religion of Greece, the
Church of Greece was thus created as an independent or autocephalous church in 1833. It would
not fall under the jurisdiction of the Patriarchate of Constantinople, but rather, under Greek state
control through the Ministry of Education and Religion. Nevertheless, the Church of Greece
continued to function as the guardian of Greek identity; “To the Church, faith (pistis),
nationalism (ethnikismos), Hellenism (hellenismos), and education (paideia) were inextricably
intertwined.”10 Under King Otto, the creation of a national system of education reflected the
influence of German and French models of education: compulsory elementary schools (ages

9

Ibid., 76-80; Saloutos, The Greeks in the United States, 2-14.

10

Kazamias, “Modernity, State-Formation, Nation Building,” 244.

27
5-12), middle schools or Hellenic schools (grades 5-7), Gymnasia (grades 8-11), and the
Othonian University (later renamed the National and Kapodistrian University of Athens).11
Private donors organized societies such as the Educational Society or Filekpaideutiki Etairia in
1836 to provide education for women by supporting a range of institutions from elementary
schools to teacher training academies.12 Greek education possessed a strong classical orientation
that included the study of ancient Greek and Latin, a practice that was prevalent in western
European schools as well as in the schools of the Greek Orthodox millet. The classical emphasis
served the new nation-state well: classical education was crucial “for the liberation and
‘resurrection’ of the Hellenic/Greek nation and culture … modernity in the Greek state meant the
creation of a modern Greek national identity by reinventing the classical Hellenic and the
Byzantine Christian traditions.”13
Language and history were co-opted and skillfully woven into the national project. Two
forms of Greek were in use during this time: demotic, or the spoken vernacular, and a more
formal Greek known as katharevousa, a combination of the demotic and the ancient koine Greek
used by the church. It was the latter that became the official language of the Greek state until
1976. In the 1860s, historian Konstantine Paparrigopoulos’ multi-volume History of the Hellenic
Nation from the Ancient Times Until the Modern created a unified narrative of Greek history by
bridging the classical, Byzantine, and modern eras. This narrative, which was complemented by
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the emphasis on study of the classics, alongside celebrations of national and religious holidays,
formed the basis of the Greek education system.14
In her 1909 study of the Greeks in Chicago, social worker Grace Abbott observed that
compulsory education in Greece gave Greek immigrants from the countryside “some education.”
Of the 1,469 people she studied (men, women, and children), she found that about 61% could
read and write in Greek and about 24% could do so in English.15 Her observations reflect the
connection between education and the social mobility of the early Greek immigrants. Unlike
eastern European farmers, who lived on subsistence economies, Greek farmers were small
landowners who participated directly in the marketplace, which helped cultivate their knowledge
in trading practices.16 The activities of the nineteenth century Greek communities within the
empire, which were “much more numerous, more urbanized, and richer than the communities
within the independent state,” had attracted large numbers of Greeks from the Greek countryside
and influenced education practices.17 Consequently, Greeks outside the kingdom
overwhelmingly contributed much of the capital to develop Greece’s educational infrastructure
on all levels and in the rural parts of Greece. It is notable that the amounts contributed surpassed
the Greek kingdom’s allocation for education during the period 1830-1880.18 The networks
involving the flow of money and the connections between Greeks from the countryside and the
diaspora communities spurred the growth of and heightened the interest in education such that by
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the mid-nineteenth century, more than 25% of children attended primary school in rural areas
and nearly 50% of all boys.19 The investment in education, even if it provided for rudimentary
skills and may not have been uniformly enforced, especially in the agricultural communities of
southern Greece, was seen as a means to better employment opportunities within the kingdom
and the empire. As such, it may be possible that literacy rates for the early Greek immigrants
were higher than Abbott’s figures suggest. This phenomenon helps to explain, in part, the
advance of the early Greek immigrants from unskilled workers to small shopkeepers and
entrepreneurs in the US in a relatively short period of time.
Thus, access to public education in Greece increased in the period 1860-1900. On the
primary school level, there was a staggering 1,025% increase in girls’ primary school enrollment
(8,000 to 82,000). Boys’ enrollment increased by approximately 400% in primary school
(44,000 to 178,000) as well as in high school (6,000 to 24,000). The number of university
students also went up by 300% from 1,100 to 3,300 students.20
At the turn of the century, “a new era, one of hope, triumph, reverses, and disaster,” was
ushered in.21 The Great Idea or Megali Idea had been steadily forged since Greece gained its
independence and was firmly entrenched within the Greek national psyche when Eleutherios
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Venizelos came to power as Prime Minister and served in that capacity intermittently during
1910-1933. The Great Idea promoted Greece’s expansion of its national boundaries to bring all
Greek-speaking people into its fold. Even before Venizelos’ rise to power, the importance of the
Great Idea to Greeks living in New York was evidenced in their willingness to return to Greece
and fight in the Greek-Turkish War of 1897 to liberate the island of Crete from the Ottomans.22
To a large extent, the Great Idea became a remarkable reality. Through negotiations or wars over
the course of half a century, Greece doubled its territorial acquisitions. The 1922 failed Asia
Minor campaign, which resulted in the defeat of the Greek forces and the population exchange
between Greece and Turkey, tempered the physical expansion of Greece until World War II,
when Greece secured the Dodecanese Islands in the Aegean Sea. Greece absorbed over a million
and half refugees. The turbulent politics during this time were marked by the bitter rivalry
between the liberal supporters of Venizelos and the royalist followers of King Constantine
(1868-1923). Greece’s internal politics would haunt and divide Greek immigrants in the US as
well. 23
Prior to the influx of Greek immigration to the US from the rural parts of Greece during
the1880s, a small but influential network of Greek merchants had settled in New York around
the 1850s and laid the foundation for the early Greek community. They were cotton merchants,
importers and exporters, and brokers who were members of the New York Cotton Exchange and
New York Produce Exchange. Additionally, they conducted their businesses internationally, with
offices in European cities, Russia, Egypt, and the southern United States. These affluent families
were instrumental in organizing the first Greek Orthodox Church in New Orleans, Louisiana in
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1864, where they had trading firms. In 1892 and 1893, they founded the first Greek Orthodox
parishes in New York, the Holy Trinity parish and the Church of the Annunciation, respectively.
Prior to that, the services of a Russian Orthodox Church were used. Between 1900 and 1910, the
influence of these families declined due to changing markets and increased competition in the
cotton industry.24
The impetus for immigration to America was triggered by several factors, one of which
was the sharp decline in the price of currants (raisins), Greece’s largest and most important
export commodity. According to Saloutos, “If the depressed state of the currant trade was the
immediate cause of the immigrant wave of the 1890s, the unhealthy state of the Greek economy
and the natural disasters that struck Greece over these years were the underlying reasons for the
continuing outflow.”25 Farmers were unable to borrow money to work their lands. Thus, fathers
and sons emigrated in order to fulfill their obligations in providing dowries to their daughters and
sisters. Others left to avoid compulsory military service. Unlike those from the Greek Kingdom,
Greeks living in the Ottoman Empire left for political reasons, especially after 1908, when the
government imposed mandatory military service for non-Muslims. Access to education
contributed to expanding horizons and aspirations, while large numbers of doctors, lawyers,
teachers and other professionals experienced underemployment. Commenting on this aspect,
Henry Pratt Fairchild, an early twentieth century anthropologist unsympathetic to the Greeks,
notes, “Every village is supposed to have at least its common school, and the Greeks are on the
whole a well-educated people. In fact, in some respects they are sadly over-educated. There are
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more doctors and lawyers than the diminutive country knows what to do with.”26 Immigrants
secured their passage to America by borrowing money or selling their lands or livestock. The
letters they sent home with “glowing accounts of the attractions of America, accompanied by
sums of money which appeared munificent to their poverty-stricken relatives and friends in the
fatherland,” along with the steady stream of advertising from steamship agents continued to
attract Greek immigrants.27
Saloutos notes that the Greek government did not take any serious measures to stop
emigration. In 1905 alone, between four to five million dollars made its way from America into
the hands of families living in Greece. The areas of Greece that had the highest rates of
emigration also became the most prosperous as a result of money being sent home and many
mortgages being paid off. Greeks were known to have sent more money home than any other
immigrant group in the US at that time.28 Fairchild expresses the disdain and anxiety that were
prevalent towards immigrants during this time:
If this money were applied to the development of productive industry, the results
would be more favorable. But unfortunately it is not. Aside from what is spent in freeing
the land, and paying debts, the majority of it is used in furnishing dowries for the girls, in
building fine houses, in erecting bell towers and clocks on the churches and monasteries
or putting up new church buildings, occasionally in some public project like building a
road, and often in making possible a life of luxury…. The Greek newspapers in America
like to undertake a subscription for some public purpose. For instance, the Atlantis is
conducting a campaign among the Greeks in America to raise money for the purchase of
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a man-of-war for the Greek navy. The amount contributed for this purpose up to April 20,
1909, was $30,500.44.29
Despite the fact that nearly half of the immigrant Greek population in the US went back
to Greece in the early years,30 many returned to make the US their permanent home. Their
migration was all but ensured as the Greek government faced political turmoil and economic
instability after World War I and grappled with the settlement of refugees after the unsuccessful
Asia Minor campaign.
By 1924, approximately 397,987 Greeks had arrived to America from Greece.31 Large
numbers of Greeks living in Egypt, the Balkans, Turkey, and Cyprus also migrated to the US at
this time. Scholars agree that it is difficult to arrive at accurate statistics due to the fact that US
immigration officials used the immigrant’s nation of birth to determine race or nationality, not
the immigrant’s national or ethnic affiliation.32 Thus, Greeks living in Egypt or parts of the
Middle East would have been documented as nationals of those countries.
The predominantly male immigrant population was drawn to employment opportunities
in three areas: cities such as New York and Chicago, where they worked in factories and service
trades; the western states to work in mines and on railroads; and New England mill towns to
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work in textile mills and factories. Men generally lived together in cramped quarters to share
expenses. In cities like New York, they “worked at the docks, sold flowers and fruit, and shined
shoes … for the most part they did not choose careers as wage earners but instead quickly sought
to open shops or buy pushcarts.”33 Grace Abbott cast the Greek immigrant workforce in a
positive light when she observed similar circumstances in Chicago. After working for a short
time on the railroad and construction labor gangs and learning some English, Greek men would
“venture on a small commercial enterprise.” Thus, they were deemed a “positive asset in the
United States.” 34
Greek immigrants opened confectionaries, floral shops, produce stores, shoeshine parlors,
and lunchrooms or restaurants. Drawing from Seraphim Canoutas’ 1909 Greek-American Guide,
Fairchild listed some of the businesses Greeks owned in New York and Brooklyn:35

Manhattan
10
3
5
6
37
5
62
51

Steamship Agents
Real Estate Agents
Importing and Exporting Merchants
Physicians and Surgeons
Greek Produce Importers and Groceries
Booksellers
Retail Fruit Dealers
Bootblack Parlors

7
26
113
139
70
46
11

Newspapers and Periodicals
Tobacco Importers and Cigarette Manufacturers
Florists
Restaurants, Lunchrooms, and Coffeehouses
Confectioners
Fur Dealers and Furriers
Wholesale Fruit Dealers

Brooklyn
18
33
7

Confectioners
Restaurants
Fruit Dealers

10 Florists
31 Hotels (Coney Island)
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However, a system of exploitation known as the padrone system came to characterize many of
the trades, especially the shoeshine business. Such a system was already in place in Greece, but
in America it was dominated by the Italians. Derived from the Italian word for master, padrones
were men who recruited their work force among the young boys of Greece through various
schemes, including paying their passage and securing a mortgage on the family property. Upon
arrival in America, the padrone took advantage of the boys by making them work long hours and
withholding their wages until the initial debt had been paid. This system of indentured servitude,
which Greek American and American newspapers reported, was formally abolished by 1907. 36
The padrone system was indicative of the poor working and living conditions of the early
immigrants, which forced many to return to Greece. Maria Sarantopoulou Ekonomidou was an
Athenian journalist who traveled to North America to expose the conditions of the Greek
immigrants. She would bravely venture miles deep into the mines to observe and report on the
exploitation of Greek miners working in the west. Reporting on the appalling medical attention
the miners received she wrote:
In order for the Companies to avoid the expense of transporting a sick person to a
hospital, the doctors keep those unfortunate individuals down in the mines, knowing their
inability to cure them, and thereby consigning them to the kingdoms of Pluto. Or they
mutilate them by amputating a hand or a foot, which originally had only a slight
scratch.”37
In the West, where Greeks worked as laborers on the railroads and in mines, anti-immigrant
hostilities manifested themselves in brutal violence. Many Greeks were killed during strikes and
riots in Nebraska, Colorado, and Utah and discriminated for not being citizens. The Greek
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section of South Omaha, Nebraska was burned by angry mobs when a Greek immigrant killed a
police officer in self-defense. In Rhode Island, a bill was introduced in 1909 to prevent those
who were not citizens from competing with natives in the lobster fishing industry. Greeks, like
many other immigrants, were segregated in public and private establishments. In one California
restaurant, anti-immigrant hostility was evident in the signage: “John’s Restaurant, Pure
American. No Rats, No Greeks.” 38
The arrival of Greek women and the formation of families ensured the permanence of the
Greek community. As soon as enough Greeks settled in an area, they were “quick to organize
themselves according to good diaspora tradition.”39 They formed a kinotis, a close-knit selfgoverning community, to administer the needs of the Greek Orthodox population. The kinotis’
purpose was to build a church and school and to oversee the administration and functioning of
these institutions. As Greeks living under the Ottoman Empire had a history of organizing
themselves, they continued a similar pattern of organization in the US. This communal model of
organization was supported by the church but also served as a springboard for other activities
and organizations centered in and around the church. The Greeks’ capacity for organization
along a trading diaspora model is what enabled them to quickly adapt to circumstances in the
US. The flexibility of the kinotis allowed for the interaction among middle class entrepreneur
Greeks and the laboring classes so that a wide array of formal and informal educational
institutions was established.40

38

Saloutos, The Greeks in the United States, 66-70, 269.

39

Vermeulen and Venema, “Peasantry and Trading Diaspora,” 124-149.

40

Ibid.

37
Along with community formation came the establishment of the Greek language press.
Fairchild observes, “It is doubtful if there is another foreign nationality in the United States that
publishes so many newspapers in its own language, in proportion to its total population, as the
Greeks.”41 While there were numerous newspapers in circulation, the longest in publication were
the National Herald (Ethnikos Kyrix, 1915-present) and the Atlantis (1894-1973), both of which
disseminated information on naturalization procedures and carried news from Greece as well as
from other parts of the country. Published by the Archdiocese beginning in 1934, the Orthodox
Observer provided a wide range of news about the church, its ministries, and activities, and also
served to nurture a Greek Orthodox identity. Chicago alone boasted twenty newspapers,
numerous periodicals, and books printed by Greek presses. It was also in Chicago that the first
English-language newspaper was produced, the American-Hellenic World. The strength of the
Greek press served to provide cohesion to the Greek community during the early years.42
An extensive network of fraternal, cultural, and business associations, many of which
operated in partnership with the Greek Orthodox Church, was also influential in shaping Greek
American social and community life early on. Regional societies, or topika somateia, forged the
cohesiveness of early Greek immigrants who came from the same village or region of Greece.
While serving a social function, they also served as mutual benefit societies to aid their
homeland villages and were named after these regions. Examples include the Macedonian
Society of Alexander the Great, the Lacedaemonian Society, and the Naupactian Society.
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Industry-specific societies also existed in New York: the Retail Florist’s Association, the
Confectioner’s Society, and the Coney Island Brotherhood. The Brotherhood of Athena
commanded a membership of about 450 immigrants from the various trades.43 A larger, more
patriotically oriented organization was the PanHellenic Union, which was established in New
York City in 1907 and opened branches in many cities. Its mission was to provide mutual aid and
to support Greek national causes. In that aspect, it assisted the Greek government in recruiting
nearly 45,000 soldiers for the Balkan Wars of 1912-13.44 Due to the number of Greek
professional, athletic, and cultural clubs operating in Hull House, Jane Addams allowed Greek
soldiers to use the gymnasium for military drills. The Greek government awarded her the
prestigious Order of the Phoenix in gratitude.45
The largest national organization was the American Hellenic Education Progressive
Association (AHEPA), which was founded in 1922 in opposition to nativist discrimination and
pressure to assimilate. AHEPA attracted an emerging Greek middle class, espoused a proassimilationist stance, used English in its communications, and stressed the universal ideals of a
classical Greek heritage. It did not necessarily eschew its commitment to Greek nationalist
causes, however. In opposition to what some perceived as the assimilationist tendencies of
AHEPA, GAPA (Greek American Progressive Association) was created with the aim of forging
closer ties with the Greek Orthodox Church, using Greek as its official language and maintaining
Greek identity. A decade later, GAPA’s power declined, but its influence on AHEPA was
apparent. By the 1930s, AHEPA reoriented its philosophy by focusing on mutual-benefit
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projects, sustaining ties to the Greek Church, and becoming attuned to and committed to
fostering Greek ethnicity. Both organizations committed financial support toward the building of
schools and churches in America, and roads, schools, and churches in Greece, as well as more
philanthropic-based activities in both countries. 46
It is well documented that Greeks participated in working class movements to combat
their poor working conditions during the early twentieth century. They became members of the
Industrial Workers of the World (IWW), the Socialist Labor Party (SLP), and the Communist
Party-USA (CP). A number of Greeks also emerged as organizers. Greeks organized strikes in
textile mills throughout Massachusetts, where IWW organizer Demosthenes Nicas created Greek
worker clubs and John Poulos organized the food workers. In New York City, Haris Claron
founded the Spartakos Workers Club, which was active in organizing Greek food workers and
Greeks in the fur industry. Greek working class interests were expressed through a leftist press
that ranged from the socialist paper Organization (Organosis) to the communist Voice of the
Worker (Foni tou Ergatou). An organized working class movement among the Greeks was not
sustained due to the rise of McCarthyism and Greeks’ movement into the middle class.47
It is notable that churches were pioneered by the immigrants themselves and not by the
efforts of a centralized church authority. Independent of jurisdictional authority, the leaders of
congregations requested priests from the Church of Greece or from the Patriarchate of
Constantinople. According to one scholar, “these immigrant pioneers made several crucial
decisions:
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(1) that Greek would be the language of liturgy and worship,
(2) that each church would be incorporated locally and be self-governing, and
(3) that each church should sponsor educational programs designed to preserve
Greek language and culture among its parishioners. 48
These early independent church communities experienced destructive internal tensions that
reflected the political rivalries in Greece. For example, in one Brooklyn church, police were
called in to stop the fighting when pro-royalist supporters attempted to dismiss a pastor for
omitting to honor the king’s name at the closing of religious services.49 The pro-Venizelist
National Herald and the pro-royalist Atlantis were intense rivals during the early years. As the
number of parishes increased, the Church of Greece sent bishops to mitigate the internal
conflicts. In 1922, the Archdiocese of North and South America was created to organize and
oversee the Greek Orthodox faithful in the US.
That Greek schools were organized independently, or almost immediately after churches
were built, was something that was not lost on Thomas Burgess, an Episcopalian clergyman who
wrote in a sympathetic manner about the Greeks in 1913. In defense of the Greeks against the
nativists, he wrote:
Much has been thoughtlessly said and written against the Greek keeping up his
language and his interest in his native country and his “merely formal” religion. “Such
things prevent his becoming a good American!” Yet, Greek, Greece, and the Orthodox
Church are and have been down the centuries ever since St. Paul’s time, the three sources
of all that is lofty in Greek character. If we try to cut off the Greek child from these, what
have our schools to offer in return? Nay, rather, if you wish him to become a good and
useful American citizen, allowing him every incentive to that refining culture in the
sublimest of languages and literatures, which our people sadly need; that unswerving
patriotism which so many of our boys have ceased to feel; that holy religion which,
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whatever its seeming formalism, is at least a reminder of the presence of the Christ whom
the majority of Americans have forgotten.
In the few Greek schools that have been established, though far from perfected as
yet, the pupils get a training for the American high school as good as, I doubt not often
better than, in the American grammar schools. In the Boston school, for example, you
may hear the bright-eyed Greek lad of thirteen translate Xenophon to perfection, or
English into good classical Greek.50
Writer Helen Zeese Papanikolas, who grew up and attended Greek school in the 1930s and 1940s
in Utah, offers a more personal account of her experiences during these early years:
We recited from books written in the katharevousa, the language of the academy and
the courts, the purist language we never heard spoken and never would hear. Pompous
fathers came to pontificate in village dialects about the catastrophe that would befall us if
the Greek language died out in America. A succession of teachers taught us; some came
and left so quickly they were as quickly forgotten. One of the earliest was the “Cretan
Hothead” who tried to burn an American flag during a strike and was run out of town by
the Greeks themselves. Another cried for Greece constantly: “The land that gave birth to
Demosthenes, Alexander the Great”- a long list of names followed; then with eyes closed
dramatically and finger pointing to the warped floor, “lying there, slave to the tyrant
Turk, prostrate for over four hundred years.” And the tears flowed.51
While a small group of immigrants believed that the church should not assume the role of
educating Greek children because they felt it was a public responsibility just as it was in Greece,
it was through the church that the immigrants built most of their educational institutions. 52 After
its formal organization in 1922, the Greek Orthodox Archdiocese was committed to continuing
and expanding the educational endeavors of the early immigrants. Under Archbishop
Athenagoras, the Archdiocese established the Supreme Board of Education in 1931 to oversee
and coordinate Greek language schools. The nature of the educational programs the Church
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promoted depended upon each parish’s financial situation and location. Parish priests initially
taught the community’s youth in language, culture, and religion, or the community recruited
teachers from Greece. Up until WWII, parochial schools and afternoon schools replicated the
primary school curriculum of Greece, in which learning was by rote, English was taught as a
foreign language, and materials in the puristic Greek language were used. In the afternoon
schools, students received Greek language instruction after attending a full day of public school.
With increasing pressure for state accreditation, and the challenges students faced as they
matriculated into public high schools, English replaced Greek as the language of instruction in
the parochial schools. Religion and history, in addition to language instruction, made up an
important component of the parochial school curriculum. 53
The Chicago community, the largest of the Greek communities during the early years,
was a pioneer in formal and informal educational initiatives. Greeks developed a close
relationship with settlement house pioneer Jane Addams and centered many of their activities in
Hull House. Despite the overt Americanization efforts of Hull House reformers, the Greeks were
able to develop a wide array of clubs and activities that centered upon their own cultural needs.
Over time and because of their failure to attract Jewish and Italian immigrants, the Hull House
attitude and approach towards immigrants shifted. When the Greeks began settling in Chicago,
Hull House leaders learned to establish cooperative relationships with community and religious
leaders by encouraging expressions of ethnicity through the formation of ethnic clubs and the
celebration of national holidays. They also worked with Greek leaders against the padrone
system and immigration restriction laws. It was through this spirit of mutual cooperation and
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understanding that the Chicago Greek immigrant community flourished at Hull House for over
three decades. 54
Chicago Greeks established parochial schools, afternoon schools, Saturday schools, and
private Greek schools in an effort to preserve Greek language and ethnicity. Socrates GreekAmerican School was the first Greek Orthodox parochial school established in the US in 1908.
The school board had larger ambitions. They planned to establish a nursery school, high school,
college, and even several vocational schools throughout the city in order to educate the entire
Chicago Greek community’s children. However, as more parishes were founded, each one
wished to direct their own educational institutions, and thus, the plan was no longer feasible.
Whereas Socrates School was exclusively a Greek monolingual school, the second school
established in Chicago two years later, the Koraes School, became the first Greek-English
bilingual school. In 1952, Plato Academy was opened, with English as the language of
instruction and a curriculum following that of the public schools. 55
Even though the parochial schools were initially successful, most Greek families did not
enroll their children. Kopan elaborates upon the reasons:
Despite conciliatory and persistent efforts exerted by parish communities for the
operation of day schools, most Greek immigrant parents sent their children to public
schools for various reasons: Greek day schools charged tuition, though nominal; they
were few in number and most children had to use public transportation; parents were
often dissatisfied with their inadequate facilities and equipment. According to one Greek
newspaper, in 1914, the two day schools graduated one child for every five attending
public schools.56
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The Greek students who attended Chicago public schools received language instruction
in the afternoon schools or through private tutors. However, parents were concerned that their
children would lose their cultural heritage in high school. To address this concern, the Hellenic
Education League was created in 1935 to petition the Chicago Board of Education to incorporate
Greek into their foreign language program in order to accommodate the large numbers of Greek
students. The plan was accepted and for the next twenty-five years succeeded in educating
American-born Greeks in the language of their parents.57
By the late 1930s, four parochial schools were established (two in Chicago, one in
Massachusetts, and one in New York) along with 450 afternoon schools educating nearly 25,000
students.58 The challenges facing communities to sustain their parishes and community schools
were compounded by the varying aspirations parents had for their children within a changing
American milieu. The Chicago Greek parochial schools reflected these shifts, primarily in the
priority given to Greek language instruction. At the same time, though, it can be argued that
although most children did not attend the Chicago parochial schools, these schools were flexible
enough to accommodate the changing nature of the Greek Chicago community. The Greek
Orthodox Church also articulated the need for flexibility.
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Recognizing the forces of assimilation, the Church’s response was to gradually introduce
more English into the church service and its organizations. During the 1930s, Sunday Schools
established in every parish to ensure the religious instruction of its youth were required to use
Greek as the language of instruction, but by the 1940s, English replaced Greek. Clergy were
permitted to use English in their sermons, although not in other parts of the church service. The
question of language use and maintenance would be one that the schools and church would
continually need to address.
The early church hierarchy in the US consolidated the financial capacities of the
community churches to facilitate the development of numerous educational and philanthropic
projects. The process of centralization was a protracted struggle that invested far greater power
in the Archdiocese as all real estate came under its control. Parishes were required to accept the
Uniform By-Laws, which delineated their financial and communal obligations to the
Archdiocese as well as the latter’s authority over the parishes. This undertaking was perceived
“as a struggle to impose central authority over a large number of independent, self-governing
parishes by monopolizing the supply of their clergy and winning the loyalty of their clergy.”59
From the Archdiocese’s perspective, centralization was crucial in funding its administration as
well as in supporting its activities. Equally important to the centralization process was the idea of
unity among the Greek Orthodox churches. Lay people were nonetheless involved in the
legislative processes governing the Archdiocese through the biennial convention of the ClergyLaity Congress. Community leaders from all parishes under the Archdiocese convened every two
years along with the church hierarchy to make decisions affecting the Church, including all
educational institutions.
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Many of the larger educational projects were initially funded by the women’s
philanthropic arm of the Archdiocese, the Ladies Philoptochos Society (hereafter Philoptochos,
derived from the Greek meaning “love for the poor”). The Philoptochos Society offered Greek
immigrant women an acceptable vehicle for contributing their efforts to the community as well
as a forum for cultivating leadership skills. A Philoptochos chapter was established in every
parish to fulfill the religious, philanthropic, and educational needs of the Orthodox faithful. One
such chapter was founded in Hull House, where English, dance, and Americanization classes
were also included.60 The organization was an important agency in contributing financial support
to the Greek afternoon schools, parochial schools, and other church-related projects. During the
initial growth of the church, the hierarchy depended upon the women of the Philoptochos to
“take responsibility” in supporting the afternoon schools and Sunday schools.61
The organization rapidly expanded and undertook larger projects on behalf of the Greek
American community. By 1931, the coordinated efforts of individual chapters were consolidated
under the National Philoptochos Society, which raised funds towards the establishment of Holy
Cross Theological Seminary in Pomfret, Connecticut in 1937 for the purpose of training an
American-born clergy. The school was relocated to Brookline, Massachusetts ten years later. In
1944, the National Philoptochos purchased a large estate in Garrison, New York and helped to
establish the Greek Archdiocese Institute of St. Basil, also known as St. Basil’s Academy.
According to the charter, the purpose of the Institute was “to train young women of the Greek
Orthodox faith to serve the educational, cultural, and philanthropic programs of the Greek
Archdiocese and to offer instruction in the subjects of the elementary grades to pupils of the
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Greek Orthodox faith.”62 Alongside the teacher training school, an orphanage for destitute Greek
Orthodox children was also founded on the estate. Women from the teaching school assisted in
the care of the orphans and taught in the elementary and high schools that were built for them in
later years. By 1959, when Archbishop Iakovos assumed his position, 118 women graduated
from the Institute and served in various capacities in their parish communities.
Xenophobic nativists attributed the problems associated with urbanization and
industrialization, coupled with the general economic downturn, to the large influx of alien
immigrants. Between 1875 and 1924, a series of restrictive immigration laws was passed that
excluded Asians and drastically reduced the number of Europeans, especially southeastern
Europeans, from immigrating to the United States. The 1924 Johnson-Reed Act resulted in an
average of about 2,000 Greeks entering the US between 1924 and 1930.63 One consequence was
that by the 1930s, most Greeks became naturalized citizens, an act that was actively encouraged
and supported by AHEPA.64
The institutions the early Greek settlers developed took shape after the government
passed laws limiting immigration. By the late 1930s, nearly 25,000 students were being educated
in Greek language schools.65 The Archdiocese began consolidating its parishes and founded its
seminary. Through the church, the early Greek American immigrants negotiated their
overlapping identities, without necessarily privileging one over the other. The church offered the
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physical and intellectual space to entertain multiple and overlapping configurations of ethnic,
linguistic, and socioeconomic identities. The Greek Orthodox Church of St. Constantine’s
Annual Ball provides ample context for such expressions. Held in March of 1940, just seven
months prior to Italy’s invasion of Greece, the Annual Ball was the parish’s major fundraiser,
with the journal serving as a memento of the event. It highlights the event’s organizers, the
entertainment for the evening, special letters from dignitaries, photos of organizations, and
journal advertisements. The 1940 event was the community’s twenty-seventh, held in the now
historic Hotel St. George in downtown Brooklyn. The famous Greek American trio, the Andrews
Sisters, were the featured entertainment along with Metropolitan Opera star, Nikos Moshonas.
Guests danced the fox trot, rumba, tango, and waltz in between traditional Greek folk dances.
Supporters of the journal included hoteliers, restaurateurs, importers and exporters, and other
small business owners.66
By 1942, the same parish’s journal included tragic stories of famine in Greece. Pictures
of Greek and American flags adorned the front cover along with the phrase “God Bless
America.” The outbreak of World War II saw the Greeks in the US mobilize themselves in
support of the war effort. The Greek War Relief Association (GWRA) was formed soon after
Italian forces invaded Greece in 1940. It was through this association that AHEPA, along with
churches, the Philoptochos Society, and fraternal organizations, contributed money, food, and
medicine to Greece. The country’s heroic resistance to the Italian invasion and subsequent
German invasion and occupation devastated the country. In the years following the war, Greece
became embroiled in a Civil War that was to last four years, from 1944-1949. With the defeat of
the communist forces, the Truman Doctrine of 1947, as Moskos writes, “initiated a military
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alliance between Washington and Athens which was to lead over the next generation to
increasing American influence in Greek political and economic life.”67

The New Immigration
In the aftermath of World War II, the US emerged as a world power. The government’s
politics were overshadowed by its attempt to curtail Soviet influence and to contain communism
within its borders as well as without. Congress also had to grapple with the problem of wartime
refugees. Various European ethnic groups, including the Greeks through AHEPA and the
Archdiocese, petitioned Congress to revise their immigration policies. This resulted in legislation
permitting thousands of displaced persons and those escaping communism to enter the US.
Between WWII and 1965, approximately 70,000 Greeks arrived, a sizable group being students
seeking higher education. The post-war immigrants had the effect of reinvigorating and
sustaining Greek communities through these years.68
By this time, Greek Americans had made a number of important strides. While the first
generation had achieved success as business owners, the second generation’s accomplishment
was in their level of education. According to the 1970 federal census, nearly half of all Greek
males went to college (in contrast to 32% percent of all white males), and over 30% of Greek
women did so (in contrast to 25% percent of all white women).69 The first generation’s education
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was limited--Greek immigrants had completed an average of eight years of schooling.70 The
Archdiocese expanded its projects to bring second- and third-generation Greek Americans into
its fold. It created the Greek Orthodox Youth of America (GOYA) to appeal to teenagers by
offering social activities, trips, and dances within an English-speaking Orthodox milieu.
According to Moskos, “GOYA served as the incubator for a generation of lay leaders now active
in the Greek Orthodox community” but more importantly reflected the Archdiocese’s
engagement and investment in young people. The Church pressed for Eastern Orthodoxy to be
recognized as one of the major faiths in the US. Greeks began moving into the suburbs and
building new churches, some even deviating from traditional Byzantine church architecture, as
was the case of the Annunciation Church of Milwaukee, designed by Frank Lloyd Wright.71
When the US was ready to open its doors again to new immigrants, Greece was still
recovering from the two wars. After the Civil War, Greeks from the countryside began migrating
to urban centers such as Athens, Thessaloniki, and Piraeus, where the shipping, construction, and
tourism industries offered ample employment opportunities. The service sector also increased, as
did the state bureaucracy. Urbanization was the product of uneven economic progress in
agricultural communities, coupled with increasing expectations among the young for a higher
standard of living. Women’s roles were also altered as they began entering the workforce in
larger numbers in urban areas.72
Greece sought to align itself with western European nations by embarking upon the
membership process for inclusion in the European Economic Community. As a member of the
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North Atlantic Treaty Organization (NATO), Greece was in a better position to negotiate
unification, or Enosis, with the British-controlled island of Cyprus, where a majority Greekspeaking population lived alongside a Turkish minority. In April 1955, bombs were set off on the
island to protest British rule. In September of that year, anti-Greek riots in Istanbul ensued
following the staged bombing of the ancestral home of Mustafa Kemal in Thessaloniki, Greece
(Turkey’s first president, also known as Ataturk, Father of the Turks). With the Greek Istanbul
community obliterated and tensions between Greece and Turkey heightened, the integrity of an
independent Cyprus would be compromised.73
During the 1960s, the Greek economy was characterized by high inflation and
unemployment. Negotiations between Greece and Turkey deteriorated, as neither government
could agree upon a solution over Cyprus. Prolonged political instability led a group of right-wing
military officers to seize power in Greece in 1967 on the pretext of preventing a communist
takeover. They had “no clear policies, no coherent ideology of their own, and no consistent
views on the shape of the regime or the nature of its future options.”74 The military dictatorship
initiated a period of brutality that lasted for seven years. It lacked legitimacy in the eyes of many
European nations, but as Greece was a member of NATO, it had the recognition and support of
the United States and, consequently, many influential Greek-Americans. The regime’s downfall
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began when they brought tanks in to crush the student protest movement of the Athens
Polytechnic University. In 1974, when the dictators intervened in Cyprus to overthrow their
president and force unification, Turkey seized the opportunity to invade and begin its occupation
of the northern third of the island. The dictators surrendered their power without a fight. With the
restoration of democracy, Greece achieved steady economic growth for the remainder of the
1970s and gained full membership to the European Community in 1981. Cyprus, however,
remained divided, and Greeks held the US and NATO responsible.75
It is against this backdrop that, from the 1950s through the 1970s, over one million
Greeks immigrated to northern European countries as temporary guest-workers and to Australia,
the United States, and Canada as permanent settlers. A large number of these immigrants were
professionals, skilled workers, and students seeking higher education, which resulted in a
significant and alarming “brain drain” from Greece.76 Having abandoned the national-origins
system of the 1920s, the landmark 1965 Immigration Act opened the door for another wave of
170,000 Greek immigrants to the US.77 The strides made during the Civil Rights Movement not
only underpinned the liberal immigration legislation but also bolstered ethnic pluralism, ethnic
studies programs, and bilingual education. Greeks were the only European group to arrive in this
period in any significant numbers. The new immigration was predominantly made up of Asian,
Caribbean, and Latino groups.
Thus, the new arrivals to the US included an educated and professional class as well as
immigrants from agricultural communities. Unlike the early period, which was characterized by
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an all-male immigrant population, the new immigrants arrived with their families. There were as
many women as men who emigrated from Greece and who entered the labor force.78
New York City replaced Chicago as the most important settlement for the Greek
immigrants. Distinct settlement patterns and established institutions offered new immigrants
familiar sights and surroundings. 79 This was true for the post-1965 arrival of Greek immigrants.
Early Greek immigrants were scattered throughout New York City and the boroughs, while the
new immigrants tended to settle in Astoria, Queens, Washington Heights, Manhattan, and Bay
Ridge, Brooklyn. According to Moskos, “the Astoria section of Queens with sixty to seventy
thousand Greeks became the largest Hellenic settlement outside of Greece or Cyprus.”80 The
growth of parochial schools established in these areas reflects to some extent the dispersal of
Greeks throughout the boroughs (see Table 3). For the Greeks, New York was also important
because of the presence of the Archdiocese and the news media.
Ethnic neighborhoods became centers of employment for new arrivals. New York City’s
economic shift from goods production to services helped shape the employment opportunities for
immigrants. This applied to the new Greeks, who entered the food service business just like
many of their predecessors. They worked in or owned pizza parlors, coffee shops, push carts, and
restaurants. Many of the new Greek immigrants also found work in the construction business,
and others owned taxi cabs or small dry cleaning stores. This large concentration of Greeks
helped develop an ethnic economy that served the needs of the new arrivals in several ways. It
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helped them procure jobs, find housing, provide ethnic foods and entertainment, and maintain
cultural ties through religious, fraternal, and educational institutions.81
Immigrants brought with them their pre-migration attitudes to family, education, culture,
religion, and language. Their world outlook adjusted and readjusted to the changes in life in New
York, and at the same time immigrants imparted their cultural stamp upon the city. As
immigrants settled in larger numbers in neighborhoods, they had the effect of revitalizing them.82
This was the case in Astoria, Queens, where, as one observer pointed out, the new Greek arrivals
“gave a new lease on life to a section of the city just as it was beginning to feel the pinch of the
more widespread problems of urban decay and suburbanization.”83 Numerous Greek grocery
stores, nightclubs, and coffeehouses could be found in the new Greektown. Greek Americans
expressed their religious beliefs during public Easter services and showcased their ties with the
homeland as they marched along Manhattan’s Fifth Avenue for the Greek Independence Day
parade. The appearance of new churches was followed by the expansion or building of parochial
schools. During 1960 through 1980, nine parochial schools were established in Queens and
Brooklyn. Greeks and Greek culture made their way into mainstream American culture in
politics, the arts, education, and film.
In order to respond to the social welfare needs of the new Greek immigrants in New
York, Greek-American leaders procured public funding in 1972 to create the Hellenic American
Neighborhood Action Committee (HANAC). Their goal was to serve as a bridge for new Greek
immigrants and to connect them to community-based services. They were able to establish youth
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programs, offer bilingual services, assist senior citizens, and advocate for educational services in
the public schools. While their main office was located in Astoria, they maintained satellite
offices in many of the churches throughout Manhattan, Brooklyn, and Queens. In 1973, HANAC
undertook a study to identify the number of Greeks residing in the New York area and to gain a
comprehensive understanding of the adjustment of the new arrivals. One of their major findings
was that the Greek population in New York City was undercounted in the 1970 Census. The
census count captured only the first-generation foreign-born and second-generation native-born
of foreign or mixed parentage. It did not include third and fourth generations, Greeks of the
diaspora, illegal immigrants, or those who identified themselves as Greek. Thus, while the 1970
Census counted approximately 64,000 Greeks, HANAC found the Greek population to be closer
to 350,000, a number that was more in line with the Archdiocese’s records for that period.84
The HANAC study also found that public schools were not meeting the needs of Greek
students. In the community school districts where the largest concentration of Greek children
attended public schools, the staff discovered that minimal effort was made to respond to the
needs of non-English-speaking Greek students. Nearly half of the 5,500 Greek-speaking students
were identified as having difficulty with the English language.85
The Bilingual Education Act of 1968 and its subsequent reformulation helped educators
develop Greek bilingual education programs beginning in 1974 in New York City public
schools. These programs served the needs of Greek students with limited English proficiency. In
that year, Greek bilingual programs were established or expanded to serve nearly 150 students in
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Community School District 30 alone; this number quadrupled by the 1980s.86 Supporters of
Greek parochial schools opposed bilingual education programs because they saw them as a threat
to their schools. They believed that parochial schools and afternoon schools alone could
successfully impart Greek language instruction while educating students for participation in
American society. They also feared a decrease in enrollments as well as a loss of teaching staff to
the public schools. According to bilingual educators, however, Greek parochial schools were not
equipped to meet the needs of first-generation Greek immigrant children, who benefited from the
transitional nature of the bilingual programs.87 For other educators, having Greek “heard in the
American public schools” was in itself an achievement.88 The place and importance of the Greek
language continued to occupy the Greek American community in New York.
The Archbishop that saw the influx of the new immigrants was Iakovos, born Demetrios
Coucouzis in 1911 on the Ottoman-controlled island of Imvros. Educated in the Ecumenical
Patriarchal Theological School at Halki in Istanbul, his world outlook was shaped by his
formative experiences. According to the Orthodox Observer, “he had great success in drawing
many adults and children to church, but ran afoul of the Turkish authorities … he was told never
again to teach religion in the church on the grounds that he was teaching the Greek people to be
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disloyal to Turkey.”89 These experiences prompted Iakovos, the name he took upon being
ordained a priest, to engage with civil rights and human rights when he arrived to serve in
American parishes. Almost ten years after earning a graduate degree at Harvard’s School of
Theology, he was elected Archbishop of the Greek Orthodox Archdiocese of North and South
America in 1959. The important positions he held over the years included the presidency of the
World Council of Churches (1959-1968) and vice-presidency of the National Council of
Churches. He represented the Greek Orthodox on the National Conference of Christians and
Jews and on the Commission on Religion and Race. Iakovos played a central role in articulating
the needs of the Greek American community.
His distinct leadership style helped shape the course of Hellenic education. In his address
to the 1960 Clergy-Laity Congress, the Archbishop unveiled his long-term plans for the
expansion of educational institutions and the “resurrection of a Greek Orthodox consciousness.”
His plans included the establishment or expansion of nursery schools in every community,
afternoon schools, parochial schools, junior high schools, high schools, and a university. He
requested that each community devote three-fifths of its budget to education because “Orthodoxy
and Greek letters are inseparable.” Two years later, the Archbishop undertook efforts to
transform the program at the Teacher Training Institute at St. Basil’s Academy into an accredited
three-year junior college. He also devoted considerable attention to raising the academic caliber
of the School of Theology. Education was at the core of the Archdiocese’s philosophy, and
Iakovos campaigned for the expansion of educational institutions on all levels.90
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In many respects, Iakovos brought Orthodoxy to the forefront of American society. He
gave the opening prayer at John F. Kennedy’s inauguration in 1961. The Greek Orthodox Exhibit
at the 1964-1965 World’s Fair in New York introduced the faith to millions of visitors and
served as a source of pride for the community.91 The Archbishop received the Presidential Medal
of Freedom by President Jimmy Carter in 1980 and became recognized internationally as a
leading figure. Clearly, the Archdiocese wished to assert itself as the religious and political
representative of the Greek Orthodox community.
The Archbishop asserted himself in the political arena by supporting the Civil Rights
Movement. His presence was captured on the March 26, 1965 cover of LIFE Magazine as he
stood next to the Reverend Martin Luther King, Jr. in Selma, Alabama during a memorial service
for the Reverend James Reeb. His stance was reflective of his deep belief in the “ancient
Orthodox teachings on poverty, the person, and the responsibility of the Christian community for
social justice.”92 For Iakovos, the plight of blacks in America mirrored that of the Greeks in
Turkey. However, he was in the minority with respect to his racial views. His presence at Selma
was:
against the advice of his clergy and staff, who worried correctly that he would be
called traitor to the quest of marginalized Greeks for full acceptance as Americans. Not a
single member of the Orthodox community, he reported, appeared for scheduled events at
his next stop, and he found himself alone in a Charleston hotel room ... telling hostile
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callers nationwide that he was compelled to go to Selma by formative memories of Greek
suffering on his native Aegean island under harsh occupation by the Ottoman Turks.93
Still, in the statement he delivered during Reeb’s memorial service, Iakovos expressed
certainty that the Orthodox faithful were sympathetic with blacks’ struggles for freedom and
justice.94 The confidence engendered in that statement was, again, in relation to Greeks’
suffering under an oppressive Turkish regime. While it has been noted that the Archbishop did
not have the full support of his flock behind him, the Archbishop issued a public statement
affirming the Orthodox Church’s opposition to racial inequality.95
There is no doubt that the Archbishop’s views on civil rights were shaped not only from
his deep religious convictions but equally from his personal experiences in Turkey, as well as
those of the Greeks who remained there after the 1922 population exchange. In fact, Iakovos
advocated tirelessly and publicly for the Greek minority and the Ecumenical Patriarch in Turkey,
as did all archbishops before him.96 He frequently used the celebration of Greek national
holidays as a vehicle for connecting the ideas of freedom and human rights that Greeks fought
for during the revolution and World War II to the suppression of those rights in Turkey. In a
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powerful encyclical issued in March 1965, he wrote that the holiday is a dual celebration of
spiritual salvation signifying the announcement of Christ’s birth, “to save the world from the
bondage of evil,” and the “emancipation of the Hellenic people from the slavery and yoke of the
Ottoman Empire.”97 In a rhetorical move aimed at inspiring and galvanizing Greek American
communities to action, Iakovos proceeded to remind them of the threat to their survival, to “the
honorable and heroic traditions of Hellenism … and the beauty of Greek Christian ideals.” Greek
Orthodox in Turkey were struggling “for freedom, equality, and human dignity,” just as those in
Cyprus were “fighting for self-determination.”98 By September, very likely to coincide with the
ten-year anniversary of the September 1955 anti-Greek riots in Istanbul, Iakovos wrote a public
statement documenting the more recent reprisals against the Patriarch and Greek minority in
Turkey. The Turkish government expelled Greek nationals and clergy, confiscated church and
private properties, shut down the Patriarchal Printing Office, closed the Greek orphanage in
Istanbul, shut down the Greek schools on the islands of Imvros and Tenedos, and banned the
teaching of Greek in them.99 Iakovos encouraged Greek Americans to protest these acts using
“every lawful recourse,” while he and the Archdiocese, through meetings and public statements,
appealed to and pressured President Lyndon B. Johnson, government officials, and religious
leaders worldwide. Iakovos’ activism was not without consequences, however. In preparation for
a meeting at the World Council of Churches in Switzerland in February 1966, he visited with the
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Patriarch in Istanbul, where Turkish police prevented Iakovos from celebrating mass.100 One
month later, The Order of Saint Andrew the Apostle was established to harness the capacities of
influential Greek American laymen. As “Defenders of the Faith,” they would champion the
cause of the Patriarchate and the Greek Orthodox in Turkey through political activism and
educational initiatives.101 Likewise, the National Greek Orthodox Ladies Philoptochos Society
initiated an annual collection to support the Patriarchal orphanage, girls’ school, and other
charitable institutions in Turkey. They raised over $180,000 in less than a decade.102
While the Archbishop, the Archdiocese, and the Greek American community invoked the
notion of human rights violations in dealing with Turkey, the military dictatorship that ruled
Greece for seven years from 1967-1974 did not seem to elicit quite the same response. Dan
Georgakas, an activist who joined a small group in New York that formed the American
Committee for Freedom and Democracy in Greece (ACFDG), observed, “I thought Greek
Americans would be outraged by what had happened in the place they so frequently lauded as
the ‘cradle of democracy’ … I was most shocked by the silence of the Greek American
establishment, including the Archdiocese.”103 A lack of interest in Greece’s internal politics,
personal business interests in Greece, and generational differences among Greek Americans
partly explain this attitude. In her study of Greek immigrants in the Astoria section of Queens,
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Anna Karpathakis revealed that the new immigrants, who competed with early immigrants for
jobs, clients, and status within the larger church network system, encountered a church espousing
a pro-dictatorship outlook.104 Some of those new immigrants were college students studying in
America with families living under the dictatorship. They tried to organize informational
campaigns but were met with resistance by the church hierarchy. One activist described the
group’s activities:
We saw a picture of Iakovos shaking hands and blessing one of the colonels and the
military. We made copies and distributed it to shops in Astoria. We walked in cafes and
handed them out, posted them on lamp posts, walls, everywhere… People … were
sympathetic. But not the Greeks who had been here for a long time. They cursed and
called us communists, anti-Americans, anti-Greeks…105
The fact that the Archdiocese held the 1968 Clergy-Laity Congress in Athens while the
dictatorship was in power served to reinforce what many considered to be the Archdiocese’s prodictatorship stance. Indeed, inspired by a phrase from Philippians 2:2, Iakovos’ address to the
Congress was entitled “Of One Accord and One Mind,” indicating the conciliatory and
cooperative spirit of his talk.106 Directed to his Greek hosts, he explained in great length the
history of the church and immigrants in America, the organizational framework of the
Archdiocese, and the differences between Greek and American cultures. He made special note of
the new immigrants and the challenges they faced in adjusting to a church life that was different
from that of Greece. He especially emphasized that their political views were unwelcome among
older immigrants, who worked to create unity and stability within their parishes. In this regard,
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Iakovos was concerned about the public image of the Greek Orthodox Church in America,
noting that Greek Americans
recognize the value of patriotism, but … are careful not to confuse real patriotism
with the voicing of political expressions that are not truly national. Greece as a nation is
more sacred to us than any political set-up. The politics of Greece are most important, but
they are a matter that concern you. Greek politics belong to you Greek citizens who can
have the determining vote about them. Our concern is to do whatever good we can for
Greece the nation.107 (Emphasis mine)
In this carefully worded passage, Iakovos clearly opposed the political activism that manifested
within the New York communities. He feared that the political schisms that once divided the
early church communities would resurface. More significantly, Iakovos identified the political
situation in Greece as a function belonging to Greek citizens, who could either accept it or resist
it. Yet, Iakovos’ sentiments are revealed in the following two lines, which indicate a genuine
concern for Greece at that particular point in time: “We become enthused over and are proud of a
Greece that is free, united, law-abiding, progressive, and prosperous. And we are sorrowful and
ashamed whenever the Greek political world forgets itself and the historic obligation it has to
advance Greece on the road that has been God-marked for her progress: the road of high
values.”108 Iakovos understood Greece as a nation moving within the framework of a larger
historical process that transcended time in order to fulfill a divine telos. It was a cautionary, if
not a subversive, forewarning aimed at the political regime that it was not meant to realize the
pre-ordained destiny of the Greek nation. Still, Iakovos had to consider the immediate interests
of the Archdiocese, which had spent nearly $500,000 constructing a summer camp in Greece for
two hundred Greek American children. The “Ionian Sea beach property was pledged by the
former Greek government and turned over to the American Archdiocese by the present military
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regime.”109 Attending the dedication service in 1970 were clergy from the Church of Greece,
Greek government officials, the US Ambassador, and a US Congressman. In addition, three
other important education-related projects were supported by the current Greek government:
books free of charge, a high school for Greek American boys, and a yearly three-week long
professional development seminar for Archdiocesan teachers.110 Speaking out publicly against
the military regime would have surely compromised the future of these costly educational
endeavors.
The downfall of the dictatorship came swiftly with the 1974 Turkish invasion of Cyprus.
It was this pivotal event that rallied the Greek Orthodox community. The Pan-Hellenic
Emergency Committee was formed to coordinate a plan of action. It provided the necessary
leadership and strategy to lobby US politicians on behalf of a large first-generation Greek and
Cypriot immigrant community.111 New York community leaders forged ties with Greek
communities outside of New York, with local political leaders and agencies, and national Greek
organizations to protest the invasion at the UN and Washington, DC. Their consolidated efforts
succeeded in imposing an arms embargo against Turkey during 1975-1978. The result was that
local Greek organizations “underwent radical changes in their relations with American political
structures,” and the immigrant community became educated in grass-roots politics.112 By the late
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1970s, community activists embarked upon an “Americanization campaign” to promote the
benefits of citizenship among the Greek immigrants.
The Archbishop galvanized the Greek Orthodox community to coordinate humanitarian
aid to refugees, participate in letter writing campaigns, and utilize all media outlets to protest the
“barbaric invasion of that island nation by the Turks, the ancient enemy of the Greek people.”113
Iakovos designated the second week of October 1974 as Cyprus Week in all the Archdiocesan
schools. In his address to the children regarding Cyprus Week, the Archbishop did not mince his
words. While he instructed them to study and learn about the history of Cyprus, he spent
considerable time detailing the destruction and loss of lives that had taken place and the failure
of the US government in preventing such a tragedy. The Archdiocese would award prizes to the
ten best reflective essays on the subject.114 The schools did their part in educating students about
the crisis. One parochial school yearbook was titled Enosis (Union), indicating the desire for a
united Cyprus. The centerfold pages portray a drawing of Cyprus and poems written by the
students. In one poem, the student emphasizes the “Greekness” of the island: “Cyprus is Greek
land/Cyprus is our paternal land/Cyprus desires freedom/eternally” (translation mine).
Referencing the conflict, the eight grade editors wrote: “The Cyprus situation is an excellent
example to unity. It showed love, devotion and determination that we had to help our fellow
Greek Cypriots.”115
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As has been demonstrated, national and cultural issues resonated deeply with the
Archdiocese and the Greek American community. Nowhere was this more pronounced than in
the 1970 Clergy-Laity Congress. The Congress sanctioned the use of English in the liturgy at the
discretion of the parish priest, no doubt in response to the local realities of many Greek Orthodox
Churches with a largely American-born and limited Greek language-speaking flock.116 The new
arrivals, according to Moskos, “saw a Greek Orthodox Church and a Greek-American
community in which Hellenism had been diluted.” 117 Organizational and administrative aspects
of the Church in America, such as the requirement to pay dues, which did not exist in Greece,
further alienated new immigrants.118
Despite the realities the church hierarchy acknowledged in other parts of the United
States, the vote to use English angered the local Greek press, and especially the new immigrants
of New York City. The facts were misrepresented in the press, and the notions of “choice” or
“option” seemed to have been overlooked. Notwithstanding the fact that a similar announcement
was made at the 1964 CLC, before the changes in immigration legislation, the new
pronouncement touched a proverbial nerve: Greek-Americans protested outside the Archdiocese
in Manhattan, and the congregants of two New York churches disrupted Sunday services.119
Articles appeared in the New York Times and the New York-based National Herald highlighting
the “language controversy” and serving to increase tensions.
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The issue of language use in church services was a way for the Archdiocese to boldly
articulate a philosophical shift- to move away from identifying faith with Hellenic-centered
ideals towards “the building of a conscientious Orthodox Christian way of life.”120 Its purpose
was to uncover the more fundamental aspects of Orthodoxy that had been neglected or not quite
understood by the younger generation and to bring into the fold non-Greeks, converts, and those
who married into Orthodox families. The Archbishop’s call to move away from ethnic and parish
provincialism would be repeated throughout the decade. Even the new Director of the Office of
Education, Emmanuel Hatziemmanuel, mirrored this line of thinking when he wrote that the
purpose of Greek education was to “present the essence and form of our Faith in conjunction
with its cultural derivation.”121 Learning the Greek language in Greek schools would bring
students closer to the church.
Still, important decisions on education were made during the 1970 Clergy-Laity Congress
that have been overshadowed by the “language controversy.” These included proposals for
improved curricula for the parochial schools and afternoon schools, the publication of new Greek
language and cultural history books, the creation of salary scales for teachers, and ongoing
professional development seminars. The Archdiocese succeeded in securing the recognition of
Greek by New York State educational authorities.122 The Greek government began expressing an
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interest in Greek language maintenance among the diaspora and appointed an advisor to assist
the Greek Consulate in the development of Greek education programs.123

Conclusion
The arrival of Greek immigrants coincided with the period of industrialization and
urbanization that marked the social, political, and economic expansion of the US in the late
nineteenth century and the political instability and declining agricultural economy that
characterized the Greek kingdom. One of the distinct historical experiences of Greeks living in
the Ottoman Empire and Kingdom of Greece was the forging of the intimate relationship
between the Orthodox Church, Greek community, and education. The Greek Orthodox
confessional community, or Millet-i-Rum, cultivated an array of educational institutions to serve
the socioeconomic needs of Greeks throughout the empire. The Greek kingdom arose out of an
increasing ethnic consciousness and nationalism as well as European Enlightenment ideals, only
to be dominated by European ruling families. A national educational system was thus created
modeled on European institutional structures, which introduced compulsory elementary
education. The Church of Greece functioned as a guardian of Greek identity, such that faith,
nationalism, and Hellenism were adeptly united into the fabric of nation-building through history
and language. The Great Idea (Megali Idea), or the notion of promoting Greece’s expansion to
bring all Greek-speaking people into its fold, doubled Greece’s territorial acquisitions. The
psychological power of nation-building in the physical sense was stanched by the 1922 Asia
Minor campaign. However, it continued to drive the national psyche through education.
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In the US, the early Greek immigrants found employment in a variety of sectors (mining,
factories, small shops). They also experienced nativist discrimination, much like other eastern
and southern European groups. As they settled, they formed communities, schools, an ethnic
press, and cultural and benevolent organizations. The Greek Orthodox Archdiocese united the
church communities and cooperated with Greek communities to facilitate the development of
educational and philanthropic institutions. With the passage of restrictive immigration laws,
these institutions expanded to serve the next generations of Greek Americans.
Under Archbishop Iakovos, the new generation of Greek immigrants settled primarily in
New York and strengthened the Greek community. Their numbers alone lent to the development
of nine parochial schools in New York. An upwardly mobile and educated Greek immigrant
community, the liberalization of immigration laws, and religious and ethnic pluralism of the
1960s inspired the Archbishop’s call for a “resurrection of a Greek Orthodox consciousness.”124
Shaping this community transformation were the Archbishop’s views on civil rights and human
rights. The Archbishop was deeply influenced not only by his religious convictions but from his
personal experiences in Turkey. His advocacy for civil rights in the US was joined to his
advocacy for the human rights of the oppressed Greek minority in Turkey and the Greek-Cypriot
peoples after the Turkish invasion of Cyprus. The Archdiocese co-opted the Greek schools into a
political advocacy that continually marked the Turkish people as the “ancient enemy.” This
advocacy was also supported by the larger Greek community in New York, which resisted the
Archdiocese’s proposals for English in the liturgy and maintained an ambivalence towards the
dictatorship. Safeguarding the Greek nation, language, culture, and faith through education
preoccupied the Greek immigrants and the Archdiocese during this time. The next chapter
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considers in detail how safeguarding these ideals shaped the Archdiocese’s educational
philosophy and the parochial schools in New York.
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Chapter III
THE ARCHDIOCESE AND EDUCATION IN NEW YORK CITY

Introduction
The Greek communities of the early immigration period directed their attention and
resources towards church building and school building. The former was in the physical sense to
meet the spiritual needs of the immigrants, while the latter was conceived of in a broader sense
that embodied the herculean effort to maintain and preserve language, culture, and faith in an
alien American environment. When the church communities became unified and organized under
the umbrella of the Greek Orthodox Archdiocese of North and South America, the latter
attempted to build upon and expand existing educational institutions.
This chapter examines the Archdiocese’s educational initiatives and philosophy with an
emphasis on the development of parochial schools in New York during the 1960s through the
1970s, when the second wave of Greek immigrants settled primarily in the New York
metropolitan region. The Archdiocese articulated an educational philosophy in the hope of
achieving a harmonious balance between faith and linguistic-cultural maintenance. This chapter
reveals the challenges they faced as they addressed issues related to the schools’ mission,
curriculum, teaching staff, and financial resources during the 1960s and 1970s.

Early Educational Efforts
As Greek immigrants settled, they formed church communities to attend to the Greek
community’s spiritual and lifecycle needs. Additionally, they bestowed upon the Greek
Orthodox Church the task of maintaining, preserving, and perpetuating language, culture, and
faith. Greek Orthodoxy was charged with upholding “ethnic consciousness and national
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identity.”1 However, it was the immigrants themselves who gave definition and shape to the
initial growth of the church in the US.
Up until WWI, Saloutos claims that the church expressed an “unwavering commitment”
to preserving national identity in the US, which was bolstered by the press, fraternal societies,
and schools.2 However, due to the all-consuming nature of partisan politics during this time,
neither the Church of Greece nor the Patriarchate in Constantinople was able to commit
substantially and successfully towards the administration of the immigrant communities nor to
the notion of national identity formation in the US. Preserving Greek national identity was thus
left to the immigrants, who used the church as their vehicle and articulated its purpose as such.
Greek language schools were established before the church as an organized, overarching
administrative entity called for them. Between 1908 and 1912, three parochial or community day
schools were founded: Socrates Greek-American School in Chicago, Hellenic-American School
of Holy Trinity in Lowell, Massachusetts, and the Greek-American Institute in the Bronx. 3
It was not until 1921 that the process of organizing the quasi-independent Greek
Orthodox parishes began. In that year, the Greek Orthodox Archdiocese of North and South
America was formally incorporated in New York. The church in America would be governed by
a conference held every two years in which the clergy and select laymen discussed, debated, and
voted upon important issues affecting their parishes and the church as a whole. These
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conferences are referred to as the Clergy-Laity Congresses. The Patriarch of Constantinople
maintained jurisdictional authority over the North and South American Archdiocese. In the US,
four dioceses were established in the cities of Chicago, Boston, San Francisco, and New York.4
Another important addition was the creation of a Supreme Board of Education (hereafter
SBE) to systematize educational efforts in the Americas. The SBE was made up of a volunteer
core of five clergymen and nine laymen whose responsibilities included not only regulating all
schools, but overseeing their curriculum, establishing teachers’ qualifications and salaries,
promoting Greek language learning and activities in the arts, publishing books and journals, and
maintaining updated school statistics.5 The SBE also created a Department of Education with a
paid staff to manage the daily administrative affairs of the Archdiocese’s educational system.
Oversight on the part of the SBE and, thus, Archdiocese essentially meant a decentralized system
of education where the local parish communities and, specifically, the elected members of the
local Parish Councils would be directly responsible for governing and maintaining the schools as
well as hiring the teachers. In effect, the responsibility for financing and maintaining the schools,
whether afternoon language schools or parochial day schools, rested upon the local parish
communities. Mapping out this system of financial decentralization of the afternoon and
parochial schools enabled the Archdiocese to focus on the development of higher educational
institutions, which will be discussed further in the next chapter. The SBE’s task during the
organizational stage was to provide a framework and guidance to local parish communities on
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how best to manage their schools, in creating a relatively uniform curriculum, procuring books,
and hiring teachers.
Basil Zoustis, the Archdiocese’s registrar and first secretary of the SBE, compiled
statistics on the schools and wrote about the status of education during these early years. The
earliest language schools were usually held in the afternoons from 4-6 p.m. in church basements
or rented apartments. These spaces were generally unsuitable, as they lacked ample space,
ventilation, and sunlight. Oftentimes, church communities would rent classroom space in
American public schools because of their amenities, including “heating, cleanliness, and school
supplies.”6 Priests and the more educated among the early immigrants served as teachers in these
schools. The task before the SBE was to figure out the number of schools, who the teachers
were, and assess their qualifications. Their work was challenging in that they gathered
information from the entire western hemisphere, since the Archdiocese consisted of all of North
and South America.
The earliest available statistics compiled by the SBE shed light on the scope and nature of
the early schools. The number of afternoon schools increased 62% from 284 in 1932-1933 to 456
in 1937-1938, and the number of students doubled from 12,712 to 24,562 in those same years.
Concomitantly, the number of teachers also increased by 62% from 330 in 1932-1933 to 533 in
1937-1938. Afternoon language schools operated in nearly every American state as well as in
Argentina, Uruguay, Mexico, and Canada.7
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Though operating under the auspices of the Orthodox Church, the SBE chose the glaux,
the owl associated with Athena, the ancient Greek goddess of wisdom, as their official seal or
logo. The decision to adopt a pagan symbol rather than a religious symbol to represent their
office might seem incongruous, but it reflected the intense symbiotic relationship between
Orthodoxy and Hellenism. Hellenic-centered ideals such as wisdom, knowledge, freedom, and
democracy dominated the thinking of the SBE and the immigrant pioneers. They drew their
inspiration from a Classical, Byzantine, and Greek revolutionary historical past, upon which
Orthodox Christianity had been inscribed.
This notion is further illustrated in the names given to a number of afternoon schools that
were established. For example, according to the statistics compiled for the year 1940-1941,
thirteen independent Greek language schools operated in the borough of Brooklyn in New York.8
Several of these schools bearing the names of Athena, Leonidas, Homer, Adamantios Koraes,
and Manuel Chrysoloras reflect the prominence of Hellenic-centered ideals. The first three
schools draw from a classical Greek past and heritage, while the last two are named after
important historical figures who promulgated Greek language and learning: Adamantios Koraes
(1748-1833), a linguist and scholar during the Greek revolutionary period who promoted the
katharevousa language for the new Greek nation, and Manuel Chrysoloras (1355-1415), a
Byzantine scholar who helped spur what would become known as the Italian Renaissance. The
community day schools of Socrates, Koraes, and Plato in Chicago also drew from a classical past
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but were founded and supported alongside Greek Orthodox Churches.9 Moreover, the SBE made
the Celebration of Greek Letters and Learning an annual parish and school-wide celebration.
Held during the month of January, this program celebrated the Hellenic-based erudition of early
Christian thinkers, whose feast days were celebrated in that same month.10 Students would
perform in plays, recite poems, and read essays.11 The emphasis on Greek language as a
significant historical vehicle would essentially anchor the worldview of the children of the new
immigrants firmly and solidly in their Hellenic heritage.
The SBE pursued additional avenues for promoting a Hellenic-centered education. It
encouraged ties to the homeland by assisting young students in furthering their studies there. In
this regard, AHEPA, GAPA, and other fraternal societies initiated similar projects. The SBE
considered establishing a program with the elite teacher training academy in Athens known as
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the Arsakeion School to send young Greek American women to study there and return to teach in
the Greek American schools.12
Like other ethnic groups, the SBE sought to introduce the Greek language in the
American public high schools. This avenue met with success, and the SBE continually
encouraged parents and students to make their requests to school administrators. The SBE noted
that Greek was being taught in schools in Chicago and Louisiana, and efforts were underway to
bring Greek into Ohio and Michigan public high schools. In New York City in 1938, hundreds of
Greek students petitioned to have Greek taught in the day and evening classes of Straubenmuller
Textile High School. By the following year, their request was accepted. Additionally, the
Archbishop, along with the SBE, successfully petitioned to have students excused from classes
in observance of Orthodox religious holidays. Schools in Queens and Brooklyn began offering
Greek language instruction to their growing Greek student populations. In Massachusetts,
legislation was passed permitting Greek to be taught in high schools where there were twentyfive or more Greek students enrolled. In one of his reports, Zoustis makes an argument for why
Greek should be taught in the public schools. Quoting an Oxford scholar, he wrote that
“knowledge of Greek provides three great gifts: Greek philology, which is the greatest, a
philosophy towards life, and a way to live it.” It was this Hellenic-centered point of view that
Zoustis and others after him would rely on when justifying why Greek should be offered in the
public schools instead of other languages such as French or Spanish.13
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Despite the lofty and well-meaning sentiments the SBE articulated about Greek language
learning, they faced serious challenges that they would revisit over the next several decades.
These challenges revolved around teachers and their methodology, the limitations of the Greek
school and their parishes, and the changing needs of the immigrant population. All three of these
issues were highlighted in a letter sent to Archbishop Athenagoras by the officers of the
Memphis, Tennessee AHEPA fraternal chapter. In their five-page letter written in English, the
members pointed to the reality that nearly half of all marriages in their community were mixed, a
fact they believed made it more difficult for children to learn Greek. Of the sixty families in their
community, only two enrolled their children in the Greek language school. The reason? Children
could not comprehend “the all-Greek text and the teacher’s all-Greek discussion and
explanations,” and thus, parents felt the school was ineffective. The officers had consulted with
professors at Southwestern University, who advocated using English to teach a foreign language
and subsequently petitioned the Archdiocese to adopt a similar method. “Therefore knowing the
reason why so many Hellenic children fail to learn the ancient language of their fathers, we pray
your Grace [the Archbishop] to move in the cause of bringing an end to the obstacle. We have
set forth only an outline here because we believe your Grace fully knows of the situation which
has filled with dismay the hearts of so many Hellenic parents.”14
The SBE and Archbishop were quite aware of the challenges the communities faced.
Zoustis empathized with children who must have been “tired and resentful” of attending Greek
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school after a full day of American public school instruction.15 The SBE was preoccupied with
Greek teachers and their qualifications, especially during the period of the Great Depression
when a number of unqualified individuals sought employment as teachers in the schools.
Consequently, the SBE accepted a wide array of credentials for individuals who wished to teach
in the afternoon or community day schools, from a certificate of completion from a Greek high
school to a university or theology degree.16 However, teachers complained about their salaries,
which varied from a low of $45 to a high of $140 per month, and they sometimes worked
without getting paid for twelve months. The lowest paid teachers had to supplement their income
by teaching choir, serving as chanters, or working as church secretaries. Books also were
problematic in that they were not written for teaching Greek language to second-generation
students. Part of the problem was that both linguistic variations, Modern Greek and
katharevousa, were being used at the same time. The SBE held contests for new textbooks,
mandating that Modern Greek would be used for the second, third, and fourth grades, but
maintaining Katharevousa for the upper grades.
Even Sunday Schools became part of the debate. When the Archbishop mandated Sunday
Schools in every parish in 1931, he also required that Greek would be used, believing that
“Hellenism would save both Orthodoxy and national consciousness.” While efforts to publish
Sunday School books modeled on Protestant religious materials and methods did not materialize,
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the initial popularity of Sunday Schools waned due to poor materials and an unfulfilling
experience by the children. The reality of this experience prompted the Clergy-Laity Congress to
approve the use of English in the Sunday School curriculum beginning in 1950.17
Despite the challenges the Archdiocese and the SBE faced during the 1930s and 1940s,
the Church was deeply committed to promoting and furthering Greek language education and
consistently encouraged the establishment of Greek afternoon schools. By 1946, the ClergyLaity Congress envisioned expanding the system of education to include: nursery schools,
kindergartens, and afternoon schools in every parish, elementary day schools in financially sound
parishes, high schools for boys in large city centers, and extracurricular activities that
complemented the programs of all of these institutions. One of the general guidelines for
establishing these institutions included articulating the “significance of the Greek language for
the New Generation and from an American point of view.”18
The SBE placed its hopes upon the day schools, using the nursery schools and
kindergartens as vehicles to promote expansion into the elementary level grades. Questioned as
to the need for day schools, Zoustis responded, “There is only one definitive answer: We must
have Greek American Day Schools and only these types.”19 He observed that students graduating
from the day schools were academically successful in American high schools. The Archbishop
took the argument a step further, discerning that students in the day school environment became
more steeped in linguistic and religious traditions than those in the afternoon schools. Cognizant
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of the financial challenge, Zoustis recommended that only those parishes that could sustain an
enrollment in excess of 150 students should embark upon building day schools. In his report of
1935-1936, he noted that six community day schools were in operation:
1. The Greek-American Institute, Bronx, NY with 6 grades, 190 students, 1 Principal
and 4 teachers
2. Hellenic-American School of the Holy Trinity, Lowell, MA with 5 grades, 150
students, 5 teachers
3. Socrates School of the Holy Trinity, Chicago, IL with 6 grades, 375 students,
5 teachers
4. Koraes School of St. Constantine, Palo Hills, IL with 6 grades, 130 students,
1 Principal, 4 teachers
5. Socrates School of the Holy Trinity, Montreal, Canada, with 6 grades, 130 students,
1 Principal, 2 teachers
6. Greek-American Boarding School of Ms. Pallikari-Vedova, New Rochelle, NY with
35 students20
In subsequent reports and essays, Zoustis and the SBE stressed the importance of the day
school over the afternoon school. They considered the day schools to be the foundation for the
survival of the Greek language. Equally important, they recognized that more day schools
needed to be built to accommodate all Greek American children and lamented that more time,
energy, and financial resources had not been invested towards building these schools. If the
broader Greek Orthodox community had the capacity to fund a school of theology, Zoustis
argued, then day schools could also be built.
While the Archdiocese encouraged day schools, they also focused their energies on
building two institutions of higher education that fell under its jurisdiction: St. Basil’s Academy
and Holy Cross Theological School. After WWII, the decline in the number of language schools
due to the lack of qualified teachers and their unpopularity with the second generation prompted
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the establishment of a school to train teachers in the US.21 In 1944, the teacher preparatory
school was founded alongside a home for orphans and children in need. The dual-purpose
institution, known more generally as St. Basil’s Academy, was located approximately fifty miles
north of Manhattan on the banks of the Hudson River in Garrison, New York. The teacher
training school at St. Basil’s was patterned on the teaching academies in Greece that educated
women for careers in teaching. Additionally, while much of the financial support for St. Basil’s
Academy came from a variety of sources--fraternal, private donations, and parishes--it was the
women’s philanthropic organization, the Ladies Philoptochos Society, which undertook regular
and systematic financial support for St. Basil’s Academy. The history and purpose of this
institution will be the subject of the next chapter.
The Holy Cross School of Theology, more than any other institution, reflected the
promise and hope placed upon the church leadership in shaping the future of the Greek
immigrant and religious community in the United States. It was the clergy who were expected to
take leading roles as spiritual guides and centers of authority for promoting Hellenism and
Orthodoxy. The school was prompted by a dearth of qualified priests during the early
immigration years as well as the need to supply an American-trained clergy to the growing
parish communities throughout the country.22
The first Greek Orthodox Seminary operated out of the Brooklyn YMCA offices in 1921,
was transferred to the Foster Mansion in Astoria, Queens, and then shut down altogether two
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years later due to a lack of financial support.23 In 1937, a two-year preparatory theological school
was established in Pomfret, Connecticut to prepare students for further study at theology schools
in Athens or Turkey. The Board of Trustees decided to extend the program to four years,
effectively creating a collegiate program as they sought accreditation from the State of
Connecticut. A decade later, this school found a permanent home on a fifty-two acre facility in
Brookline, Massachusetts, situated near other important American institutions of higher
education, such as Harvard Divinity School.24 By the mid-1960s, Hellenic College, a four-year
liberal arts college, was founded to bolster the academic credentials of the clergy, while Holy
Cross Greek Orthodox School of Theology became a three-year graduate school of theology.25
During the tenure of Archbishop Michael (1949-1958), the Archdiocese continued to
shape the course of Greek educational institutions throughout the United States. The decisions of
the Clergy-Laity Congresses, along with the work of the SBE and newly renamed Department of
Education and Greek Letters, mapped out rules, regulations, and curriculum guidelines for the
parochial schools. Over the course of the 1950s, the delegates to the Clergy-Laity Congresses
called for an increase in the number of parochial schools, stressed that schools should hire only
qualified Greek teachers to be paid according to the SBE’s recommendations on salaries, and
highlighted the importance of ancillary organizations, such as the Parent Teacher Organization
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(PTO). The Archdiocese also created a Teachers’ Assistance and Retirement Fund in 1955 to
support the teachers.26
Of note was a resolution at the 1956 Clergy-Laity Congress to create a General Education
Fund to support the day schools. Funding for this account would come from 5% of the general
income the Archdiocese received from each parish’s yearly commitment in addition to individual
donations.27 The Income and Expense statement for 1957 reveals that the six parochial schools
received approximately $30,000 in aid from the Archdiocese, a sign of the financial stake the
church hierarchy had in developing the parochial school system.28 In addition, the Archdiocese
approved a one-time gift of $5,000 for the building of a new parochial school in addition to a
$3,000 annual commitment.29
In addition to the financial investment the Archdiocese placed in the parochial schools, it
also created the philosophical foundation for the entire educational system. The Course of Study
or curriculum prepared by Philippos D. Emmanuel, Director of the Department of Education and
Greek Letters, and approved by the SBE reflected the ways in which the Archdiocese translated
the outlook of second- and third-generation Greek students and their families, and their
relationship to the church, Greece, and the US, their permanent home. In his introduction,
Emmanuel articulated the philosophy as well as the primary aims and objectives of Greek
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education. Underlying this philosophy was a two-fold argument: that Greek education was
compatible with the democratic ideals of the US and that the Greek Archdiocese was the
appropriate medium through which this education occurred. He repeatedly utilized the phrase
“American citizens of Greek descent,” not as a way to describe a recently arrived immigrant
group but to show the extent to which Greek Americans were indeed part of the social and
political fabric of the US. Emmanuel asserted that Greek education should not be considered an
entirely separate system of education but one complementing the American educational system.
The mission of Greek education, as the Archdiocese saw it, centered upon faith and culture in
addition to fostering “the historical and emotional ties of the American citizens of Greek descent
with Greece, and the common nature of the cultural trends and interests of the peoples of both
America and Greece.”30 Moreover, this individual “is interested in the life of Modern Greece,
and as a citizen of the United States of America he participates actively in every endeavor for the
promotion of her problems as a society and as a free country.”31
The emphasis on citizenship occurred during the 1950s, a period characterized by the fear
of the spread of communism. Greece’s victory as an ally of the US during WWII, as well as her
victory against communist forces with the aid of the US, was a source of pride for Greek
Americans. Even more so, it showed the extent to which the histories of Greeks and Americans
were constructed to appear intertwined and sharing a common destiny. The delegates to the 1956
Clergy Laity Congress, which convened in Washington, DC, the “seat of the struggle against the
Communist World that is trying to destroy Christianity,” proclaimed that “the Greek Orthodox
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Church in America is one of the foremost leaders against Atheistic, Communistic or other forms
of totalitarian doctrines.”32 While positioning itself and the broader Greek American community
as leaders of democracy, the Archdiocese capitalized upon the democratic ideals inherent in the
notion of citizenship to advocate for the liberalization of immigration laws, which they
considered a “humanitarian objective” and which would allow Greeks to immigrate to the US
again.33
Participation in American society as an “excellent citizen” was one of the democratic
goals of a Greek education as expressed through Emmanuel’s Course of Study for the schools
and broader Greek educational efforts. In his ninety-page study, Emmanuel expected that after
six years of Greek school education, a Greek American student’s worldview, knowledge,
attitudes, and interests would be entirely Hellenic-centered, and their activities would be churchcentered. The six-grade Greek curriculum incorporated religion, language instruction,
mythology, history, geography, topognosia, singing, games, drawing, and crafts. The subject of
topognosia ensured that the church community would occupy a central role in their lives.34
The philosophical underpinning of the curriculum did not imply that language, faith, and
cultural learning would be eschewed or repressed in favor of embracing American ways. Rather,
it demonstrated that the Hellenic-centered learning of middle class Greek Americans was in sync
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with American values and norms. Or as Emmanuel asserted in another report, “the Greek
Christian tradition [serves as] the basis of American culture.”35 As the Archdiocese saw it, Greek
Americans did not need to relinquish or diminish their linguistic, religious, and cultural attributes
in order to be accepted. They needed to amplify them within the bounds of American society.
Under Archbishop Michael (1949-1958), the Greek Orthodox Youth of America
(GOYA) was established to bring young people closer to the church by sponsoring events that
would interest them, not unlike the Young Men’s Christian Association (YMCA) or the Catholic
Youth Organization (CYO). Gaining acceptance as a religious group prompted the Archdiocese
to secure recognition of Eastern Orthodoxy as a major faith, along with the Protestant, Jewish,
and Catholic faiths. By 1958, eighteen states passed resolutions to that effect.36 The church
continued to bolster the Greek American community by establishing a home for the aged in
Yonkers, New York, and supporting trips and camps in Greece for the youth, camps in the US,
and the expansion of formal educational institutions, just as other immigrant and religious groups
had done.37

Education and the New Immigrants
In the 1960s, the steady stream of new immigrants from Greece settling in New York
coincided with the tenure of Archbishop Iakovos, whose leadership skills and erudition altered
the tenor of Greek Orthodoxy in America. In his first address to the 1960 Clergy Laity Congress
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held in Buffalo, New York, he asserted that education was a “subject of primary urgency and
must be maintained always as the first subject of concern of our Archdiocese. For without
education analogous with the history and importance of Orthodoxy, our Greek Orthodox Church
cannot long remain.”38 He provided examples of diaspora communities where Greeks assimilated
and experienced loss of language and faith, such as “Russia, Hungary, Romania, Austria,
Germany, and Italy.” He proclaimed Orthodoxy as being “Greek in spirit, in thought, in
character, and in sentiment.” Education would be part of the “resurrection of a Greek Orthodox
consciousness,” and to that end he boldly recommended that parish communities invest threefifths of their operating budget for education and culture. In his address to the 1962 Clergy Laity
Congress, he affirmed the importance of the parochial schools, “a definite assurance of the future
of our Church,” expressing the wish that more communities would embark upon building them
instead of fellowship halls; by 1964, he boldly challenged church communities to mortgage their
properties and build day schools to “prevent … dissolution or assimilation.”39 “It is the school, in
its daily contact with the child, that will make him Greek Orthodox … the school should be a day
school wherever this is possible.”40
In order to understand the extent to which the Archdiocese’s policies shaped the
parochial schools in New York, it is necessary to broadly sketch out their development. The
settlement of Greek immigrants and their families prompted the establishment of afternoon
schools in growing church communities, which in turn also led to the establishment or expansion
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of thirteen co-educational parochial schools in New York. For a list of church communities,
afternoon schools, and parochial schools, see Tables 2-5 in the Appendix.
The oldest parochial school in New York, and the second oldest in the US, is the GreekAmerican Institute in the Bronx, which was established as an orphanage and as a day school in
1912 by the combined efforts of the Atlantis newspaper, the Retail Florist’s Association, and the
Confectioners’ Society. In the 1930s, the orphanage became a separate institution, and the
school, due to financial issues, changed several locations over the course of the years. GAI, as it
was known throughout the Greek community, was unique in its founding in that it was not an
offshoot of a church community. A church was established only after the school had been in
operation for nearly twenty years. It was during this time that the school was transferred under
the auspices of the Archdiocese. Many students from the Bronx, Queens, and Manhattan
attended GAI until parochial schools were built in their communities. Up until the late 1950s, the
curriculum was divided into two, with half a day spent on the American curriculum and the other
half on the Greek curriculum. During the decades spanning the 1960s through the late 1970s, the
school’s enrollment hovered between approximately 200 and 320 students. 41
Of the eleven Greek Orthodox churches that were founded during the 1890s-1930s
throughout Manhattan, three communities succeeded in building parochial schools. While most
of the Manhattan parishes operated afternoon schools and a number of independent afternoon
schools existed, the most significant afternoon school enrollments were reflected in those church
communities that established parochial schools. The oldest parish in New York City, the
Archdiocesan Cathedral of the Holy Trinity (1892), located on the upper east side of Manhattan,
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established the Cathedral School in 1949. Archbishop Iakovos decided to assume administrative
control of this church, in effect making it the church of the Archdiocese. This fact is relevant
because, with the growth of the parochial school, the Archbishop had placed his hopes in
establishing the first high school there. While it was two communities in Queens that realized the
dream of a high school, the Holy Trinity parish and its associated parochial school remained
central to the Archdiocese’s plans. Another of the early church communities, St. Eleftherios
(1918), established the Parochial School of St. Eleftherios in the Chelsea district in Manhattan in
1955. A fire destroyed the church and school building in 1973, and the community did not
rebuild the school. In contrast to the other schools, St. Eleftherios’ parochial school enrollment
was unusually low, almost always under 100 students. At the other end of the spectrum, the
community of St. Spyridon in Washington Heights succeeded in garnering the financial support
of shipping magnates Theodore P. Tsolainos and Constantine P. Goulandris to establish the
eponymous parochial school at St. Spyridon in 1959. The parochial school enrollments were the
highest of the Manhattan schools, ranging between approximately 200 and 300 students from the
1960s to the late 1970s, in contrast to approximately 100 to slightly over 200 students at the
Cathedral School during the same time.42
The early church communities in Brooklyn broadly mirrored Greek settlement patterns in
this New York borough. The community of Saints Constantine and Helen Cathedral (1913),
located in the Brooklyn Heights section, built A. Fantis Parochial School in 1963 with the
endowment of Argyrios Fantis, a business leader in the import/export food trade. Nearly twenty
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years later and moving two miles south, the incorporated “Greek Orthodox Community of Bay
Ridge” established the Assumption Church (1931) on the south side of the Park Slope section of
Brooklyn. Following on the heels of A. Fantis Parochial School, this community built a parochial
school three years later in 1966 underwritten by business leader Soterios Ellenas, whose name
was given to the school. In the southeast section of Sheepshead Bay, the Greek community built
Three Hierarchs Church in 1929 and Three Hierarchs Parochial School in 1977. Up until they
built their parochial schools, records show that all three parish communities had thriving
afternoon schools during their early growth phases, with enrollments reaching well over 200
students in the Assumption parish’s afternoon school.43 Holy Cross Church, the newest church
community in Brooklyn, was founded in 1964 in Bay Ridge, located in the southwest section of
Brooklyn, where a high concentration of Greeks had settled and continued to settle after 1965.
Like the other three Brooklyn parishes, Holy Cross community’s growing afternoon school
prompted the founding of a parochial school in 1980 named after their benefactors, Dimitrios
and Georgia Kaloidis. During the 1960s-1970s, enrollment figures for A. Fantis and S. Ellenas
were similar, ranging from 100 to over 300 students, while Three Hierarchs enrollment figures
approximated 200 students during the early 1980s.
The borough of Queens saw the establishment of five parochial schools and three high
schools by Greek immigrants who settled in and around the northern sections of Whitestone,
Corona, Astoria, and Flushing, and further southeast in Jamaica. In the mid-late 1920s, three
communities established churches and afternoon schools simultaneously: Transfiguration of
Christ Church (1926) in Corona, St. Demetrios Church (1927) in Astoria, and St. Demetrios
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Church (1927) in Jamaica. The community of St. Demetrios in Astoria opened their parochial
school in 1957, where rapidly increasing enrollment figures necessitated the building of another
church and school, the St. Catherine-St. George Church and School Annex in 1971, and a high
school in 1975. Total enrollment figures reached nearly 1,500 students by the early 1980s.
St. Demetrios Jamaica Day School, which opened its doors in 1967, also saw steady growth
during the 1970s, reaching well over 400 students by the time their high school was opened in
1980. Transfiguration Parochial School in Corona opened in 1967, and while their enrollment
figures did not match those of the St. Demetrios schools, they were more in line with the schools
in the other boroughs, reaching nearly 300 in 1980. One possible reason for this might be that
Corona is located four miles east of Astoria and six miles north of Jamaica, so that students had
the option of attending the parochial schools in those communities. Another nearby option
students had was an independent school located six miles northeast of Corona called
St. Andrew’s Academy-on-the-Sound in the Beechhurst section of Queens. Koula Tassopoulou,
a graduate of Teachers College of Columbia University, founded it as a private Greek elementary
and high school in 1953 independent of the Archdiocese’s jurisdiction, as the school was not
affiliated with a particular church community. Enrollments reached nearly 600 students in the
mid-seventies and then rapidly declined after that when the school shut down due to nonpayment
of payroll taxes.44 The school is unique in that the Principal Koula Tassopoulou maintained a
healthy relationship with Archbishop Iakovos and the Archdiocese’s Department of Education.
She had been one of the few women appointed to serve on the Archdiocese’s Supreme Board of
Education and attended meetings for principals of all the Greek parochial schools. In turn, the
Archdiocese considered it a boon to have another parochial school on record and always
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included St. Andrew’s Academy in its statistical information and official reports. Just as
St. Andrew’s Academy’s tax issues were coming to the fore and affecting the school, four miles
south in Flushing, the community of St. Nicholas Church (1955) opened their parochial school in
1977 to serve the needs of their growing community. For enrollment figures, see Table 5 in the
Appendix.
In conjunction with the school-building projects in the New York communities, the
Archdiocese sought to complement the students’ education in several ways. They supported the
publication of a monthly bilingual children’s magazine, The Greek-American Magazine for
Children (Ellino-Amerikanopoulo), which reached an audience of about 3,000 students
throughout the US and Canada during the early 1960s.45 The first issue of the fifty-page
magazine, which was circulated in January 1962, featured a brightly colored illustration of a
familiar American scene--Santa Claus with his reindeer and a large sack spilling over with none
other than copies of the magazine. The editor carefully constructed the contents of the magazine
to capture several important interrelated themes: the prominence of the Greek Orthodox Church
and its role in education, an emphasis on the church hierarchy as a center of authority for Greek
Americans and as guardians of their faith and traditions, the immigrant experience, and
citizenship.
There were a number of pieces that focused on the educational activities of the
Archdiocese and the New York communities. For example, there was an article that discussed
the establishment of the newly constructed parochial school in Washington Heights, poems and
drawings by the children of St. Andrew’s Academy, the Greek-American Institute, and Chelsea-
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St. Eleftherios, an article describing the first summer pilgrimage to Greece for boys and girls
sponsored by the Archdiocese, and a sketch of a weekend Religious Retreat by the Boy Scouts of
four New York communities. There was also a piece highlighting the work at St. Basil’s
Academy and Holy Cross School of Theology, those “bright jewels of Greek Orthodoxy.” In
addition, an essay explaining the Archdiocese’s membership in the World Council of Churches
in Geneva and Archbishop Iakovos’ important position as one of the five co-presidents was
included.46
The editor included a special insert on the Ecumenical Patriarch with the first issue. The
purpose was to highlight the Patriarchate’s preeminent status within the Greek Orthodox Church
as the “mother church” but also to orient Greek American children to their historical legacy. The
Patriarchal message to Greek American children came from the “historic city of Constantinople,”
where Greek Orthodox children were being “raised and nurtured…. The children of Romans,
who for centuries continue the tradition of their Fathers, the tradition of their grandfathers.”47 In
this message, the Patriarchate was likened to a lighthouse that radiated its light upon all his
children scattered throughout the world. Photos of the Patriarch with children surrounding him
drove the point home further. The seat of Orthodoxy, children were reminded, is in
Constantinople, where the Church is in need of protection. Bringing to life this imagery in
another part of the magazine was an illustrated series featuring the battles of the Roman Emperor
Constantine. Constantine, who became the first Christian emperor, moved the capital to
Byzantium, which he renamed after himself.
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Immigration, citizenship, and maintaining a Greek identity were also themes the writers
addressed in the inaugural issue. One writer wrote about the history of the Greek sponge divers
in Tarpon Springs, Florida. Another wrote a short fictional story about a pioneer immigrant who
recounted his early experiences in the US to his grandson and advised a newly arrived Greek
immigrant to love and respect his new country but never to forget Greece. Advice on how to
reconcile their Greek and American identities was found in many stories. Children were
instructed to be good citizens, to respect great American heroes such as George Washington and
Abraham Lincoln, but also to be proud in their understanding that ancient Greek civilization
formed the basis for American civilization. They were advised to offer that which they had
“inherited” from Greece to the US. Rounding out the first issue was a short story on the life of
Abraham Lincoln, humorous poems, prayers, a crossword puzzle, vocabulary words, and recipes.
It was fitting that the inaugural issue would appear in January, the month dedicated to the
celebration of Greek Letters and Learning in honor of the Three Hierarchs. The celebration of the
Three Hierarchs on January 30th became a state holiday in Greece beginning in 1842.48 As early
as 1936, the Archdiocese mandated every parish to celebrate Greek Letters.49 The celebration of
this important holiday, along with others, served to inculcate students with their religious and
national identity by continually stressing the prominence of the Church in sustaining Greek
education and safeguarding the nation. In New York, the Archdiocese promoted this holiday by
sponsoring community-wide programs held in local universities and colleges, which included
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special religious services, speeches or lectures by distinguished scholars and artists, and musical
and dance performances. The Week of Greek Letters50 was “dedicated to promoting the spiritual,
educational and cultural programs of the Greek Archdiocese, to extending the cultural pursuits of
Americans of Greek descent, and to stressing the values of Hellenic civilization, in its many
aspects, from ancient times to the present.”51 For Archbishop Iakovos, the celebration of Greek
Letters meant conveying a sense of the “nobility of Hellenic thought … the beauty of Hellenic
arts … the transformative power of Hellenic civilization.”52 The programs often included
dramatic performances of ancient Greek plays and lectures highlighting significant cultural,
artistic, and historical contributions of Greeks throughout history, including those of the
diaspora.
In 1965, in honor of the celebration of Greek Letters, the Greek Press and Radio, and the
Fine Arts, the Archdiocesan Department of Education issued the following statement:
For the Happiness of All Greek Orthodox Families
Mothers!
1. Send your children to the Greek Orthodox Kindergartens and the Greek
Orthodox Schools.
2. Only in the Greek School can your child from a young age make close
friendships with other Greek Orthodox children.
3. Only in the Greek School will your children be protected from bad company
that may lead to juvenile delinquency.
4. Only the Greek School can keep our children within the frame of Greek
Orthodoxy, and lead them from the school desk to the Church Choir, to the
Greek Orthodox Youth and to the Community or the Ladies Philoptochos
Society.
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5. The Greek Language should be considered as a sacred cause. The Hellenic
consciousness, the Greek Language and the Greek Orthodox Faith comprise
and indivisible triad. Only the Greek School can give all three together to our
children.
6. Large communities were dissolved, when they stopped teaching the Greek
language to their children.
7. Thousands of American School children are taught a foreign language in
thousands of American Public Schools. Why should not our children be taught
Greek?
8. Only the Greek School can develop in our children love and admiration for
Greece, which is loved and admired and respected generally by all Americans
and all mankind.
9. Only the Greek language reminds your children that they belong to the Greek
Orthodox Church.
Take care not to bring unjust harm upon the children.53
The above exhortation demonstrates a heightened concern over the future of Greek
education. It is not difficult to read here the implication that mothers were deemed the
responsible agents for the sustenance of Greek education, for its success and for its failures. In
fact, the bylaws that governed the Parent-Teacher Organization (PTO) directed its predominantly
female membership to use the Greek language for all communication and outlined their essential
roles as advocates for Greek education throughout the community.54 Elsewhere, mothers of the
PTO were criticized for interfering in the management of the schools rather than operating in
supportive roles.55 Greek mothers’ entry into the workforce was also blamed for the declining
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interest in Greek education, which, according to one Archdiocesan memo, was the cause for the
decrease in the number of teachers.56
Despite the gendered orientation of the statement, it encapsulates the purpose of a Greek
education: making friends with other Greek children, staying out of trouble, and keeping close to
the Orthodox church through its institutions, which were created to capture the Orthodox at all
life-stages. The Greek school, a foundational compass for life, amplified the trinity of Helleniccentered learning, language, and faith.
In a significant report to the 1962 Clergy-Laity Congress, Philippos Emmanuel
comprehended more acutely the reasons behind the prescriptive and urgent advice to Greek
mothers. The purpose and future of parochial school education were being compromised by the
competing views of overlapping generations of Greek Americans. Emmanuel discerned that the
pioneering generation, which was deeply invested in promoting the schools, was unable to grasp
their interdependent relationship to American society. American-born Greeks, on the other hand,
neither fully understood the purpose and role of Greek education nor the current trends in
American educational practices. Others, he noted, believed in keeping Greek education entirely
separate from the church.57
The concern expressed over the diminishing interest in religious and cultural heritage
overshadowed not only Emmanuel’s report but also the Education Committee’s report to the
1962 Clergy-Laity Congress. Both reports stressed the complementarity of Greek education and
American education. “The preservation and perpetuation of our own particular customs and
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ethnic traits, of our religion and of our Greek language, should be viewed as part of the
American way of life in its most generic aspects of national growth and forward progress.”58
Thus, by upholding their Hellenic identity through the parochial schools, Greek-Americans
contributed positively to American society.
Emmanuel’s concerns rested on the fact that the parochial schools had not kept pace with
progressive American educational practices. Again, he pointed to the clashing of generational
needs, in which the pioneering generation of immigrants desired an absolute Greek curriculum
and the Americans of Greek descent desired more emphasis on the American curriculum and less
on the Greek program.59 For these reasons, parochial schools had not developed a comprehensive
program of study that integrated the ethos of the school and extracurricular activities, as well as
the overall mission of the Greek program. Referencing the Cathedral School, St. Demetrios of
Astoria, St. Spyridon, and St. Eleftherios, the Education Committee observed, after visiting these
schools, “a complete lack of uniformity in their methods of teaching, the subjects being taught,
the schedules of tuition and fees and the scales of faculty salaries…. There is little cooperation or
even consultation in charting the course of instruction and the difficult mode of operation.”60 The
Principal of St. Demetrios Jamaica had written directly to the Archbishop earlier that year,
apprising him of “the crying need for the establishment of an educational program for Greek
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American education…. This curriculum should have three parts, religious, language, and
preparation for life in America.”61
There were two exceptions: GAI in the Bronx and St. Andrew’s Academy in Beechhurst,
Queens, both of which were noted to “have established a very enviable record in Greek Orthodox
education” and were accredited by the Greek Ministry of Education as well as New York
educational authorities. St. Andrew’s Academy operated the only Greek Orthodox high school
and offered French and ancient Greek in addition to music and the arts. Tuition and salaries were
also higher on the average than in the other schools.62 GAI’s schedule up until the late 1950s was
divided into two parts: one half of the day was devoted to the Greek program, which included
reading, spelling, grammar, history, religion, geography, and ancient Greek. The American
curriculum made up the other half of the day and included English, social studies, science, math,
and penmanship.63 GAI also boasted an arts and music program. GAI’s principal at the time,
Nicholas Hatzidimitriou (DeMetro) (1938-1959), firmly believed, like Philippos Emmanuel, in
co-opting American pedagogical practices to realize the Greek component of the curriculum.64
The time devoted to the Greek program varied from school to school and ranged from
one hour per school day to two and a half hours a day.65 In order to assist the parochial schools in
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shaping a uniform program, the Department of Education developed a general curriculum guide
for the Greek program and a handbook of school policies. As a minimum, the Archdiocese
expected that the Greek program would be taught in grades one through four for two hours per
day, and grades five through eight for approximately one hour and fifty minutes per day. Schoolwide celebrations continued to reinforce the specifically Greek and Orthodox identity of Greek
American students. Every October, students would prepare poems, essays, and songs for the
October 28th commemoration of the Greek government’s rejection of Mussolini’s ultimatum for
Greece to surrender to Axis forces. This day, known as OXI Day (pronounced Ohi, Day of ‘No’),
highlighted the heroism of Greeks during World War II, an event that was commemorated by
Greeks worldwide, including the students of Greek American schools. The OXI Day celebrations
reflected the Greeks’ heroism in defending democracy, which was perceived as one of the many
distinctly Greek contributions to the world. Students would celebrate another equally important
event, Greek Independence Day, which coincided with an important religious holiday, the Feast
Day of the Annunciation. The significance of this dual celebration cannot be overstated. Students
wore traditional folk costumes, recited poetry, sang famous songs, prepared skits, and performed
dances to celebrate Greeks’ liberation from what was believed to be ‘four hundred years of
slavery’ under Ottoman rule. The slavery narrative was impressed upon students at an early age.
It was during this celebration that the Greek Orthodox Church’s role came to the fore as a
defender of freedom, of the Greek language, and of Christianity.
In addition to the formal curriculum and school-wide celebrations, the Archdiocese
provided handbooks to complement the books the schools used from Greece. These handbooks
included titles such as “Moral Stories,” “Great Men of Greece,” and “The Greeks have the

102
Word.”66 Theatrical plays were an integral part of the school celebrations. Teachers and students
invested great effort and time into producing short skits and dramatic plays. The Office of
Education also distributed plays, many of which were written by the Greek playwright, Spyros
Melas (1882-1966). The choice of these plays is constructive in that with their reenactment, they
further bound the notion of church, education, and nation within the minds of students. Plays
such as “Matomena rasa” (Bloodied robes) underscored the pivotal role of heroic clergymen in
the Greek revolution, while “To kryfo scholeio” (the secret school) dramatized the education that
was secretly conducted by the church during the Ottoman period, as the popular children’s song
implies:67
Luminous little moon,
Cast your radiance that I may travel,
That I may journey to school
Letters to learn,
Letters divine
All God’s things.68
Faculty appointments and teachers salaries continued to be a source of concern for the
Archdiocese. Among the parochial schools, salaries ranged from $3,000 to $6,000.69 These
salaries were nearly twenty percent lower than those of the public schools.70 Emmanuel believed
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that a strong coherent program could be sustained to fulfill the schools’ mission if a qualified and
bilingual teaching staff was in place. But he also recognized that
our schools, under the conditions they are functioning today, are not always in a
position to have at their service the best teachers, whether in English or in the Greek
department. The salaries are very low. There is no provision for pensions. The
Community has not grown yet to the point that it would be considered a field providing
sufficient security and prestige for a permanent career in it.71
Underlying the uneven curriculum and low teacher salaries were the financial challenges
faced by communities that established parochial schools. Emmanuel did not view the “financial
support of the school by the Community as wasted money.”72 Statistically, a school with 200
students required a yearly budget of $80,000-$85,000. Thus, a $300 yearly tuition was not
considered sufficient. In fact, the Cathedral School’s tuition ranged from $280-$320 per student,
and the gap in the budget was supplied by the parish community, despite the fact that the
school’s facilities required capital improvements.73 Other schools also required more of a
financial investment to build upon their progress or to simply sustain them. St. Demetrios in
Astoria, for example, had a long waiting list for classes and was in a position to expand its
buildings.74 St. Spyridon also had a waiting list for first and second grades and was preparing to
build a rooftop playground. St. Eleftherios School, on the other hand, lacked a gymnasium and
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recreation facilities, and suffered from low enrollments.75 Emmanuel Hatziemmanuel, who
replaced Philippos Emmanuel, also recognized that many communities were unable provide the
financial investment that was required to sustain their schools.76
Communities struggled despite the fact that the Archdiocese had been contributing
$3,000 per year to each parochial school along with books and other materials. To address this,
the Education Committee at the 1968 Clergy-Laity Congress boldly recommended that the
Archdiocese raise its yearly contribution to $5,000 and provide a $50,000 subsidy, instead of
only $5,000, to those parishes building day schools.77 The following year, however, the
Archdiocesan Council voted to stop providing the $3,000 subsidy to each parochial school
altogether.78
It is possible that one of the reasons the Archdiocese stopped their parochial school
subsidies was prompted by the continual negativity pouring in from many sources, especially the
Department of Education. The difficulty in sustaining financially healthy schools seemed nearly
impossible after the building phase was completed. In 1966, the Archdiocesan Department of
Education sent letters to the parochial school principals surveying their thoughts on the necessity
of the Archdiocese’s subsidy. The principal of St. Eleftherios responded that not only was $3,000
necessary for his school but that it should be raised to $6,000 and suggested that subsidies be
based upon the needs of the school. Michael Catsimatides of GAI responded that the subsidy was
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dependent on the financial strength of the Archdiocese and should be given wherever there was a
demonstrated need. Nicholas Hatzidimitriou of St. Spyridon acknowledged the increasing
financial difficulties faced by the schools but recommended that the subsidy should be converted
to scholarships for deserving students. The principal of St. Demetrios Astoria recommended that
the Archdiocese continue its subsidy but that it should be tied into enrollment figures. He
developed a formula that favored a higher subsidy to those schools with higher enrollment
figures, which included his own. Minos Kazepis of St. Demetrios Jamaica pointed out that the
purpose of the subsidies was to encourage the building of day schools. He referenced the positive
public image the Archdiocese garnered from the subsidy, but observed that if a school depended
upon $3,000 to survive, then it was “too unstable to merit assistance” or the community was not
making enough of an effort to support it. Kazepis believed that the Archdiocese would have to
increase its subsidies as more schools were opened. In the end, Kazepis suggested that the
rewards should be phased out slowly, since some of the schools didn’t seem to require it and the
government was providing aid now. 79
Kazepis’ last point was the most compelling reason for ending financial assistance to
parochial schools. The Archdiocese had been advocating for other forms of assistance under
Title I of the Federal Elementary and Secondary Education Act of 1965 and therefore no longer
saw a need to subsidize them. Assistance would be provided in the form of textbooks, teaching
resources, and laboratory equipment.80 In New York City, the Archdiocese was a member of the
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Non-Public Schools Committee, which included representatives of Episcopalian, Lutheran,
Roman Catholic, and Hebrew day schools. As a member of the Non-Public School Committee,
the Archdiocese participated in joint statements with the other denominations to the NYC Board
of Education, requesting a fair share of Title I services to parochial schools. Putting out their own
statement, the Greek Archdiocese openly opposed the Blaine Amendment in the New York
Constitution, which barred states from providing funds to sectarian and private schools. They
actively encouraged Greek parents to vote for the new state constitution that would support state
funding for parochial schools.81 By 1970, the SBE recommended that all parochial schools apply
for their allotment of funds and assured them that the state would not interfere with the religious,
linguistic, and cultural aspects of their schools.82
During the 1970 Clergy-Laity Congress in New York City, Archbishop Iakovos
expressed his disappointment at the state of the parochial schools. Observing that they cost twice
as much to maintain as it cost to maintain a church, he blamed the lack of leadership of the
second generation as well as the increasing rate of mixed marriages. The Archbishop criticized
the “current generation, which has not yet completely divested itself of certain complexes, such
as ancestor worship and the endless projection of ourselves, our families, or our ethnic and
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religious heritage, which we have done nothing to make a reality.”83 Questioning the overall
educational philosophy and educational system, he asked if schools were meeting their
objectives and responded in the negative. During this Congress, the Archbishop announced two
important decisions: that priests may opt to use the vernacular in church services and that a new
translation of liturgical text was in the process of being published upon approval of the
Ecumenical Patriarchate.
The rationale given for these developments was directly related to what the Archdiocese
deemed as the assimilative processes at work, to the extent that the church was becoming an
“indigenous church.”84 The Archdiocese’s response was, in fact, a logical one, which coincided
with Orthodox theology regarding worship and participation in church services. Their solution
was partially in response to what they believed was diminishing participation in the Orthodox
Church due to issues related to language. In an interview with the New York Times, the Reverend
Nicon D. Patrinacos, Chair of the Liturgical Committee, revealed that the vernacular was already
in use in some churches and that the Archdiocese was simply making that option official.85 The
Archbishop clearly stated: “Orthodoxy is not exclusively the religion of the Hellenes but the
religion of all those who … have come to know and relate to it.”86
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As was discussed in the previous chapter, New York City Greek Americans protested this
decision.87 The Archdiocese articulated a philosophical shift that moved away from identifying
faith with Hellenic-centered ideals towards “the building of a conscientious Orthodox Christian
way of life.”88 Yet, the pronouncement made during the 1970 Congress had little effect on the
school curriculum. In fact, the Report of the Committee on Parochial Schools wished to see
efforts stepped up in terms of revising teacher education requirements, salary scales, curriculum,
and books. They also defended the schools’ central place within the Archdiocesan system of
education.89 According to this committee, half of which was made up of New York City
parochial school representatives and principals, the mission of the parochial schools was to
provide:
an American education at least equal, if not superior, to that provided by the local
Public School System. Additionally, a Parochial School serves its purpose well, when it
provides instruction in the spiritual, moral and cultural values of Greek Orthodox
Christianity, our Hellenic heritage and in the nearly forgotten qualities of good
citizenship, patriotism and dedication to the ideals of the American social fabric. Finally,
instruction of Greek as a second language, will round out a wholesome elementary
education, with all the attributes of a truly private school with strong moralistic and
religious overtones.90
The Archdiocese continued to advocate for its students by promoting Greek language education
through the NYS Department of Education and the Regents Exam in Modern Greek. This exam
gave academic foreign language credit to high school students and promoted Modern Greek
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language instruction at an advanced level in high schools. In 1970, Hatziemmanuel amassed
petitions signed by 10,000 people towards this end.91 The Archdiocese’s request was successful,
and the first Modern Greeks Regents Exam was administered to nearly 200 students in New
York City in June 1972.92 The Archdiocese succeeded in introducing Modern Greek language
courses in five NYC high schools--William Cullen Bryant (LIC), George Washington (Hillcrest)
and Long Island City High School (LIC), William H. Taft (Bronx), North Lehman HS (Bronx),
and Flushing HS (Flushing).93 It also developed a three-year Modern Greek Language syllabus
for high schools.94
The philosophical shift towards a more ecumenical and less ethnic notion of Orthodoxy
did not make its way systematically into the curriculum of the New York city parochial schools
despite the rhetoric among certain members of the church hierarchy. While presenting the new
Archdiocesan program of education, Hatziemmanuel’s position seemed to emphasize the duality
of the Hellenic-Christian heritage rather than the religious position of the Archdiocese: “We
should remember that as we can project our Faith by way of our cultural heritage, so we can
project our cultural heritage by way of our Faith.”95 Emphasizing the importance of Greek
language, Emmanuel again reiterated arguments that learning Greek would bring children closer
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to the church and give them a practical tool and edge to understanding the sciences. The twin
purpose of Greek language learning--culture and religion--continued unabated. Religion,
however, would not supersede Greek language and cultural instruction.
A perusal of the curriculum developed by Hatziemmanuel and several members of the
SBE offers insight into the extent to which they integrated language, religion, and history. It is
worth noting that for the first time, the Archdiocese created a streamlined curriculum to serve the
needs of the afternoon schools and parochial schools. One year of parochial school Greek
education was equivalent to two years of Greek afternoon school education.96 The curriculum
emphasized the development of written and oral language skills though reading, writing,
grammar, and vocabulary. The historical and cultural components included the study of the
entirety of Greek history from ancient times, Byzantium, and Modern Greece. In tandem with
unifying these periods through the study of important events, cultural achievements, and famous
people, Emmanuel and the authors ensured that the continuity narrative embodied the present.
Beginning in the fourth grade, students learned about the early Greek immigrants to the US, the
contributions of Greeks to America, and the important values they sustained. These values
resembled those of the ancient Greeks and included family, traditions, respect, hospitality, honor,
and industriousness.
Beginning in the late 1970s, the Archdiocese began publishing materials for use in the
Greek schools. They continued to use books on Greek language, history, and religion from
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Greece through the Greek Ministry of Education and which were free, or from the publishing
companies of D.C Divry based in New York and Theodore Papaloizos based in Maryland.97
The Office of Education published several language books and history books. History books with
the titles “The Minoans,” “The Mycenaeans,” and the “Golden Age of Athens” continued to
underscore the important historical connection to ancient Greece.98
Demosthenes Triantafyllou, Principal of St. Demetrios Astoria, also elaborated upon the
Archdiocese’s educational program in a series of articles he wrote in the National Herald about
the parochial schools. He indicated that while New York State regulated the number of teaching
hours for the American curriculum, it was the community that determined the number of hours
for the Greek program, based upon the financial strength of that community, as well as the needs
of the students and wishes of the parents. 99 It was these overall differences that the Archdiocese
tried to mitigate.
In order to get a better handle on the issues, the Department of Education appointed
Michael Catsimatides as Superintendent of the Parochial and Afternoon Schools of the First
Archdiocesan District. His work entailed visiting all the schools and reporting to the Archdiocese
on whether they were executing the Archdiocese’s program, what teaching methods they were
using, their finances, problems, and the workings of their governing bodies.100 Overall,
Catsimatides noted that to a large extent the parochial schools followed the Department of
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Education’s curriculum. He also observed that religion was generally taught once or twice per
week by teachers in the Nursery through 4th grades and by the priests in the middle and upper
grades.
It is important to note that while religion may not have been taught regularly or
systematically, it was practiced throughout the school year. From the start of the school year,
when the priest would offer a blessing to students and faculty in every classroom, to the
celebration of important feast days that punctuated the parochial school calendar, all students and
faculty alike practiced religious observance. Icons were usually placed in every classroom.
Prayers often were recited at the beginning and end of the school day. Additionally, students
were taught hymns and attended church on a regular basis.101 Even so, when a Bishop was
appointed to visit the parochial schools and report to the Archdiocese, he noted that at two of the
larger schools, St. Demetrios in Astoria and St. Demetrios in Jamaica, there were no religion
classes held at all.102 As a subject, it appears that religion either was not always considered one
or was not consistently assigned a letter or numerical grade.103
Early on, Catsimatides observed that the Greek program in most of the schools was
successful, judging by conversations he had with students and by observing teachers in
classrooms. He believed that the success of the Greek program was directly tied into its faculty.
In fact, Catsimatides’ reports revealed the impressive qualifications of the Greek teachers and
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often commented on their excellent preparation, “great zeal,” and enthusiasm.104 Many of these
teachers were graduates of St. Basil’s Academy Teacher Training Institute; others held degrees
in math, science, or law from Greek or American universities, while a number of them held
degrees from prestigious pedagogical academies in Greece or Istanbul. Quite a few went on to
receive Master of Arts degrees from colleges or universities in the US. Applications from women
graduating from the education program at Hellenic College in 1976, and on file with the
Archdiocese, all indicate that they wished to work in the Greek schools as well as continue their
studies.105 The principal of St. Demetrios Astoria held a BA and MA from NYU, while the
principal of the Goulandris-Tsolainos School of St. Spyridon, Alexandros Papadopoulos, was
honored by the Academy of Athens for his book, American Poets and the Greek Revolution
1821-1828. Nicholas Kladopoulos also taught ancient Greek and Greek philosophy to his upper
level students. In 1975, of the nine parochial schools in operation, three of the principals were
women, one of whom operated the independent school of St. Andrew’s Academy in
Beechhurst.106
The Greek press, however, did not view the faculty in the same light. In a scathing frontpage National Herald article, the author drew attention to several pieces of information: there
were teachers who worked in the schools who did not hold degrees, there were non-Greek
principals in the day schools who wished to reduce the Greek curriculum, and the parish councils
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and school boards condoned these circumstances.107 The writer of the article did not, however,
identify the schools or principals, and yet, he was not entirely wrong. Catsimatides observed that
A. Fantis’ principal was not Greek and would “not provide direction for Greek classes.”108 In
1970, the A. Fantis community placed an advertisement in the classified section of The New York
Times soliciting applications for the position of Director/Principal. “Applicants should have
exposure to elementary school administrative or other related experience.”109 There was no
mention of a Greek background as a requirement in this advertisement. The principals of
Soterios Ellenas, Brooklyn and Transfiguration, Corona also were not Greek. In a similar article
published three days letter in the National Herald, the author reiterated his argument about the
poor state of the parochial schools and the non-Greek principals.110 Parish politics may have
prompted these negative articles. While the Archdiocesan Board of Education continued to stress
that Greek teachers and directors should be college graduates and for principals to be Greek
Orthodox and possess knowledge of the Greek language,111 the positive aspects of the schools
were neglected.
In his four years as Superintendent, Catsimatides highlighted the positive characteristics
of the parochial schools. He referenced the “Christ-like” atmosphere of the schools, the
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exceptional behavior of the students, and the fact that “all students, male and female, are
enlivened by the Hellenic-Christian Spirit and are possessed by the unalterable traditions of their
heritage.”112 He also noted that the teachers were grateful to the Archdiocese and Office of
Education for their advocacy in facilitating their pensions and raising their grade for salary
purposes.
One aspect of the parochial schools that has not received adequate attention is the
academic progress of students. In 1975, students from the Tsolainos-Goulandris School of
St. Spyridon scored 10% higher in math and reading standardized tests than students from other
private schools and approximately 40% higher than students in public schools. In 1975, of the
twenty-seven graduating students, twenty were accepted to the prestigious Bronx High School of
Science.113 St. Demetrios Astoria had similar numbers: thirty-nine of their forty-one graduates
were accepted to Stuyvesant, Brooklyn Technical, and Bronx School of Science high schools.114
A. Fantis and the Cathedral School boasted similar results.115 The schools were aware of their
academic rigor despite the financial problems and shortage of Greek language teachers.116 In
addition, the schools offered activities that complemented the students’ formal education.
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Yearbooks reveal a wide range of activities, including bands, drama clubs, newspaper, literary
clubs, basketball, and cheerleading teams.117
The Greek Ministry of Education offered an additional boost to Greek teachers. They
recognized the teachers in the Archdiocesan elementary and high school system as being equal to
those teaching in Greece so long as they taught approximately eleven hours per week or fifteen
periods of forty-five minutes per week.118 As such, Greek teachers became qualified for a
pension upon retirement. “This has strengthened the feeling of security among our teachers and
stimulated their desire to improve the quality of their work.” The Archdiocese also continued to
contribute financially to the Greek Teachers Benevolent Fund.119
In support of professional development, the Archdiocese and the Greek Ministry of
Education co-sponsored teacher-training seminars to keep Greek teachers abreast of new
educational developments. Beginning in 1973, the Greek Ministry of Education funded teachers
serving in Greek schools to attend a three-week seminar in Athens, Greece. Teachers attended
lectures on instruction of Modern Greek, visited museums and archaeological sites, and
participated in a variety of cultural activities. The seminar in Greece was geared to enhancing the
teachers’ experience and bringing their knowledge of Greece into the classroom. In 1973, the
Archdiocesan Office of Education also began holding yearly Training Seminars for its teachers
in every district, including New York. These seminars included lectures and workshops on
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teaching Greek as a foreign language, Greeks in the Diaspora, teaching foreign languages in New
York, use of audio-visual materials, Archdiocese’s curriculum, teaching history,
bilingual/bicultural studies, problems of Greek-American education, and cultural studies. 120
Despite the efforts of the Archdiocese on behalf of its teachers, there were definitive
signs that there was a shortage of teachers for the parochial schools in New York. Catsimatides
reported in 1975 that two Brooklyn schools, A. Fantis and S. Ellenas, both with nearly 300
students, had only two teachers for their respective Greek programs. He observed that GAI in the
Bronx also had a need for more than two teachers and that Three Hierarchs in Brooklyn utilized
the Greek American teachers from the American program to teach instead of a teacher dedicated
to the Greek language program.121 Catsimatides warned that these schools were not capable of
meeting the Archdiocese’s requirements of having Greek taught for ten periods per week unless
they hired additional teachers for their Greek programs. This problem, as Catsimatides saw it,
jeopardized the students’ education and overall objective of the school.122 In his regular progress
reports, Hatziemmanuel indicated that his office received ten to twelve requests yearly for
bilingual teachers with administrative skills, which he was unable to fill due to a lack of qualified
individuals.123

120

Emmanuel Hatziemmanuel, report to Archdiocesan Board of Education, Jan 30, 1974, March
13, 1975 and November 13, 1975, Box V13, Folder AG; Emmanuel Hatziemmanuel to the Directors and
Teachers of Greek-American Schools, November 1, 1977 and November 7, 1978, December 2, 1978,
Box V17, Folder HK; Emmanuel Hatziemmanuel, Progress Report, April 14, 1976, Box V13, Folder AH,
Education Collection, AGOAA.
121

Michael A. Catsimatides, report to Archbishop Iakovos, January 28, 1977, Box V21, Folder
AA, Education Collection, AGOAA.
122

Michael A. Catsimatides, report to Archbishop Iakovos, December 15, 1975, Box V21, Folder
AA, Education Collection, AGOAA.
123

Emmanuel Hatziemmanuel, report to Archdiocesan Board of Education, October 28, 1978,
Box V13, Folder AH, Education Collection, AGOAA.

118
It seems unlikely that a “lack of qualified persons” was the only reason there was a
shortage. Teachers’ salaries were still low relative to what public school teachers made, despite
Hatziemmanuel’s tireless efforts to convince the communities to raise them. Additionally, the
starting salaries of teachers who received their diplomas from St. Basil’s Academy Teacher
Training Institute or from the teachers’ academies of Greece were lower than those who received
a BA or MA in any subject from either Greek or American colleges and universities. This was a
paradox that the Archdiocese created. The Teacher Training Institute, an Archdiocesan
institution, was created to train teachers for the schools, yet the Office of Education ranked them
at the lowest tier of the salary scale. Additionally, the Office of Education set forth the
requirements for teachers’ credentials. Teachers who were trained at teachers’ academies in
Greece were considered eligible for employment under these rules; yet, they too were started
with the lowest salaries. The starting salaries for a teacher with a teachers’ academy degree and
someone with a BA degree in 1970-71 were $5,700 and $6,700, respectively, a difference of
$1,000 or approximately 15%. By 1979, the difference was reduced to 5% and the salaries raised
to $7,700 for a Teachers diploma to $8,100 for a B.A.124 The significance here lies not only in
the actual numbers but also in how the Archdiocese viewed its own institution. The lower
salaries of the St. Basil’s Academy graduates reflected a diminished regard for their training and
subsequent work in the schools. It is no wonder then that there would be a shortage of teachers
for the Greek program.
The schools of New York continued to face financial trouble. Despite the Archdiocese’s
decision to stop awarding financial subsidies to the schools, Hatziemmanuel prevailed upon the
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Archbishop and the Archdiocesan Council to reconsider their stance. In a letter to the
Archbishop, Hatziemmanuel warned that the financial problems would increase, especially as the
parochial schools would not be able to compete with the public school teachers’ salaries. He
recommended the development of a Greek Schools Emergency Fund in which $4,000 would be
deposited monthly and dispersed to those schools that needed it most.125 In a three-page letter, he
pleaded for financial assistance for all of the parochial schools, with the schools of New York
requiring the lion’s share due to their larger numbers. He indicated, “The Chelsea GreekAmerican School in New York consists of an enrollment from impoverished families. The school
of St. Demetrios in Jamaica, NY is also facing new financial obligations because of the recent
addition of the 11th grade.”126 Hatziemmanuel was being pressured from some of the schools to
have the Archdiocese remit their obligations to them. In a strongly worded letter, Paul Demas,
the President of the school committee of St. Demetrios Jamaica, requested two years worth of
subsidies:
It is difficult for us to understand why you have not given us the money. In the first
place, you ought to meet your commitment to our school- a commitment that was made
to us when we opened our school. Secondly, you have discriminated against our school
because you have given this money to other schools. This discrimination has disturbed us
very much. And we are forced to ask--Why?... I sincerely hope you do not ignore this
request and trust that you will be favorably inclined towards us. Because we have a
desperate need for this $6,000.127
The financial challenges the parochial schools faced continued to weigh on Hatziemmanuel. In a
report he prepared regarding the overall finances of the church, he believed that educational
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institutions would fare better if the cost to maintain them were included in the Archdiocese’s
overall budget and not broken out as separate items. In other words, all communities would
contribute in some fashion in a proportionate manner to support these educational institutions.128
Accurate information from the parochial schools was hard to come by. As early as 1972,
the SBE recognized that the income and expenses from parochial schools were comingled with
the parish community’s income and expenses. By 1979, the situation hadn’t changed, and
Hatziemmanuel pressured communities to find ways to increase their enrollments in order to
bridge the deficits in their budgets so that salaries could also be increased. 129

Conclusion
The Archdiocese built upon the foundational educational initiatives spearheaded by the
Greek immigrants and advocated tor Greek language instruction in American public high schools
during the early years. The importance of parochial or day schools was that students would
become more bound to the linguistic, cultural, and religious traditions than those in afternoon
schools because of the increased time spent in them. The Archdiocese offered funding to spur the
building of parochial schools. Despite the slow growth in the early years, by the 1960s, the
Greek immigrant communities in New York expanded or built these types of schools. The
Archdiocese contributed to the construction of an educational philosophy that instilled a
nationalistic sense of Hellenic Orthodoxy in the students while hoping to achieve a harmonious
balance between faith and linguistic-cultural maintenance among the post-1965 Greek
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communities. The Archdiocese’s educational philosophy manifested itself in the books,
magazines, celebrations of national holidays, and overall school culture. The unsettling notions
of ethnic erosion and assimilation within the US context can only be understood within the
framework of the Greek historical relationship with Turkey. The politics of the time period
helped to fashion a very present and threatening “ancient enemy,” which, through its actions
desired above all to extinguish the Greek population and, hence, the larger ideals of the Greek
nation. Through its educational philosophy and curriculum, the Archdiocese sought to impart its
prominence as a center of authority and as protector of that nation.
Within the New York parish communities, the financial and administrative infrastructure
could not match or sustain the Archdiocese’s rhetoric on the profound significance of a Greek
education. Equally important were the teachers, and especially those who worked in the Greek
education programs and who were the transmitters of the Archdiocese’s educational philosophy.
The Archdiocese was unable to provide enough qualified teachers for its school system, and the
reasons for this were manifold. As the next chapter shows, the Archdiocese unwittingly
contributed to the breakdown of the educational system.
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Chapter IV
THE TEACHER TRAINING INSTITUTE OF ST. BASIL’S ACADEMY

Introduction
The Archdiocese recognized the need for teachers to work in the afternoon and day
schools. To that end, a teaching academy for women was established alongside the home for
children in need in Garrison, New York, approximately fifty miles north of New York City. This
chapter outlines the history of the Teacher Training Institute of St. Basil’s Academy and how its
mission was conceived to meet the needs of the growing and changing church communities.

The Founding of St. Basil’s Academy
The Greek Orthodox Archdiocese, along with the Greek American immigrant community
organizations, conceived of St. Basil’s Academy as an institution that embodied both
philanthropy and education. They established a home to serve children who needed refuge or
who had been orphaned and who could also receive an elementary school education. On the
same grounds, they created a school to train teachers who would serve in the parish communities
throughout the United States. The designation of the institution is symbolic of the philanthropic
educational motivation:
Twenty years ago when his Holiness the Ecumenical Patriarch Athenagoras, the
Archbishop of America bought the estate of Jacob Ruppert as property of the
Archdiocese, he sent a letter (encyclical) to the clergymen, Board of Trustees, the
Philoptochos and all the Hellenes in American asking them to suggest a name for the new
institute. This was not an easy task because the name had to represent and be related to
the sacred purpose of the school: to provide a home for the children of our ethnic group
who didn’t have families and to educate young women of our ethnic group to become
teachers and community workers for our church communities. Only in an environment of
Christian love blended with Hellenic-American ideals could this purpose be realized.
What name could best represent this?

123
Many suggestions were made; finally, the Archbishop selected the name “Academy
of Saint Basil.” More appropriately Saint Basil became the patron because he is the Saint
of Christian teaching and action, the hero of faith and good works, and the seeker of
Hellenic ideals and Christian love.1
As was discussed in the previous chapter, the fourth century bishop known as Basil the Great
(330-379) or Basil of Caesaria (modern Kayseri in Turkey) was one of the Three Hierarchs
celebrated in the Eastern Orthodox Church for his classical Hellenic education and for his work
as a Christian theologian. He was known for giving his wealth to the poor and for establishing
charitable institutions such as hospitals and hospices. Basil’s work and learning are
commemorated to this day in a New Year’s carol, where he arrives holding “ink and paper” to
announce the new year and the good news of Christ’s philanthropia on earth. Thus, St. Basil’s
Academy and its founding in 1944, celebrated the desire of the Archdiocese to promote
philanthropic works in the service of the Greek American community.2
The way in which the founding of the Academy is characterized in the primary and
secondary sources serves as a window into its thirty-year trajectory. It also speaks to the
relationship between the church and the changing role of women during this time. In fact, in his
book, Understanding the Greek Orthodox Church, Constantelos offers one line of space to the
Philoptochos Society, the benefactors of the Academy: “The work of the Society is
commendable, but this is not the place to write more about it.”3 This was an unusual statement,
given that the Greek Orthodox Church’s theology is driven by the love for humanity and the love
1
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for the poor; the Philoptochos Society reflected the highest expression of these ideals. The
Academy’s founding is quite often celebrated as the innovation of the Archbishop and the
Archdiocese. The Academy Yearbook of 1973 is not only dedicated to the memory of
Archbishop Athenagoras, “the great leader of Greek Orthodoxy, and founder of our school,” but
also attributes the purchase of the property to him.4 The National Philoptochos acknowledges
him in a similar fashion.5 In other instances, such as the Tentative Teacher Training Program of
1962, the efforts of the Philoptochos Society in financing and supporting this endeavor are given
equal credit.6
That the Archbishop and Archdiocese played a leading role in the founding of the
Academy is not at question here. It is important to emphasize that philanthropic works and
institutions were not unfamiliar to the Greek immigrants, nor to the women who arrived from
urban diaspora communities and who settled in the United States. In nineteenth century Greece
and Turkey, Greeks had established a wide array of institutions to serve their communities,
including churches, schools, hospitals, literary societies, and institutions for the poor.7 In
Chicago, Jane Addams provided Hull House as a base from which Greek women organized their
philanthropic activities.8 These works occurred before the Archdiocese was established in the
US. The Hull House example also reflects the extent of their interaction with American secular
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organizations in shaping their outlook and activities. Greek women utilized their church
communities to conduct their philanthropic work as well. In New York City, for example, the
first Ladies Philoptochos Society was granted a charter by New York State to operate as a
philanthropic organization at Holy Trinity Church in 1902. In addition to immigrants from the
kingdom, this organization was made up of many women from Asia Minor and mirrored
women’s benevolent societies in the urban centers of Turkey such as Smyrna (modern-day Izmir,
Turkey) and Istanbul.9 The pioneers of this society bore the names of some of the wealthy
diaspora merchant families: Rallis, Galattis, and Calvocoressis. 10
The Ladies Philoptochos Society created chapters in nearly every parish. By 1931, they
had organized on a national level, and by 1944, they were recognized as a national philanthropic
organization by New York State. In that same year, they purchased the Jacob Ruppert Estate in
Garrison, New York and began refurbishing the buildings to receive and care for children from
destitute familial or economic situations. They also created a kindergarten and elementary school
on the premises to educate the children. The need for Greek teachers within the wider Greek
American communities prompted the establishment of the teacher training school alongside the
home for children. Support for this dual institution was derived from yearly fundraisers held by
the Ladies Philoptochos Society, fraternal organizations, societies, and parishioner donations.11
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The students in the teacher training program helped take care of the children on a daily
basis as well as assist in the cleaning of the main school areas. The Academy would, for most of
its operation, fall under the directorship of clergy. After 1959, Archbishop Iakovos would insist
that the directors come from the ranks of the clergy, most likely to ensure that the Archdiocese’s
agenda would be pursued unfailingly.12 During the first year, four girls enrolled, and by the
second year, there were approximately twenty-five students, most of whom had graduated from
American or Greek high schools. Even though the uneven staffing and curriculum threatened the
program during its first few years of operation, one student observed that the teachers in training
were “extremely devoted and dedicated to the school and realized that if [they] dropped out, the
Teacher’s Department would close.”13 The students requested more attention to the overall
programming. By the following year, their curriculum included classes in Modern Greek,
Ancient Greek History, Ancient Greek Literature, Modern Greek Poetry and Literature, Religion,
History of Art and Architecture, and Pedagogy. Student life in these years was enriched with
visits to local parishes, giving tours to Sunday visitors, and taking trips to New York City and
nearby towns.
Xenophon Diamond, the Director of the Teacher Training Institute during 1955-1960,
noted that graduates were unable to obtain full-time work as teachers in parishes that supported
afternoon schools due to the schools’ limited hours of operation, which would range between
two to eight hours per week. That which parishes required, he observed, were bilingual
secretaries with administrative skills, choir teachers, and Sunday School teachers. The Teacher
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Training Institute was not popular with Greek American women due to the school’s lack of
formal accreditation. It was, in fact, Greek-born women students who increasingly expressed an
interest in the school.14
In 1959, with the appointment of Archbishop Iakovos, the Teacher Training Institute
received renewed attention. One of the resolutions adopted at the 15th Biennial Clergy-Laity
Congress was that the Institute, along with School of Theology, should be “expanded with higher
standards, so that they may be properly recognized and certified by the appropriate associations
of colleges.”15 At the 1962 Congress, the Archbishop announced that plans were in effect to
pursue accreditation of the Teacher Training Institute as a Junior College for Girls.16
In an effort to attract students, the purpose of expanding the Institute into a college was to
offer training equal to that offered in American junior colleges. The Archdiocese hoped that
women trained at the accredited Junior College would command salaries equivalent to those of
their American counterparts. In his 1962 encyclical, the Archbishop reported that the process
towards accreditation was underway to “create a college for girls at the Academy,” and that
“Qualified teachers have already been appointed to the faculty of the Junior College.”17 He also
thanked the women’s corollary of AHEPA, the Daughters of Penelope, for supporting five
women to study at the Arsakeion Academy of Athens. Of the 145 graduates, he noted that
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sixty-five were currently working in schools and that many were married to clergy. But he
lamented the lack of “general interest throughout the country for the Academy.”18
The Archbishop sought assistance for his new project from academic professionals. He
wrote to Hollis Caswell, the President of Teachers College of Columbia University, as well as to
the deans at the City University of New York, Mount St. Joseph Teachers College, and
Marymount College, among others, requesting their expertise in curriculum, accreditation, and
management. James Steve Counelis, a professor of History and Social Science at Chicago City
Junior College, accepted the invitation to visit St. Basil’s Academy and provide an assessment of
the Institute. It is unclear how many deans or professors from the other schools responded to the
Archbishop’s invitation.
Counelis visited the school, examined the program, and interviewed the instructors and
students. In his assessment, he argued that the teaching program fell short of its objectives. He
recommended transferring the program to Hellenic College, the new undergraduate college that
was being developed in Brookline, Massachusetts. It is worth examining the reasons he
articulated for such a bold move and understanding it in light of the Archbishop’s outlook.19
Counelis began his report by explaining that the purpose of the Teacher Training Institute
was to prepare young women to teach in the Greek schools, to direct choirs, and to serve as
secretaries in community parishes. This “threefold goal,” he wrote, was “not unified by its very
nature.” In other words, the academic or vocational preparation required for training in any one
of the three professions was different for each one. Consequently, the curriculum was
“fractionalized” among one- and two-credit courses, as opposed to the three-credit courses one
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found in undergraduate coursework. “This set of conflicting demands” resulted in an
academically limited faculty, too many courses, lack of books for the students, and poor library
facilities, which were not properly maintained for such an endeavor. Counelis discerned that the
low faculty morale was due to the absence of a clearly defined relationship between the
Archdiocese, St. Basil’s Academy, the dean, and the faculty. According to Counelis, the
perceived fear of punishment was readily apparent in the students, who were reluctant to share
their opinions and experiences with the church hierarchy.20
Counelis drew attention to other aspects of the faculty and curriculum that he found
troubling. He faulted the faculty for emphasizing a humanistic education at the expense of the
sciences and attributed this to their European educational backgrounds. The Greek-centered
education that they promoted and which he considered “rigid, narrow, and unbalanced” raised
serious issues of “political allegiance.” Counelis viewed this as being contrary to the
Archbishop’s outlook on the place of Greek Americans within American society. American-born
Greek students were not interested in attending the school; only one out of the eight students in
the graduating class of 1959 was American-born. He further criticized the Academy for not
promoting American values among the students, focusing instead on replicating cultural Greek
ideals. This, in part, he believed was the cause for the larger attrition rate among American-born
Greek students.21
While acknowledging the “number of distinguished graduates from St. Basil Academy,”
Counelis was quick to point out that their professional success was due to their continued studies
in other colleges and universities where they honed their skills. He praised the principal of the
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elementary school division, a graduate of the Institute, emphasizing that her “professional
preparation is not the work of St. Basil Academy: rather she received her training at De Paul
University (Chicago), a Roman Catholic University, and Columbia University (New York).” He
predicted that she would eventually move into the public school sector.22
Counelis recommended that a program in which students could receive state certification
would be more prudent. Equally important, he did not confine the teachers-in-training to the
community schools but viewed their potential impact beyond the parish. If women did not
choose to work in the church schools, he believed that their Orthodox training would make them
“a true and potent force in American public education.”23
At around the same time, Nicholas Zouras, a pediatric army physician who volunteered
his time on the National Council of the youth organization GOYA, visited St. Basil’s Academy
to assess the institution without the knowledge of the Archdiocese or its related institutions. The
report he issued, “Our Indigent and Deficient St. Basil’s,” raised issues similar in content to
those Counelis cited.24 Zouras, however, published his critical report in the press. Even though
his report focused more upon the children and the alleged poor quality of care they received, he
made a brief statement about the teaching academy, arguing that the school should be expanded
so that students could attain a degree in education. Zouras called upon the Archdiocese to
expand the Institute, to make it “more attractive to our Greek-American high school graduates,
not to become just church secretaries, choirmasters, or Greek school teachers but to be able to
earn degrees in the field of education just as in any other teachers’ college in America. This
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should be promoted diligently since the success of our country-wide parochial school system will
greatly depend on it for it’s [sic] source of teachers.”25 Zouras offered a vision of education that
expanded women’s opportunities beyond the sphere of the Greek community and the Orthodox
Church.
It is worth noting the aftermath of the critique. Members of the National Council of
GOYA were quick to distance themselves from Zouras, indicating that while his efforts were
“truly commendable,” he should have communicated his observations through the Archdiocese.26
Furthermore, the National Council believed that his findings were not “objective” but more of an
“attack” on the work done there. Although not unsympathetic to some of the conditions Zouras
described, they advised him to speak with the Archbishop, who might already be in the process
of rectifying them. The National Council Chairman went on to apologize for Zouras’ actions
where he “so ill serve[d] his Church” and praised the “progressive program” implemented at
St. Basil Academy.27 Finally, the Archbishop reprimanded Zouras for the “great harm” he did,
adding “that time and experience will make you more aware of your error.”28
The public challenge to the Archdiocese’s authority and the latter’s reaction to it reflected
an entrenched hierarchy incapable of withstanding criticism. The insular clerical culture
enveloped and consumed all organizations, including the National Council of GOYA. The low
morale and fear of expression that Counelis observed among faculty and students were also a
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function of the pervasiveness of Archdiocesan authority. While Zouras lost no time defending his
report as “an honest, straightforward appraisal by a concerned communicant,” he, too, deferred
to the Archbishop, promising not to write “any harsh criticism of an Archdiocesan institution” in
the press.29
The relationship with Zouras was not severed, however. In 1964, Archbishop Iakovos
and the Reverend Demetrios Frangos, the Director of St. Basil’s Academy from 1961 to 1973,
formally extended an invitation to him to evaluate the Academy. Zouras elaborated upon the
Academy’s “deficiencies,” not unlike his unauthorized report several years earlier. Like
Counelis, he recognized that the Academy was serving two very different purposes and that its
current administrative organization was ineffective. Again, he was critical of the Archdiocese
and the current administration over their “lack of awareness ... on the standards of college
education and other preparations for living expected (actually demanded) by today’s GreekAmerican youth and their parents.” He, too, observed that the school, while striving to attract
Greek-American girls, had become increasingly more attractive to Greek-born girls. He noted a
long list of “deficiencies” in their library facilities, buildings, dietary requirements, salaries,
staffing, medical assistance, and funding. He suggested the creation of committees, made up of
Greek and non-Greek professionals, to examine these issues further in order to revamp the
Academy’s internal administrative structure. More importantly, he believed the Institute should
be converted into “a co-educational Junior College … not only for the American-born girl or boy
of Greek descent but also for the other Orthodox youth of Russian, Syrian, and Serbian descent
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… for a more broader perspective of Orthodoxy.” He expanded the Orthodox sphere to include
all Orthodox youth for a more inclusive vision of Orthodox education.30
It appears that Zouras’ observations and recommendations proved too radical. Frangos
and the Archbishop did not see any “serious and practical suggestions that would improve” the
Academy.31 They thanked him for his time and hoped he would be of service to them in the
future. The Archbishop’s response was more telling:
Your Church is more than appreciative of the fact that some of her children grow as
she would like them to grow, that is in the spirit of Christian perfection. Our paternal
wish, however, is that realism and realities should precede untimely perfectionism. What
we can do today is of greater value and importance than what should be done in the
future.32
The Archdiocese also worked internally for the school’s expansion. Artemis Emmanuel,
who was appointed in 1960 by the Archbishop as Dean of Studies of the Teacher Training
Institute, began her doctoral studies in the Social and Philosophical Foundations of Education at
Columbia University in 1962. She taught the subjects of sociology and the history of philosophy
during 1956-1963.33 She was also the wife of Philippos Emmanuel, who worked at the Institute
as an instructor during this time. Like Counelis and Zouras, Artemis alerted the Archdiocese to
the decreasing enrollment among American-born students.34 She made concerted efforts to
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advertise the seemingly revamped Institute by sending brochures to parishes, placing
advertisements and articles in newspapers, and making radio announcements.35 Archbishop
Iakovos circulated recruitment letters to the parishes, conveying the advantages to parishioners
of sending their daughters to the school, including guaranteed employment.36 The Archdiocese
advertised the Institute in Greece, too.37 For Greek-born women, especially those who might
have had limited prospects for further education or employment in Greece, the Institute would
have had great appeal. In addition to employment upon completion of a three-year curriculum,
Greek women might also find a permanent home in the United States.
The Archbishop also called upon Dr. Costas M. Proussis, a professor at the School of
Theology in Brookline, Massachusetts, to assist in the expansion efforts. He instructed Proussis
to collaborate with four members of the faculty at the Institute to develop a “collegiate
curriculum for girls.”38 The Archbishop instructed Proussis to meet with Reverend Demetrios
Frangos, Emmanuel Hatziemmanuel, Philippos Emmanuel, and Xenophon Diamond, each of
whom taught at the school and each of whom would go on to serve as Directors of the
Archdiocese’s Office of Education. In his exchange with these individuals, Proussis informed the
Archbishop that they could not reach an agreement as to the purpose of the school. As such, he
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believed that if they were unable to agree on such a fundamental issue, then they could not move
forward in developing a curriculum.39
In anticipation of the November 23rd meeting, Frangos wrote to the Archbishop
requesting clarification regarding the purpose of the Junior College for Girls so as to “avoid
protracted and useless disputes.” In order to assist in the Archbishop’s thinking, Frangos took the
liberty of outlining his thoughts, indicating that young women should be trained as teachers but
also as “community workers.”40
The Archbishop’s response to Proussis was that the school’s purpose was to “train
teachers to teach in the parochial and afternoon schools” and in general to promote the
“cultivation of Greek letters.”41 Proussis went ahead and developed a program, which he sent to
the Archbishop in January 1963. His program closely mirrored that of Artemis Emmanuel, who
was not part of the initial consultation. In his exchanges with the Archbishop, Proussis informed
him that he had drawn from Artemis Emmanuel’s program, believing it was a “well-planned
program from an educational, organizational, and methodological standpoint.”42 While Proussis
and the four instructors were debating the purpose of the school, the Archbishop already held in
his possession Artemis’ program. Artemis had designed a program of study that would provide
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students the necessary background for further studies toward a Bachelor of Arts (B.A.) degree at
another institution. She carefully articulated the objectives of the school as follows:
This Institute trains young women of Greek descent and of the Greek Orthodox faith
to teach at the schools of the educational system of the Greek Archdiocese, and in a more
general way, to take a leading role in the spiritual, educational, and cultural pursuits and
endeavors of their community and church. The Institute offers a three-year program
combining liberal arts and professional education. The students are equipped with an
understanding of children. They are also acquainted with the educational problems of the
Hellenic-American community as these problems are related to American education.
Moreover, the students are given a foundation in the humanities and in the social and
natural sciences, and they are guided to know and appreciate the spiritual, cultural, and
aesthetic values of the Hellenic-Christian civilization and tradition as our cultural
heritage and as the foundation on which American institutions and ideals rely. Generally,
all the experiences provided aim at helping the student become a thinking and creative
young woman of character, insight, and sensitivity.43
While focusing on teaching in the community schools, Emmanuel’s plan offered women the
option of pursuing further education. More importantly, she espoused a clear vision for students
of the proposed Junior College. Her thirty-one-page program was compiled from research she
had done on New York State’s education laws, consulting recent books and scholarly studies on
higher education, women’s education, teacher training, and other documents pertaining to
American colleges. She prepared a course of study that included seventy credits in liberal arts
education, twenty-five credits in the professional education or teacher training, and fifteen credits
in general electives. Her program included offering continuing education for teachers through
Summer Seminars, which would “acquaint them with the current trends in American
education.”44 In line with raising the standards towards accreditation, Emmanuel also made the
Archdiocese aware of the need for increased funding to update buildings, purchase new
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furniture, and expand the library. She directed the church hierarchy’s attention to the matter of
“preserving the right tone in student life.”45 Advocating on behalf of the students, Emmanuel
requested additional custodial staff, since students cleaned the main academic buildings “at the
expense of the time that should be given to study and regular student activities.”46 While
Emmanuel indicated that young women who graduated diligently served their communities as
“teachers, secretaries, choir directors, or social workers,” the changing times and needs of the
church communities required a different set of goals and education.47 Her curriculum included
work towards 110 credits for the AA degree in Education. Emmanuel conceived of it as a twotrack program: a terminal program, in which at the end of three years a student would be
prepared to teach in the Archdiocesan parochial and afternoon schools, and a transfer program,
where students would take coursework in order to transfer to a four-year college. The Course of
Study she delineated was as follows:
Courses

Credits

I. Liberal Arts Education (70 credits)
Religion
Language Arts (including Classics)
Social Science
Philosophy
General Psychology
Natural Science
Fine Arts (Music & Art)
Physical Education

10
22
17
7
3
6
5
No credit
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II. Professional Education (25 credits)
History and theory of education
Teaching techniques, Greek school and curriculum problems, student
teaching
Educational psychology, human growth
III. General Electives (15 credits)
Selected under the guidance of the faculty mainly from the areas of the
languages, professional education, and the Church community needs and
programs, which included secretarial and home economics classes
Total Credits

7
10
8

15

110

Emmanuel’s program for the proposed Junior College offered a more concrete vision of
educational opportunities for Greek American women that centered upon the teaching
profession. What is interesting to note is that administrative or secretarial skills fell under the
electives scheme for a prospective student who might choose to pursue that track.
Two other programs of study were sent to the Archbishop: Proussis’ in January 1963 and
one prepared jointly by the faculty in March of that same year. Both followed Emmanuel’s
verbiage and plan to incorporate a terminal and transfer program. The key differences were that
both made classes in secretarial training a requirement for each program and required fewer
credits in education than Artemis Emmanuel did in her program. The program that was finalized
was printed in the 1963-1964 Catalogue as follows48:
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Course
Art
Classics
Community Office and
Administration (includes
classes in typing, office
administration, and
accounting)
Education
English
History
Modern Greek
Music
Philosophy
Physical Education
Psychology
Religion
Science
Sociology
Total Credits

Transfer Program (to
continue studies)
3
6
0 credits, required four
semesters

Terminal Program (to teach at
Archdiocesan schools)
3
3
4 credits, required four
semesters

6
12
15
14
6
6
1
3
10
9
2
93

9
12
15
14
6
6
1
6
10
6
2
97

On a symbolic level, the front page of the thirty-six-page catalogue featured an image
from classical Greece of women engaged in productive household activities. The second page
featured a photo of Patriarch Athenagoras, “Founder of the Academy,” while the next few pages
listed the calendar, purpose, and the names of the Board of Trustees and Faculty. Whereas in
years past, the school was characterized as a Teachers’ College for Girls49 whose purpose was to
educate “young ladies,” 50 the new Catalogue clearly articulated that the Academy was preparing
“young women.” The new program outlined the following mission, whose aim was to bring the
“student into cognizant contact with”:
a) the [sic] Western civilization and its constituent elements as the latter are particularly
expressed in the history and life of the United States by way of culture, literature,
and arts.
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b) the Greek Orthodox cultural and religious traditions, including the Greek language
(classical and modern), history and civilization of ancient and contemporary Greece,
together with whatever is considered to be the student’s parental heritage in culture
and life.
c) contemporary American teaching methods and skills for the purpose of enabling her
to teach at the schools of the Greek Orthodox Archdiocese.51
While part of the modernizing efforts was to create a college for women, the program was a
dual-track program enabling a student to transfer into a four-year program, to “teach at the
schools of the Archdiocese, and/or serve as religious educators and community administrators.”52
The application for admission required letters of recommendation from a priest, the Philoptochos
Society, and “two prominent members” of the potential student’s community. In addition to a
personal interview, students were required to submit a personal essay reflecting upon her
personality and her ability to cope with life’s challenges. Graduates of American high schools
needed to demonstrate proficiency in Greek, while those from Greek high schools needed to
demonstrate proficiency in English. Deficiency in either language would be resolved by having
the students take a year-long preparatory class. Tuition for room and board was charged in
proportion to a family’s financial status but did not exceed $500 per year, and financial aid was
made available to those who demonstrated need. The Institute, AHEPA, and the Philoptochos
Society offered a number of academic scholarships and awards to students. Additionally, the
Daughters of Penelope, the women’s auxiliary of AHEPA, offered fellowships to five students to
study in the Arsakeion Pedagogical Academy in Athens for one year.53
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Yet, the issue of training “women” was one component of the modernizing efforts. The
decision to “modernize” the curriculum did not neatly align itself with the change in verbiage.
The Archdiocese, church hierarchy, and faculty used different terms, interchangeably,
throughout the school’s existence: Institute, College, Junior College, Junior College for Women,
Junior College for Girls, Teacher Training Department of St. Basil’s Academy, and Saint Basil’s
Teachers College. These various forms represented different, and to some extent, conflicting
notions of what purpose this post secondary institution was supposed to meet. Was it a school for
women or girls? Was it a college that provided a liberal arts education? The New York State
Education Department attempted to correct this confusion. In response to inquiries made by
Dean Artemis Emmanuel regarding accreditation, Frank Hobson, Jr., an official with the New
York State Education Department, replied, “the recent use of the word ‘college’ on your
transcripts was in error, and that until such time as you attain official collegiate status, this term
will not further be employed.”54 The law firm representing the Archdiocese also cautioned
against using the terms “college,” “junior college,” and “higher education,” as it violated state
laws.55 In spite of these warnings, the Archdiocese and faculty continued to utilize these different
forms. They hoped to attract more students by changing the name first and executing plans
towards accreditation later.
Despite the endless meetings and dialogue regarding the purpose and reorientation of the
school, the new Catalogue did not reflect a meaningful or redefined purpose. In fact, it trained
students to do exactly what it had always done, except that it was being done in the guise of a
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‘Junior College.’ The purpose, a narrowly held view of Greek American women and community
needs, remained the same under the potential of a different title towards a different type of
degree.
One reason for this narrow view can be found with the individuals who shaped it. While
Artemis Emmanuel was the Dean of Studies for a short period from 1960-1963, she did not seem
to be one of the key players with whom the Archbishop encouraged Proussis to meet. Proussis,
however, by his own admission, relied upon her program in drafting his own.56 Evidence shows
that she had been experiencing problems with other faculty members beginning in September
1962, when she confided to the Archbishop “the deep bitterness” she felt when Emmanuel
Hatziemmanuel assigned her field courses of Sociology and History of Philosophy to the
Reverend Patrinacos, a Professor of Religion and Homiletics.57 She also questioned why
Hatziemmanuel organized the course of study for that year. In March 1963, Frangos berated her
for making complaints, involving herself in the administrative affairs of the school, and for not
meeting with him as Director to discuss her concerns regarding her responsibilities. He reminded
her that she was accountable to a higher authority.58 Because of the accusations Artemis
Emmanuel made to Frangos primarily that the faculty was “deprived of the right to educate,” the
Archbishop had no choice but to remove her from her position as Dean of Studies and maintain
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her as a regular instructor.59 By the end of that month, the Archbishop informed both Artemis
Emmanuel and her husband Philippos that they would no longer be working at the Institute. He
offered him work in the Archdiocese’s Department of Education and her in the parochial schools
in the “hopes that they do not feel that this offer is a diminishing of positions/stature.” 60
Still, Frangos continued to play a leading role in defining the shape of the Teacher
Training Institute as Director of St. Basil’s Academy and as Dean of Studies in 1963. Three
years later, he and his staff continued to debate the minimum requirements towards accreditation.
In a letter dated March 31, 1966 to the Archbishop, Frangos related that he and the faculty still
needed to “clarify the purpose of the school” and “address the curriculum and how it fit into the
purpose.”61
Frangos outlined his views regarding Greek American women’s roles within the church
in a 1968 report about the mission and curriculum of the school. Greek women were sanctioned
to serve as teachers because, according to Frangos, the Church “entrusted the task of educating
the child to young ladies; this, because women are by nature the bearers of tradition and have a
greater affinity to the world of the child.”62 Such an argument was articulated by the church
hierarchy as well as community lay leaders to justify the need for Greek American women to
perform certain functions within the scope of the church. Frangos explained that since the Greek
teacher had “free time at her disposal, the teacher could and did extend her services to the
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community office, the Sunday school, and the Church choir.” He viewed the teacher as a
“‘community servant’ and the most important assistant of the priest in his manifold duties.”
Unlike Emmanuel’s program of studies, which gave students the option of choosing classes in
secretarial skills and typing through an electives system, Frangos incorporated it as part of the
prescribed curriculum. The Greek teacher’s work was seen as “missionary in nature,”
necessitating “devotion to the Church, love for the Greek language, and Greek family traditions,
and the desire and will to serve.” She would be subordinate to the parish priest, who would direct
her in her duties. In essence, the graduate “becomes a patient and loving fellow combatant at the
side of the community priest for Greek Orthodox ideologies.”63
Frangos also prepared a survey to send to parish communities. Although it was not
distributed, the questions he asked were also telling of his perspective:
Do you feel that the services of the Academy’s graduates to the Communities justify
the sacrifices of the Holy Archdiocese? Do you think that Greek American graduates will
serve the Communities as teachers and secretaries? Do you believe that accreditation of
the higher department should be pursued at all cost? Do you think that the curriculum
should be reconceived or recalibrated to serve the Communities rather than help the
graduates continue with their studies?64
Such a view, however, did not attract a significant number of American-born women of
Greek descent. As was mentioned earlier, more Greek-born women who graduated from the
gymnasia of Greece chose to attend the Institute. In the 1959 graduating class, only one of the
eight girls was America-born, while in 1967, six of the eighteen first year students were
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American-born. This was the general pattern throughout the 1960s and up until the 1973
merger.65
Even though Zouras and Counelis criticized the Institute for the large numbers of Greekborn students, they overlooked the fact that not all young women from Greece who applied were
accepted to the Institute. There were applicants from Greece who were rejected due to their low
grades.66 Others would not have their passports certified by the American Consul because he
believed that they were seeking permanent residency in the US.67 Furthermore, the Institute did
not necessarily replicate an entirely Greek cultural environment as they maintained. A perusal of
the 1964 Akadimia yearbook shows how campus life complemented the academic life. It offers a
snapshot of the intersection of American and Greek cultural traditions and how they complicated
the multipurpose objectives of the school. True to their roots, the women chose to adorn the front
cover of the yearbook with a photo of the Acropolis and dedicated the yearbook to one of the
most famous American woman, “Mrs. Jackie Kennedy for her interest in Hellenism.” Students
created a page in memory of the deaths of President John F. Kennedy and King Paul of the
Hellenes. Photos of the students highlighting their trips to New York City, visiting museums,
putting on plays, celebrating Greek and American holidays, enjoying the outdoors on the
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Hudson, hiking, and horseback riding reveal a rich extracurricular life. They participated in
various clubs, such as the Student Council, Recreation Committee, and Yearbook Committee,
each with elected officers. This type of participation mirrored American high school or college
extracurricular activities. It is evident that for the predominantly Greek-born student body,
American cultural values and activities enriched their seemingly insular Greek Orthodox
environment.68
During the academic year 1971-1972, ten communities placed requests with the Office of
Education for graduates to work as secretaries or teachers.69 “Unfortunately, no girls are
available to fill the positions. In our files, there are also requests from last year which we are
unable to fulfill due to shortage and/or unavailability of graduates.”70 In 1973, twenty
communities had open teacher-secretary positions.71 The Institute graduated approximately 300
students in its twenty-nine year history (1944-1973). This certainly was not enough to fill the
secretarial and teaching needs of more than 450 parishes in the US. But there is one indication
that might provide insight as to why. It did not appear to satisfy the educational aspirations of its
graduates who wished to further their education. A letter to Archbishop Iakovos from Artemis
Emmanuel speaks to this issue:
A number of our graduates of last year and of previous years applied, this last
summer, for enrollment in various American colleges. This has required that we send
these colleges transcripts of our students’ records and information as to the type of our
school, its objectives, the courses offered, etc. In absolutely all the cases, the colleges
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with which we communicated acknowledged our program of study granting our
graduates transfer credit and accepting them to advanced standing.72
A number of graduates held educational aspirations beyond what was offered at the Institute.
Some of the schools that recognized 75-90 credits included Hunter College, Adelphi College,
and Hofstra College, among others in the US.73 Most of the graduates from the 1971 and 1970
classes found employment in parish communities.74 This letter was also a testament to the
strength of the program of study at the school despite the flaws outlined by Counelis and Zouras.
On May 31, 1967, the State Education Department denied the Archdiocese’s request for a
provisional charter as a junior college based on deficiencies Edward F. Carr, Chief of the Bureau
of College Evaluation, found in the areas of faculty, library, curriculum, and admissions.75
Echoing Counelis’ report eight years earlier, Carr observed that St. Basil’s teachers were not
teaching in areas of their professional expertise, which was a requirement for accreditation. He
found that some faculty members whose background was in theology were teaching courses in
History, Social Studies, Accounting, and Art. He noted that the predominance of part-time
faculty did not permit an intense academic engagement. The low student enrollment was an
impediment, as well, and fell short of the lawful 50 students. The understaffed library, with its
6,900 volumes, fell far short of the 20,000 academically related volumes needed for a junior
college library. The library, according to Carr, needed “to be viewed as an adjunct to the
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instruction, a resource actively used by instructors in direct relation to course work and as a
means of expanding the intellectual horizons of students out of class.” Carr indirectly addressed
the problems of the multipurpose nature of the school when he questioned the large number of
courses scheduled per semester. A junior college is only a two-year program, not a three-year
program as it currently operates, but Carr acknowledged the need for first-year language training.
He questioned the academic rigor of the classes and advised them to strive for more collegiate
types of work. Furthermore, Carr questioned the grades of the students in comparison to their
admissions applications, noting that “quite a number of your students had very unimpressive
high school records and a number of them came with non-academic high school backgrounds,
such as commercial and dressmaking.” Finally, he cautioned the administration against using the
term “college” until accreditation was achieved.76
In light of Carr’s report, the Institute’s program was revised again to offer a terminal
program with a one-year language prep program.77 It was determined that with the changing
times, the second and third generations were not interested in Greek language and culture. Their
“interest … shifted and was reoriented in favor of the religious education as the basic means by
which our new generations would maintain their identity as Greek Orthodox.”78 A report most
likely produced by one of the more religiously-inclined faculty members indicated that the
Teacher Training Institute curriculum should be revised to include more courses on religion so
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that teachers could oversee the religious programs in communities.79 There was also a feeling
among certain individuals that Greek schools in general were “losing ground” and that
communities really needed more religious educators.80
Given the resources the Archdiocese needed to fulfill the requirements for accreditation
as a junior college, the church hierarchy, in conjunction with community leaders and faculty
from Saint Basil’s and Hellenic College, began to explore the idea of merging the Institute with
Hellenic College.81 On the surface, merging the Teacher Training Institute with Hellenic College
seemed like a logical decision. The Archdiocese would be supporting one institution of higher
education instead of two, thus making it, from an economic standpoint, a sound proposal.
Resources would be invested in one institution in terms of raising academic standards, building
investment, and faculty. Since the Institute’s accreditation was unsuccessful, it was seen as
unwise to invest so much money into capital improvements. Another reason cited for the
Institute’s lack of success was its perceived isolation from a robust “academic community” from
which it could benefit. The major benefit to Hellenic College would be that the new students
would double the current enrollment of Holy Cross. The school seemed poised, according to one
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report, to expand its course offerings without much expense; however, new student housing
would have to be leased or purchased. 82
As part of an exploratory study to gauge the viability of the merger, Reverend Stanley H.
Harakas, Dean of Hellenic College, sent out a survey to clergy. In his letter he explained that the
purpose of the proposed merger was “the need to improve the quality of education offered to the
young women who are preparing themselves to serve the cause of Greek Letters in the
Americas.” Some of the questions he wished the clergy to answer were: “Do you feel a regular
college education at Hellenic will improve the service rendered by Saint Basil’s Graduates?
Could your area use a fully trained teacher in a Parochial School of (sic) Ethnic Studies
Program? What advantage or disadvantage do you see in such a proposed merger? Do you feel
that this is a better use of our limited resources?” Yet, in the same letter, he wrote, “It is hoped
that such a proposed integration will serve the needs of our Parishes for well trained Greek
School Teachers, Parish Secretaries, and Choir Directors. In addition, it will also provide
qualified teachers for Parochial Schools and Ethnic Studies Programs in the Public School
System.”83
While the responses to the survey were unavailable, it seemed that the purpose of the
education women would receive would ultimately remain the same. In a larger and more detailed
study, Harakas explained that the decision was not based entirely on utilizing their financial
resources more efficiently but as a way to upgrade the training of the teachers. He explained in
detail how the course of studies needed to be expanded to accommodate the training of teachers,
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choir directors, and secretaries. The merger would affect housing facilities, classroom and
dormitory space, library facilities, and the hiring of faculty. Harakas contemplated how the
“ethos” of Hellenic College, with its pervasive ecclesiastical “mood,” might be affected with the
transfer of approximately forty-eight women students.84 He admitted that the “Halki tradition”
would become obsolete, but was positive that a “new ethos” would be forged. 85
Despite Harakas’ positive outlook regarding the merger, three different groups, each of
which offered legitimate reasons opposing the move, challenged the administration. One group
included the current theology students who expressed their dissatisfaction towards the merger in
a strongly worded letter to Harakas. The seminarians disapproved of the merger because they felt
the school’s current personnel assumed duties beyond their teaching, the students lacked
counseling, and the school was insufficiently funded. Significantly, they opposed it because they
believed there was too much transition occurring with their school, “which forces constant
questioning and redefinition of the purpose of our school.”86 According to the seminarians, the
“purpose of Holy Cross-Hellenic College is to train young men for the priesthood of the Greek
Orthodox Church. This is what we want; this is why we are here. All our resources should be
aimed at this.” The seminarians argued that the lay community at large had been supporting a
seminary all along and that the new change would adversely affect that financial support. “Are
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we to spread ourselves out even more thinly, and add more distractions, more problems, more
expenses, and more stress on our resources? We do not see how this merging will be of great
benefit to Holy Cross-Hellenic College; it seems rather that it would be at the expense of our
seminary, and a tragic mistake.” At the heart of the students’ dissatisfaction were the issues of
tuition and expenses. Interestingly enough, Harakas reported that in the academic year 1972-3,
the per student tuition cost for Hellenic College was $5,700, while it was less than half that
amount, $2,500 per student, at the Teacher Training Institute.87 Hellenic College covered room
and board for the pre-theology students, while the remainder of their expenses was covered
through government loans, grants, or scholarships. The seminarians feared competition for
limited financial resources with the women students, as well as the intrusion into their unique
way of living.
Another challenge came from Xenophon Diamond, one of the current instructors of the
Teacher Training Institute and a former Director of the Institute. Diamond offered several acute
observations regarding the new program established for the women students at Hellenic College.
This program was designated as “Program in Greek Studies: Greek Language and Education,”
which Diamond felt was misleading and should be reformulated as a “Program in Education”
leading to a B.A. Degree in Education. He also observed that thus far, the Archdiocese had been
training teachers specifically for the Greek programs of the parochial schools, “thinking that it is
natural to have non-Greek and non-Orthodox teachers for the English program of our Day
Schools.”88 He pointed out that other denominations did not function in the same manner.
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Quoting extensively from Lutheran Church literature, Diamond was making a case to expand the
educational orientation of the Archdiocese. In other words, he supported creating schools in
which the entire staff and principals would be trained in Greek Orthodox ideals so that they
could impart upon the school culture and students a specifically Greek Orthodox worldview. In
doing so, he expected that Hellenic College would attract American-born candidates, something
that the Teacher Training Institute was unable to do. He also predicted that these graduates
would “serve as youth leaders and superintendents of our Parish Sunday Schools, as it is the case
with a number of St. Basil’s Academy graduates who acquired the B.A. Degree from accredited
Colleges and, although teaching in public schools, offer their services in our parishes in on or
both of these areas.”89 All in all, Diamond recommended that the new program mirror those
found in other denominations.
By late spring, the Archdiocese approved the merger of the St. Basil’s Teacher Training
Institute with Hellenic College.90 Harakas created a curriculum for the Program in Greek Studies:
Greek Language and Education that would lead to a Bachelor of Arts degree.91 In terms of
courses, the Hellenic College program did not depart significantly from the program created for
the Institute’s students.
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Core Curriculum

Credits

Greek Language and Education

Credits

English
History
Modern Greek
Religion
Philosophy
Social Sciences
Physical Sciences

12
12
12
6
6
6
6

Modern Greek
Education
Religion
Social Sciences
Office Practice/Accounting
Music and Choir
Typing

12
24
6
6
6
5
2

Total Credits

60

61

It was not long before concerns with the program came to the fore. By the end of the first
year of the merger, Diamond submitted a report outlining the pressing need for the establishment
of three types of schools, namely, a kindergarten, afternoon school, and Sunday School, to
incorporate practical teaching experience for the women students of Hellenic College. He
envisioned this program as practical in one sense, but also as an educational laboratory where
new ideas would be tested.92 His idea was inspired by the practical training the women students
at St. Basil’s Academy received through the elementary school that educated the children of the
Academy. In many ways, not only he, but also the administration of Hellenic College, attempted
to recreate the St. Basil’s Academy educational environment.
A more pressing need for employing the new BA graduates was underscored by the
Hellenic College administration. Writing to the individual parishes, Bishop Iakovos of Apameia,
President of Hellenic College (not to be confused with Archbishop Iakovos), tried to motivate
parish priests and councils to hire the new graduates. “These young women can become the right

92

Xenophon Diamond “The Need for an Experimental School” February 20, 1974, Box B5,
Folder ME, St. Basil Academy Collection, AGOAA.

155
hand to the Church Council and the Parish Priest in the life of the Church.”93 Harakas wrote to
Hatziemmanuel in the Department of Education highlighting the extent of the students’ unease
regarding employment and requested that he meet with them in person.94 Hatziemmanuel’s
response was that there would be employment available but that the students should be willing to
work in communities located in smaller towns. He also mentioned that there were opportunities
in public schools for bilingual education.95
The third group that challenged the merger came from the women students themselves. In
May 1974, they wrote a joint letter to the Archbishop outlining their grievances. To start, Bishop
Iakovos of Apameia announced that their tuition would be increased from $200 to $950 in the
1974-75 academic year. The students responded: “We all came here from Greece with the
understanding that we would pay $200 per year…. We are unable to pay this amount.” He told
them they would need to make “sacrifices” and the administration would use “pressure and
force.” The students insisted that “their faith does not require pressure and force” and would opt
to return to Greece if the decision remained the same. The students complained to the
Archbishop that they had asked to meet with him on numerous occasions, but their wish was
never granted. Forty-one students signed the letter.96
In December of 1975, Diamond alerted the Archbishop to the disturbing drop in
enrollment among the women students of Hellenic College. When the schools merged for the
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1973-1974 academic year, there were 33 students made up of 18 Juniors and 15 Sophomores. By
the following academic year, there was a total of 18 students: 4 Juniors, 5 Sophomores, and 9
Freshmen. He concluded that the enrollment figures were far too low to meet the expenses the
college incurred. He believed that there would be more American-born Greek students if they
were given positions in the American program of the parochial schools. Yet, he also concluded
that the future of Greek schools rested upon Greek-born teachers because he believed that their
higher enrollments reflected that they were more committed to serving church communities. 97
While the declining enrollments of women students at Hellenic College initially
prompted the Archbishop to consider transferring the teacher training department back to
St. Basil’s Academy, the steady stream of requests from communities for teachers who also
possessed clerical skills prevented this.98 Rather, Emmanuel Hatziemmanuel recommended that a
two-year teaching program be established at Hellenic College. By September of 1979, a program
was implemented to educate women for their roles as Parish Education Directors. This seemingly
“new” program was being marketed to American high school women students as well as
graduates of pedagogical academies in Greece. In their marketing material, students were urged
to embrace their profession as Greek Orthodox missionaries and as bearers and transmitters of an
ancient culture and an Orthodox Christian worldview. The program offered “significant
opportunities” for young women to serve their communities. Yet, the opportunities described
remained strangely similar as they did twenty years earlier but in an expanded form: teacher,
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church office secretary, choir director, religious educator, and now youth director.99 Room,
board, and tuition were granted to the students, who would be granted a Bachelor of Arts upon
completion of the program.
The need for teachers and church office assistants continued to be a challenge for the
Archdiocese as well as for parish communities. Unable to identify how their myopic view of
women affected church institutions, the church hierarchy was equally unable to meet Greek
American women’s aspirations within its own educational institutions.

Conclusion
The Archdiocese articulated an ambitious system of higher education to serve the needs
of the Orthodox faithful. In doing so, the church hierarchy, along with prominent men from the
community, defined who was going to be educated, how they were going to be educated, and
whom the resources would serve. Clearly, the Holy Cross Theological Seminary and the
establishment of Hellenic College commanded a greater share of the resources.
The church hierarchy defined the education of women within the limits of the
community parish. This was rationalized in practical terms because the schools needed teachers,
and the parishes needed secretaries and choir directors. Hence, the Teachers College could
successfully train the flexible “community servant.” Despite Archbishop Iakovos’ call to the
graduates of 1961 to approach their teaching as they would approach the “holy altar,” what the
church hierarchy overlooked was that for some teachers, teaching was not centered on religious
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or ethnic loyalties; rather “it was the opportunity to give to a child the best that is in you, that he
or she might become a better person tomorrow.”100
The merger of the program to Hellenic College was a way to minimize the duplication of
resources and to upgrade the degree status of students. However well-intentioned this may have
been, those involved in the process were not attuned to the educational aspirations of Greek
Orthodox women. Rather, as this chapter has shown, women challenged the church hierarchy’s
ideas about their education and future employment. In a way, the hierarchy could not seem to
grasp that they did not modernize the program at all, and women were uninterested in what they
were offering. In fact, their program ideas were so regressive that women stopped attending
altogether. The consequence was that the schools were left with a diminishing number of
qualified teachers for their Greek programs. The Archdiocese’s limited and conservative ideas
towards women prevented a true teaching program from ever taking root and flourishing. As the
next chapter shows, it was not only the lack of teachers and the Church’s approach to the
Institute that negatively affected the parochial school system in New York. The schools’
diminishing finances, politicized governance, and demographic changes also affected them.

100

Archbishop Iakovos, Commencement Address, June 18, 1961, Box B7, Folder ME; Bess
Vieron, “A Saint Basil Graduate Reminisces, 1948-1964,” n.d., Box B7, Folder AZ, St. Basil’s Academy
Collection, AGOAA.

159
Chapter V
EPILOGUE

The Greek Orthodox Archdiocese under Archbishop Iakovos articulated the notion of a
renovated Orthodox consciousness among Greek Americans during the 1960s and 1970s. The
religio-cultural hybrid of Hellenic-Orthodoxy informed and shaped the identity of a multigenerational immigrant group through education. Greek education became an important
component of the Archdiocese’s agenda. This study has positioned the Archdiocese’s role as an
important stakeholder in articulating a distinct educational philosophy that converged with the
church hierarchy’s view on Greek Orthodoxy’s place within the broader context of religion in the
US. The Archdiocese and the strong Greek population in New York each contributed to an
expansion of the parochial school system in New York; however, by the 1980s, a confluence of
factors indicated less of a need for this type of education.
In order to understand the changes that occurred among the Greek American immigrant
community of New York and the ways in which the Archdiocese’s educational philosophy
evolved in this time period, it is important to revisit the relationship between the Greek Orthodox
Church and Greek communities in its historical perspective. Educational institutions in the
Ottoman Empire were supported by the Church working in tandem with Greek-speaking
communities and under the authority of the Sultan. Ottoman Greeks helped fund a system of
education in independent Greece that served to bridge those living and studying in both areas,
where socioeconomic mobility was recognized as an important function of schooling. In the
kingdom, however, a new nation required a common history, eagerly provided by historians of
the time. Constructing a national history for a newly freed people also meant the cultivation of a
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language freed from foreign words. The Greek Kingdom bestowed upon Orthodoxy its
privileged status as a state religion, while the newly independent Greek Orthodox Church
assumed a central role in the forging of the larger national project.
The social, political, and economic changes in Greece and Turkey spurred migration and
settlement to the United States in addition to other countries worldwide as their respective
immigration laws changed. The continuities of religion, culture, and education manifested
themselves in the US in distinct ways. Greek immigrants built their secular and sacred
institutions. In New York, church building was a predominantly early twentieth century
phenomenon. With afternoon or Saturday schools existing in nearly every church community,
the call to expand parochial school education became a matter of urgency under Archbishop
Iakovos. By the mid-1960s, Catholics were at the height of parochial school enrollments,
educating nearly 5.6 million students. The desire to have Orthodoxy recognized as one of the
four major faiths in the US along with the Catholic, Jewish, and Protestant faiths speaks to the
ambitions of the Archdiocese. Education was an important component of realizing and elevating
Greek Orthodoxy within the framework of a religiously pluralistic society.
In seeking a transformation of Orthodoxy in the US, Archbishop Iakovos negotiated
along a contested political terrain. He supported the Civil Rights Movement, tirelessly advocated
on behalf of the Ecumenical Patriarchate and the Greek Orthodox minority in Turkey, and
protested the Turkish invasion of Cyprus in 1974. In an effort to accommodate the broader Greek
American constituency, he wished to introduce English into the liturgy in 1970. His public stance
towards the military dictatorship in Greece confounded contemporary observers despite the gains
he made in education by negotiating with the military regime. When we consider the strength of
the Greek American community in New York, the notions of transformation and renewal did not
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translate readily and easily into their communities nor into their educational institutions. The
result was that as far as education was concerned, the New York parochial schools would not
emerge as enduring academic institutions. Neither would the Greek presence endure in certain
New York neighborhoods.
From the basis of this study, several reasons emerge that help explain what happened to
the Greek Orthodox parochial school system in New York. One main reason was the chronic
financial challenges faced by the communities. After the school building phase was complete,
sustaining the schools became an overwhelming burden, one that parish communities, through
their elected governing bodies (Parish Councils and School Boards), were not prepared for or
trained to oversee. The Archdiocese, with its access to educational leaders, was in a far better
position to offer and negotiate direct and professional assistance to these communities. While the
decentralized system of governance may have precluded this to a certain extent, so did the
Archdiocese’s reliance on clergy and longtime internal employees to oversee the schools, and the
limits of authority it imposed upon its advisory bodies. In 1983, the newly renamed Archdiocese
Council of Education (hereafter COE) acknowledged its office as such in the minutes, adding
that the extent of its influence relied heavily upon the “Archbishop’s confidence.”1 The
Archbishop appointed one of his own bishops, Philotheos of Meloa, to supervise the parochial
schools in New York during the 1980s. By this time, the decline in enrollments was irreversible,
but the Bishop was appointed to investigate the reasons for this.
According to the Bishop, enrollments were on the decline in all the schools, partially due
to families relocating, issues they faced with transportation, and because children were being
enrolled in public schools, since Greek was being taught there. In fact, an announcement placed
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in the National Herald alongside an article lauding the efforts of the Corona parochial school
urged parents to enroll their children in PS 170 in Brooklyn. The public school offered a
bilingual program in Greek and English that encompassed the teaching of Greek culture,
civilization, history, and traditions. The school also offered busing services to students. Public
school efforts towards bilingual education and public school education itself unsettled the
Bishop. He questioned whether Greek would be taught well in the public schools and was certain
that students would not learn all that encompassed Hellenic-Christian civilization. “It is not the
lesson, it is the environment; the public schools cannot provide this environment which is
necessary for a Hellenic Christian Orthodox training. This environment is given only by the
Church and the presence of the Priest.”2
The Bishop praised the efforts of the community day schools and highlighted
characteristics that stood out and that were not readily quantifiable: schools that excelled
academically, religiously, and ethnically; children appeared happy and spoke Greek well;
parents, teachers, faculty, and principal work harmoniously; clear improvements in facilities; and
great principals. His support for the day schools and Greek language learning was so acute that
he was quick to express his disapproval of non-Greek Orthodox principals such as the A. Fantis
principal who, as a Roman Catholic, espoused a different value system, according to the Bishop,
and could not “comprehend” the Greek Orthodox. But his criticism was not reserved for nonGreeks alone. He also expressed his disapproval of those principals whose Greek language skills
were not up to par. 3

2

Bishop Philotheos of Meloa, reports, April 5, 1983 and January 20, 1984, Box V21, Folder AS,
Education Collection, AGOAA; “I engrafes sto dimosio scholio 170 [Enrollments at PS 170], May 5,
1983, Ethnikos Kyrix.
3

Ibid.

163
The Bishop portrayed the parochial schools in a positive light despite their limited
resources and loss of students due to competition from the public schools. Community
dissension, however, is another reason that affected the structural stability of the schools. The
Archbishop, Bishop, COE, and Director of Education were all too aware of the rivalries and
divisions that existed and the ways in which they unfolded in the schools. Sometimes these
divisions were reported in the press, such as the issues that two schools, Transfiguration in
Corona, Queens and Soterios Ellenas School in Brooklyn faced in the spring of 1983. What was
at stake was who wielded the power and authority to govern the schools. According to the
Archdiocese’s regulations, the parish priest, Parish Council, School Board, Principal, PTO, and
community-at-large had specific functions that in the aggregate influenced the overall progress
of the school. When these functions became muddled, principals and priests would find
themselves at the center of controversies. Ultimately, the students and the schools would get
caught in the crossfire. The two cases as reported in the press over the course of several articles
illustrate how dissension within the community undermined the schools.
When Anastasia Mihalidou was hired as Principal of the Transfiguration School in
Corona in 1979, she brought with her eighteen years of professional experience from working at
the Cathedral school in Manhattan. Upon leaving the Cathedral School, not only did enrollments
drop from 220 to 80 students within four years, but four principals were hired and fired in that
same duration. Mihalidou worked on modernizing the Corona school: she reorganized the
administration, ordered new books and reviewed them annually, added algebra to the eighth
grade and biology to the ninth grade, created a writing program, added computers, introduced a
lunch program, and created a parents handbook. The Parish Council also succeeded in raising the
teachers’ salaries to halt the high turnover rate. The problems at the school erupted when the
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Parish Council President decided not to renew her contract without having consulted the School
Board. Some parents took issue with her stern leadership style and limiting their access to the
school while it was in session. In addition, the parish priest continually tried to assert his
authority in school affairs, leading to unpleasant confrontations with faculty and community
leaders. He also, allegedly, did not want to renew her contract.4
This last point merits further explanation. As the spiritual head of an ecclesial
community, the priest’s role was not limited to specific religious duties. The Archdiocesan rules
that governed schools clearly gave the priest a certain amount of input when it came to hiring
faculty members, selecting the members of the school board, and even establishing the school
schedule.5 This authority was not meant to be used in a singular fashion but in concert with the
Parish Council and School Board. Oftentimes, the presence of a priest could and did defuse
tensions, and other times his presence might be perceived as overbearing. In the case of the
Corona school, the Parish Council clearly placed limitations on the priest’s role in the school in
clear violation of the Archdiocese’s regulations. Principal Mihalidou ultimately remained at the
Corona school.
At the close of the 1982-1983 academic year, approximately two hundred students and
parents gathered outside the Assumption Church in Brooklyn to protest the firing of Principal
Maher. Parents’ complaints focused on the Parish Council. They believed the Parish Council was
not transparent about community finances and decision making, neglected the school, and
cultivated a clientilistic administrative culture. Parish Council members who were related to one
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another and were involved in the Parish Council for many years were voted out of office and
decided to create a maelstrom. The priest was also implicated in the ordeal. According to press
reports, the principal fired his wife from her teaching position at the school, and the priest
lobbied to have him fired. The Parish Council defended its decision, arguing that the principal
was ineffective and divisive, citing that families were leaving for Catholic schools, where
students’ abilities were assessed to be at a lower level.6
The Archdiocese and COE did not always intervene when serious problems arose within
communities. Local community control was the ultimate advantage of a decentralized system. A
community could shape the future of its educational system as its members wished according to
their collective means. Inherent in the covenant between a parishioner and his or her parish was
the notion of engagement with and support of the parish’s overall efforts. On the other hand, the
decentralized system created a distance between the Archdiocese and the day schools, especially
when finances came into play. One consequence of this was that parishes with day schools did
not contribute their fair share in financial contributions to the Archdiocese. This was seen as a
negative. Parish communities may have viewed their Archdiocesan contributions as taking away
from their already financially burdened schools, and thus, the Archdiocese seen as not being as
committed to their educational efforts.
For all the negativity and ambivalence surrounding the parochial schools, the Brooklyn
church communities appeared to be headed in the right direction. The parish councils of the four
Brooklyn communities--A. Fantis, S. Ellenas, DGK, and Three Hierarchs--appointed members to
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a committee that would discuss the possibility of merging the four schools. The initial report they
produced took into account the needs of the larger Brooklyn Greek American community rather
than the individual schools and parishes. This act of unification was seen as an “imperative” for
the Brooklyn community. The Committee outlined the tremendous advantages of unification,
stressing that it would eliminate “destructive competition,” “weaker individual schools,” and
most importantly, the “uncertainty regarding the future of each individual community.”7 These
were laudable sentiments and efforts. There were only advantages to be had with unification: the
sharing of operation expenses, standardizing curriculum, admissions, tuition, hiring, and
coordination of resources. Above all, the dream of establishing a junior high and high school was
part of the vision. Between 1979 and 1981, the Committee worked earnestly to create a
comprehensive plan with steps towards implementation. They took into consideration the distinct
financial situations of each parish, where wide discrepancies existed in terms of the mortgages
each held. They created realistic budgets for each community, determined in detail how each
school building was to be utilized, worked out tuition and expenses, and created the blueprint for
one School Board to govern all the schools. All parishes would have equal representation.
The time, effort, and commitment invested by committee members and clergy alike for
such an ambitious, yet sound project was immense. Ultimately, each parish, through its General
Assembly meetings, would have to approve the plan in order for the committee to proceed. The
result was that of the four communities, three rejected the unification plan. In the mid-1980s

7

Report of the Feasibility Committee for the Unification of the Four Greek Orthodox Churches
and/or the Four Greek Orthodox Parochial Schools of Brooklyn, Nov 1, 1979, Box V36, Folder HD.

167
through the early 1990s, interest in unification was revived again, with the Archdiocese offering
to assist with the negotiations, but the project never got off the ground.8
The merger plan the Brooklyn communities debated illustrates two important ideas. The
first is that intra- and inter-church rivalries and dissension could be overcome when parish
leaders could articulate and identify that a strong, well-planned educational system could ensure
the future of the larger Greek American community. The second point is that, even though the
elected community leaders were united in this respect, the fact that it was rejected clearly
highlights the competing ideas on education and autonomy operating within the Greek American
population. Creating stable schools in the face of declining enrollments, chronic financial
challenges, and tarnished school reputations was no longer realistic. Another challenge to the
stability of the schools was the shortage of Greek teachers.
The Archdiocese sought to modernize its overall educational program in the 1960s by
seeking accreditation of the St. Basil’s Academy Teacher Training Institute as a junior college.
Their approach towards modernizing the school was compromised by conservative perceptions
about what role women were supposed to serve within the community. The Archdiocese’s
greatest challenge was that their target student population--Greek American women students--did
not attend in any significant numbers. Rather, it was Greek immigrant women who, in seeing an
opportunity for immigration to the United States, education, and guaranteed work, increasingly
attended the school in the 1960s. The Archdiocese’s need to balance community requests for
teachers, choir masters, and secretaries prolonged the school’s multiple purposes and transferred
them into the program at Hellenic College under the new Education and Parish Service Program.
When educational leaders with a clear vision towards progress emerged, they were marginalized
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or went unheeded. Greek-born women as well as Greek American women made their own life
choices and would not acquiesce to the clerical culture. Harnessing the teachers to clerical
direction and diminishing their status with a salary at the lowest tier was not representative of
progress. The failure of the teacher training program at Hellenic College was acknowledged
outright by Hatziemmanuel, who was frustrated that the few women students who graduated
from the school’s program showed little or no interest in far-away parish appointments. They
were unmoved by Hatziemmanuel’s reminder of their obligation towards the church.9 His
suggestion to revive the Teacher Training Institute at St. Basil’s Academy or develop programs
at local New York universities revealed nothing new. 10 Misplaced attitudes towards women
contributed significantly to the decline in teachers.
When we look at the parochial schools, their potential was ultimately undermined by the
movement of an upwardly mobile Greek American immigrant community to the suburbs. The
failure of the Brooklyn schools to unite brings to the fore the important issues of finances,
teacher shortages, and internal dissension, which also occupied to a large extent the
Archdiocese’s reports. One other issue, however, brought up in an oblique way, goes far in
explaining the underlying structural challenges the church and school communities faced.
As early as 1962, Philippos D. Emmanuel issued a report to the 16th Clergy-Laity
Congress observing:
All those who watch closely the demographic problem of our group do not take long
to see that the Greek-American, passing from the working classes to the middle and
upper classes, are moving towards the suburbs of the metropolitan areas. Thus, there is no
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longer a great possibility for the organization of large Communities with whose efforts
were built, in the past, large and costly churches. In our times, the large Communities are
divided into smaller Communities able to maintain a rather small church, a kindergarten
and an afternoon school.11
The change in demographics was one of the issues Emmanuel cited as a “general problem” of the
day school. Nowhere was this more evident than in the Bronx, where Greeks began moving to
other sections of the Bronx, to Astoria, Queens, and even Washington Heights, Manhattan. In the
Bronx community, the building of housing projects contributed to a decrease in church
membership and school enrollments, which in turn prompted the School Board to look for a new
school location.12 Emmanuel argued that it would be wiser to have larger church communities
(with at least 800-1,000 members) coordinate their efforts to build one strong parochial school
rather than each community forge their own way.13 In 1966, he again voiced his concern about
the locations of the schools and the demographical trends of Greek Americans. Additionally, he
conceded that Greek parochial schools were no match for other private denominational schools.14
New York experienced a marked change in its population distribution between 1970 and
1980. According to the Center for Migration Studies, Brooklyn experienced a 30% decrease in
its white population, while Queens and Manhattan saw an approximate 25% decrease. By 1980,
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Brooklyn and Manhattan were approximately 50% non-white, and Queens was 37.7% nonwhite.15 The declining enrollments in the Greek parochial schools mirrored these changes.16
Emmanuel noted these demographic changes in the Greek immigrant communities during
the early to late 1960s, and by the late 1970s, these shifts continued. A Greek resident of
Washington Heights resented how his neighborhood was experiencing a tragic “exodus” from
what was once a thriving Greek enclave, or “Little Greece.”17 He blamed landlords for
surrendering their properties to the city and the city for establishing public housing for
minorities. He saw his neighborhood devolve into an unsafe, noisy, garbage-filled drug den, and
he blamed the Greeks for not organizing to prevent these drastic changes. On the other hand, the
Bay Ridge section of Brooklyn saw its Greek immigrant population rise dramatically by the
mid-1970s, making up between 30-40% of the area’s inhabitants, while the former Scandinavian
and Irish residents moved to the suburbs. The lure of one- and two-family homes with a solid
middle class and low crime rate was what attracted the Greeks to Bay Ridge.18 Likewise, Astoria
continued to swell with Greeks. According to one New York Times article, “the decline of such
areas as the Lower East Side, the midtown West Side and Washington Heights, simultaneously
with the growing prosperity of Greeks who had settled in them,” made Astoria a logical choice
for settlement.19
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Declining enrollment patterns in parochial schools and the movement of minority groups
into sections of New York from which Greeks were moving away, bring into relief the distance
between the Archdiocese’s strong and public support for human rights and the Civil Rights
movement and their efforts towards modernizing the education system within the framework of a
“resurrection of Orthodox consciousness.”20 This philosophical and moral chasm continued to
grow as the Archdiocese engaged in self-reflection and reassessment on several levels. In 1980,
they commissioned a study by the Gallup Organization to gain a broader understanding of the
Greek American Orthodox constituency and its relationship to its faith.21 According to the
Gallup Organization, the purpose of the study was to assist the Archdiocese in planning
“effectively for the future.” Despite the small sample size, the findings revealed a Church poised
for growth. The survey indicated that Greek Americans expressed higher levels of “attested
belief” relative to most other religious groups in the US and worldwide. The majority considered
the church to be central to their religious and social lives and revealed high levels of religious
practice. Equally important, most parents with young children believed it was important to have
their children receive religious training, and in fact, many indicated that their children were
involved in religious activities. The Gallup survey alerted the Archdiocese to several “early
warning signs.” One significant issue was that church members desired “less emphasis on the
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Greek language in the worship service.” Another was that one-third of women who were church
members felt that the church did not provide “enough leadership opportunities.” Greek
Americans complained that the church focused too much on its organizational practices rather
than on spiritual aspects of the faith and believed that the church was “not warm or accepting of
outsiders.”22
The Gallup Organization made several recommendations to the Archdiocese, which
included initiating efforts towards a more spiritually centered church culture and support for
youth programs and religious education. They indicated that Greek Americans were open and
even desired interfaith dialogue with Catholics, Protestants, and Jews. Overall, the report was
optimistic for the future of the Church because “the fierce pride of Greek Americans in their
religious and national heritage will also assure the Greek Orthodox Church of continued vitality
in the years ahead.” The reasons for the “fierce pride,” according to the report, were the
“uniqueness of the Greek heritage … the accomplishments of Greeks in America … contribution
to America … contribution to the world.”23 Despite the heavily religious orientation of the
survey, the ethnic characteristics revealed themselves.
The results of the Gallup survey validated to some extent the views of the Archbishop.
His formal pronouncements to the Clergy Laity Congresses and parishioners during the early
years of the 1980s revealed the balance he hoped to achieve within the Church. Parochialism was
something he believed prevented the church from growing. But did parochialism mean that
Greek ethnic identity needed to be muted in order for the Church to flourish? What of the
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objectives of the parochial schools and afternoon language schools to maintain Greek identity
through the trinity of language, culture, and faith?
On the one hand, the Archbishop had hoped the Church as a whole would have moved
towards a more Christ-centered ecclesial community, having shed its provincialism, which was
motivated by the “need to establish and balance … community identity.”24 On the other hand, the
Archbishop was a champion of Greek Letters and Learning and the educational activities
associated with the yearly celebrations in January, which highlighted “the harmonious
conjugation of the Greek Learning with Christianity.”25 There were efforts by individuals in New
York who wished to separate the schools from the church, and the Archbishop publicly
condemned ruptures of this kind.26 What he found distasteful and parochial was the lack of
commitment on the part of local communities to thoughtfully engage in what he believed were
the higher ideals represented in Greek education as a whole. He urged communities to forgo
“panegyrics” during Greek Letters Week and use that time to discuss and resolve the challenges
facing Greek education. And he expected the entire church community to be engaged with “the
stability” of schools and parishes, not just a select few.27 The lack of parish-wide engagement
and commitment affected the future of the schools and parishes in many ways, and the
Archbishop was all too aware of the consequences.
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The harmony the Archbishop sought to achieve between maintaining ethnic identity with
a greater understanding of the Church’s larger mission in the world was not entirely reflected in
the Greek school curriculum. In 1982, the Office of Education created a new curriculum that
integrated and unified the study of Greek language, Orthodox religion, and culture, which aimed
to provide a “moral code” for students to lead productive lives within American society.28
Emmanuel prepared a detailed eight-year course of studies with emphasis on leveled Greek
language instruction aimed at oral expression, reading and comprehension, and writing utilizing
the Archdiocese’s books alongside books from Greece. The first three years constituted the
intensive language Basic Course--Beginner, 6-9 yrs. old, Intermediate, 7-10 yrs. old, and
Advanced, 8-11 yrs. old. The curriculum guideline indicated that very little English should be
used in teaching Greek. Religion was taught to instill “Christian virtue” in the student through
“prayer, attending church services, showing his love for his classmates by deed, respect for
parents, his priest, and his elders.”29 The study and practice of the Orthodox faith aimed at a way
of living and thinking.
The study of history and geography complicated the notion of ecclesial unity in that the
idea of cultural continuity continued to pervade the Greek education curriculum. The integration
of religion into this component placed the historical development of Christianity squarely within
a narrow Greek-centered worldview. In other words, the persistence of the Hellenic cultural
continuity narrative dominated and subsumed even the religion component of the curriculum.
That the preeminence of Greeks spanned and transcended the course of time was very much
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instilled in students studying in the Greek schools. While Christian virtues were also taught and
practiced, they were overshadowed by a hubristic sense of what it meant to be Greek.
Hatziemmanuel designed the five-year Main Course of Study featuring extensive themes in
history, geography, and religion. For the complete curriculum, see Table 7 in the Appendix.
The curriculum instilled a nationalistic sense of Greek identity, which was reinforced by
the physical ordering of the school space itself in order to “reflect the cultural character of the
school”: Byzantine-style icons, maps and illustrations of Greece, displays of Greek vases, art,
traditional folk costumes, photographs of the Archbishop, among other items adorned
classrooms, bulletin boards, and hallways. Hatziemmanuel, as in the past, encouraged schools to
stock their libraries with books on Greek culture and civilization.30
The curriculum, school celebrations, school space, as well as proximity to a Greek
Orthodox Church created a world unto itself for Greek American students. It was a world that
circumscribed Greek ethnicity by nationalism and a profoundly and deeply entrenched sense of
historical cultural continuity. The Archdiocese helped to shape, define, and perpetuate these
ideas because the Greek Orthodox Church assumed the mantle of carrying Hellenism and
Orthodox Christianity through the ‘dark ages’ when Greeks were under Ottoman rule. Nowhere
was this more evident than in the philosophy, curriculum, and books developed by the
Archdiocese as well as the yearbooks of the parochial schools.
The Greek American community in New York during the 1960s and 1970s was poised to
develop a strong network of schools. Under Archbishop Iakovos, Eastern Orthodoxy assumed
significant status internationally and domestically. The Archdiocese was engaged in wider
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conversations about education through its participation in various city, state, and national
organizations. Students were accepted to competitive New York City high schools. The Greek
American community in New York organized and rallied around national Greek causes to effect
change. When we consider their strength, access to important stakeholders, and the influence and
leadership of the Archdiocese, it is unfortunate that the parochial schools and the Teacher
Training Institute were not sustained. The inherently nationalistic educational philosophy
minimized the ability of Greek American communities in New York and the Church from
engaging with and investing in their neighborhoods. What the Archbishop perceived as a lack of
commitment to Greek education radiated from all sides.
Decentralization shifted the entire financial burden on to local parishes that were not
always in a position to provide the educational leadership to maintain the schools. Increased
competition and rivalries, fragmentation, duplication of efforts, parish isolation versus
coordination of centralized efforts all contributed significantly to the parochial schools’ decline.
The Archdiocese relied on the allegiance of its own cadre of clergy and supporters to execute its
agenda. Additionally, certain sectors of the hierarchy and Greek America questioned the
seemingly unbreakable bond between Orthodoxy and Hellenism.
The Greek American community’s and the Archdiocese’s response to political and
historical circumstances in the US led to the establishment of an ethnic educational system in
New York. A sacred paideia could flourish within the bounds of a parish community embracing
a Hellenic-Orthodox national worldview. It could not, however, reconcile itself enough to a
wider community in order to sustain transitioning neighborhoods. Greek Orthodox parochial
schools, had they retained their strength in earlier years, would have emerged to educate third-
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and fourth-generation Greek American students with an underlying “ethic of care”31 and
universal values that are embedded in Orthodox Christianity. It is nationalism that corrupts these
ideals.
It is significant to recognize that Greeks, like other European groups during this time
period in New York and elsewhere, easily reconciled their status to the national immigrant
narrative of American progress, the national supermyth which continues to overshadow and
diminish the historical injustices experienced by people of color. Despite deep-seated antiimmigrant sentiment at the turn of the twentieth century, Greeks became a highly upwardly
mobile immigrant group. American ideals of democracy and citizenship resonated deeply with
Greek Americans and the Archdiocese as uniquely Greek contributions to the world. Hence, the
Archdiocese published books on the Minoans, Pericles of Athens, and the Mycenaeans. It is
equally important to understand the distinct historical experience of Greeks that culminated in
the fusion of nation and religion that positioned the Church as guardian of both. This context
goes far in explaining why the Archdiocese’s Council of Education would, for example, write a
letter to Ronald Reagan in 1983 protesting his administration’s decision for military support to
Turkey. Nationalist sentiment was framed within Greek historical legacy: “You must also be
aware, Mr. President, that freedom-loving Greeks endured for almost four centuries the
oppression of Turkish invaders. It is, therefore, understandable why we are alarmed when an old
enemy is armed by the United States with weapons that could easily be turned against Greece.”32
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Future research on this topic would incorporate the Greek government’s interest in the
education of diaspora communities. The Archdiocese received books, held teacher training
seminars, and operated a summer camp in Greece. In the mid-1970s, the Greek Ministry of
Education appointed an education official to its Consulate in New York, which was located one
block away from the Archdiocese. Exploring the relationship between the Greek Consulate,
Greek American community, and the Archdiocese would shed light on the nation-state’s political
agenda and the ways in which that agenda affected Greek education in the diaspora.
Another area that requires further inquiry is comparative as well as transnational in
nature. How do diaspora Greek educational systems function across the globe? What historical,
geographical, and political factors shaped that education, and to what extent was the Orthodox
Church involved in that education? Under the Greek Orthodox Archdiocese of North and South
America, Greek communities and schools were created in Canada, Brazil, and Argentina, as well
as other parts of the United States. Schools could be found in South Africa, Australia, Egypt,
Europe, and other countries. A comparative study encompassing Greek communities in a
diasporic context would highlight socioeconomic activities, relationships with host governments,
the importance of ethnic and language maintenance, and the overall configurations of these
communities.
A more comprehensive investigation of the teachers who taught in the schools is long
overdue. The women who graduated from St. Basil’s Academy are particularly significant in
terms of the life choices they made. What were their experiences like at the Academy? How did
they envision their place within the Greek American communities? Approximately 300 teachers
had graduated from the Teacher Training Institute by the time the program was merged with
Hellenic College. Their voices need to be uncovered to offer a more comprehensive
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understanding of the significance of this institution. In addition, the experiences of those
teachers, men and women, Greek and non-Greek, who did not attend the Academy but who
taught in the schools would add another rich perspective to the history of Greek Orthodox
educational institutions.
The significance in examining the Archdiocese, parochial schools, Teacher Training
Institute, and New York immigrant community is to gain a broader understanding of how the
debates about language and religion emerged, what they meant for the curriculum, and how the
Archdiocese translated the needs of the Greek Orthodox community in this time period. These
relationships provide an important context for understanding the ways in which the
Archdiocese’s distinct philosophy for a renewal of Hellenic Orthodoxy shaped Greek education.
The complexities of this philosophy unfolded in ways that challenged the overall educational
objectives. This work demonstrates that the Archdiocese articulated a nationalistic sense of
Hellenic Orthodoxy that rested upon the historical continuity narrative. While the Archdiocese
promoted a transnational vision of Orthodoxy, it was limited by its own conservative stance
towards identity and gender as well as by that of the new immigrants.
This research contributes to the growing body of scholarship on Greek America. While
historians and sociologists have delineated the experiences of Greek American immigrants over
the course of the twentieth century, few have given adequate attention to the Archdiocese’s
efforts within that area. This work situates the Archdiocese as an important actor in the realm of
education in New York. Equally important is this study’s contribution to immigration studies,
which have given little attention to the Greek American immigrant community in New York.
This work has considered the configuration of religion, education, and immigration from a
transnational perspective by analyzing the Greek Orthodox Archdiocese and the Greek American

180
community of New York as their educational institutions evolved during a period of
multiculturalism and ethnic revival. This research not only expands our understanding of Greek
Orthodox parochial schools that have not been examined before, but it traces the educational
philosophy and efforts of the Archdiocese in constructing an educational system that includes the
teachers and Teacher Training Institute, which have scarcely been addressed in the literature.
This research enlarges our understanding of the Greek Orthodox religious and ethnic group,
which was distinct in its efforts towards maintaining linguistic, cultural, and religious continuity
during a period of cultural pluralism.
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Appendix A. GLOSSARY1

Archbishop

A head bishop who oversees an ecclesiastical jurisdiction, including
the bishops under him.

Archon

The term archon denotes a ruler in ancient Greek and was the title
given to those who were part of the civil administrative class.
During the Byzantine period, the role of archon expanded to include
ecclesiastics, court nobility, and military functionaries. With the
fall of the Byzantine Empire in 1453, there was no longer a need for
a civil servant class and thus archons were those designated by the
Patriarch for their service to the church. Today, the honor is
bestowed upon those individuals, overwhelmingly Greek Orthodox
men, who have contributed significantly to the church in terms of
time and financial support. Archons are members of the Order of St.
Andrew the Apostle, which was established in 1966 to harness the
capacities of influential Greek American laymen. As “Defenders of
the Faith,” they champion the cause of the Patriarchate and the
Greek Orthodox in Turkey through political activism and
educational initiatives.

Autocephalous

An independent self-governing Orthodox Church that appoints its
own leader. For example, the Orthodox Church of Greece and the
Orthodox Church of Cyprus.

Bishop

A clergyman who has been ordained to the highest of the clerical
orders.

Eastern Orthodox Church

The Orthodox Church is a branch of Christianity whose trajectory,
by the ninth century, had been shaped by the gradual divergence of
what was considered the Greek-speaking eastern and Latinspeaking western parts of the Roman Empire due to theological,
political, and cultural differences. By the fifteenth century, the
Eastern Roman Empire was subsumed by the Ottomans for the next
four hundred years. It is under the Ottoman millet system, which
categorized its population according to religion, that the Orthodox
Church was invested with the political and religious representation
of all Orthodox. With the concomitant weakening of the Ottoman
Empire and the increase in nationalism and ethnic consciousness

1

John A. McGuckin, ed., The Concise Encyclopedia of Orthodox Christianity (Chichester, West
Sussex, UK: Wiley-Blackwell, 2011); Fotios K. Litsas, A Companion to the Greek Orthodox Church
(NY: Greek Orthodox Archdiocese of North and South America, 1988); Victor Roudometof,
Globalization and Orthodox Christianity: The Transformations of a Religious Tradition (New York:
Routledge, 2014), 18-37.
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among its subjects during the late eighteenth and nineteenth
centuries, the Orthodox Church’s role in safeguarding Greek
identity was written into history and amplified thereafter. Within
the Greek state’s nationalist narrative, it is the Greek Orthodox
Church that has been mythologized as the protector of Hellenic
Orthodox education during Ottoman Turkish rule, and subsequently
assumed this mantle in various diaspora communities.
The Orthodox Church is divided into territories
administered by Archbishops and Bishops, appointed by the leader
of the Orthodox Church, the Ecumenical Patriarch located in
Istanbul, Turkey. Due to historical reasons, the Ecumenical
Patriarch is considered primus inter pares (Latin for first among
equals) which defines his historical relationship with other
Orthodox Patriarchates.
Encyclical

A formal letter circulated to parishes by the Patriarch or
Archbishop.

Liturgy

The form of communal worship that culminates in the offering of
the Eucharist or communion to congregants.

Patriarch

The highest office in the Orthodox Church. There are currently
eight patriarchates: Constantinople, Alexandria, Antioch,
Jerusalem, Moscow, Serbia, Romania, and Bulgaria.

Philoptochos Society

The word is derived from the Greek meaning “to love the poor.” It
is the women’s auxiliary organization that functions within each
Greek Orthodox parish and is engaged with a variety of social
services and educational projects. The parish chapters were
federalized in 1933 under the National Philoptochos Society.

Synod/Synodical System

A council of the highest ecclesiastical orders (Bishops,
Archbishops) that convenes to discuss and decide upon matters
related to the Orthodox Church.

Millet-i-rum

Ottoman Turkish administrative designation for a religious group,
the ‘Roman’ millet, which encompassed all Orthodox Christians.
There were six millets by the nineteenth century: Muslim,
Orthodox, Jewish, Catholic, Gregorian Armenian, and Protestant.

Metropolitan

Title accorded to a Bishop who oversees a region or district.

Priest

The spiritual leader of a parish community. One of three ranks of
the clerical orders (priest, deacon, bishop). The priesthood in the
Eastern Orthodox Church is limited to males. He celebrates the
Divine Liturgy in which he offers the Eucharist to the congregation.
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His role within the Greek Orthodox communities has expanded to
include educational, pastoral, and administrative duties.
Greek Orthodox
Archdiocese of North and
South America

In the United States, the Greek Orthodox Archdiocese of North and
South America was established in 1922 under the jurisdiction of the
Ecumenical Patriarchate to organize and administer the existing
independent parish communities in the United States, Canada, the
Caribbean, Central America, and South America. This
administrative ecclesiastic centralization gave the Archdiocese
fiscal control over its parishes, allowing it to carry out a wide range
of projects and institutional development throughout the western
hemisphere.
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B. SUPPLEMENTARY TABLES
Table 1. Immigration to the United States from Greece, 1881-1980

Period
1881-1890
1891-1900
1901-1910
1911-1920
1921-1930
1931-1940
1941-1950
1951-1960
1961-1970
1971-1980

Number
2,308
15,979
167,519
184,201
51,201
9,119
8,973
47,608
85,969
102,000

Source: 1976 Annual Report: Immigration and Naturalization Service (Washington, DC: US
Government Printing Office, 1976), 86-88. See also, Moskos, Struggle and Success, 11-12. These
numbers include only Greeks from Greece.
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Table 2. Greek Schools in New York City During the Period 1941-1942 by Borough2
(Number of Students in Attendance are in Parentheses)

Bronx/Yonkers

Brooklyn

Greek-American Institute Day School (220)
GAI Afternoon School (135)
Zoodohos Pege (47)
Renaissance School of Zoodohos Pege (49)
Yonkers School (30)
Pallikari-Vedova Boarding School of Port Chester (53)

Saints Constantine and Helen (112)
The Assumption Church (88)
Three Hierarchs (42)
School of Athena (62)
School of New Hope (50)
School of Leonidas
School of Adamantios Koraes (27)
School of Megale Hellas (28)
School of the Daughters of Sparta (30)
School of New Homer (35)
School of Manuel Chrysoloras (60)
School of Orpheus
School of Diogenes
School of Cadmus (22)
School of Homer (32)
School of Lykurgus

Manhattan
Holy Trinity Cathedral (100)
St. Spyridon (420)
St. Spyridon Night School (35)
St. Eleftherios (120)
St. Gerasimos (80)
The Annunciation (44)
St. Barbara (40)
St. George and St. Demetrios (79)
St. George (15)
St. John
St. Nicholas
Averoff School (87)
School of Pallas (15)
School of Athena (45)
Greek School of Demosthenes (40)
Parents’ School of Parnassus (43)
School of Plato (50)
School of Kleobulos (57)

Staten Island
Holy Trinity Church (32)
Bullshead School (10)
Tompkinsville School

Queens
St. Demetrios- Astoria (430)
St. Demetrios- Jamaica (98)
St. Nicholas- Flushing
Transfiguration- Corona (85)
Far Rockaway School (25)
Rockaway Beach School (29)

2

Statistikos pinax scholion, mathiton, kai didaskalon tou scholikou etous 1941-1942 [Statistical
table of schools, students, and teachers for the school year 1941-1942], June 10, 1942, Box V11, Folder
DF, Education Collection, AGOAA. Enrollment information was not provided for every school.

201
Table 3. Greek Orthodox Parochial Schools in New York City under the Auspices of the
Greek Orthodox Archdiocese of North and South America3
Name of School

Date Est.

Parish Community and Location

Greek American Institute (K-8)

1912

Zoodohos Peghe Church beginning in the
1920s
Bronx

St. Basil’s Academy
-Home and school for children in need
-Teacher Training Institute

1944
1944-1973

The Cathedral School (K-8)

1949

Holy Trinity Cathedral (1892)
Upper East Side, Manhattan

St. Andrew’s Academy (K-12)

1953-1980

Independent school not affiliated with
parish
Beechhurst, Queens

Chelsea School of St. Eleftherios (K-8)

1955-1973

St. Eleftherios Church (1918)
Chelsea, Manhattan

St. Demetrios Parochial School (K-8)
St. Demetrios High School (9-12)

1957
1975

St. Demetrios Church (1927)
Astoria, Queens

The Theodore P. Tsolainos-Constantine
Goulandris Parochial School (K-8)

1959

St. Spyridon Church (1913)
Washington Heights, Manhattan

A. Fantis Parochial School (K-8)

1963

SS. Constantine and Helen Cathedral
(1913)
Brooklyn Heights, Brooklyn

Soterios Ellenas Parochial School (K-8)
Hellenic Charter School

1966-2007
2007

The Assumption Church (1931)
Park Slope, Brooklyn

St. Demetrios Day School (K-8)
Archbishop Iakovos High School (9-12)

1967-2013
1980-2001

St. Demetrios Church (1927)
Jamaica, Queens

Transfiguration School (K-8)

1967-2011

Transfiguration of Christ Church (1926)
Corona, Queens

3

St. Basil Chapel (1944)
Garrison, NY

Information for the period 1960-1985 was drawn from the Yearbooks of the Greek Orthodox
Archdiocese of North and South America located in Boxes E52 and E53, AGOAA. Information regarding
school closures and the establishment of new schools was found in the reports of the Direct Archdiocesan
District Office of Education’s website at http://www.goarch.org/archdiocese/departments/education/
reports.
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Name of School

Date Est.

Parish Community and Location

Three Hierarchs Parochial School (K-8)
Aristotle Academy of Math & Sciences of
the Three Hierarchs

1975-2010
2010-2011

Three Hierarchs Church (1929)
Sheepshead Bay, Brooklyn

William Spyropoulos Parochial School of
St. Nicholas (K-8)

1977

St. Nicholas Shrine Church (1955)
Flushing, Queens

Dimitrios and Georgia Kaloidis Parochial
School (K-8)
Efstathios and Stamatiki Valiotis Greek
American School of Holy Cross
(Nursery-4)

1980
2010

Holy Cross Church (1964)
Bay Ridge, Brooklyn
Holy Cross Church (1975)
Whitestone, Queens
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Table 4. Other Parochial Schools under the Auspices of
the Greek Orthodox Archdiocese of North and South America4
Name of School

Date Est.

Location

Socrates Greek American School (K8)

1908

Chicago, IL

Hellenic American School of the Holy
Trinity (K-6)

1909

Lowell, MA

Koraes Greek American School (K-8)

1910

Palo Hills, IL

Plato Greek American School (K-8)

1952

Chicago, IL

The Rev. Thomas Daniels Greek
Orthodox Parochial School (K-6)

1963

Washington, DC

St. John’s Orthodox Day School (K-8)

1967

Tampa, FL

Annunciation Orthodox School (K-6)

1970

Houston, TX

United States

Athena Greek-American School (K-6) 1973
(non-community and non-profit school
registered with Archdiocese)

Chicago, IL

Peiraikon Hellenic School (1-6)
(independent school registered with
Archdiocese)

1973

Chicago, IL

St. Nicholas Day School (K-9)

1977

Northridge, CA

4

Statistikos pinax scholion, mathiton, kai didaskalon tou scholikou etous 1941-1942 [Statistical
table of schools, students, and teachers for the school year 1941-1942], June 10, 1942, Box V11, Folder
DF, Education Collection, AGOAA; Statistika stichia ellinikis paideias 1968-1969 [Statistical
information on Greek education 1968-1969], Box V12, Folder DH, Education Collection, AGOAA; 1976
and 1985 Yearbooks of the Greek Orthodox Archdiocese of North and South America, Box E53, Folders
1976 and 1985, AGOAA.
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Name of School

Date Est.

Location

Socrates School of the Holy Trinity
(K-6)

1911

Montreal, Canada

Demosthenes Ecole Primaire (K-6)

1982

Montreal, Canada

Instituto Educacional Ateniense (K-6)

1954

Sao Paolo, Brazil

The Ascension School (1-6)

1930s

Buenos Aires, Argentina

Canada

Latin America
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Table 5. Student Enrollments of Greek Orthodox
Parochial Schools in New York City, 1960-19855
Name of School

Date Est.

1960

1965

1971

1975

1980

1985

Greek-American Institute (K-8)
Bronx, NY

1912

320

271

247

228

200

220

The Cathedral School (K-8)
Upper East Side, Manhattan

1949

109

93

181

210

188

80

Chelsea School of St. Eleftherios
(K-8)
Chelsea, Manhattan

1955-1973

89

72

54

x

x

x

The Theodore P. TsolainosConstantine Goulandris Greek
Orthodox Parochial School (K-8)
Washington Heights, Manhattan

1959

153

279

286

281

250

260

St. Andrew’s Academy (K-12)
Beechurst, Queens

1953-1980

100

159

500

500

250

x

St. Demetrios Parochial School (K-8)
St. Demetrios High School (9-12)
Astoria, Queens

1957
1975

416
x

570
x

735
x

773

1,450

1,151

St. Demetrios Day School (K-8)
Archbishop Iakovos High School
(9-12)
Jamaica, Queens

1967- 2013
1980-2001

x
x

x
x

360
x

369

430

347

Transfiguration School (K-8)
Corona, Queens

1967- 2011

x

x

244

300

298

280

William Spyropoulos Parochial
School of St. Nicholas (K-8)
Flushing, Queens

1977

x

x

x

x

151

402

Bronx/Manhattan

Queens

5

Ekthesis, Statistiki scholion-mathiton-didaskalon kai allon pliroforion 1959-1960 [Essays,
statistics for schools-students-teachers and other information 1959-1960], Box V12, Folder DH,
Education Collection, AGOAA; 1965, 1971, 1975, 1980, 1985 Yearbooks of the Greek Orthodox
Archdiocese of North and South America, Boxes E52, E53, AGOAA. Statistics for the 1969-1970 school
year were unavailable.
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Name of School

Date Est.

1960

1965

1971

1975

1980

1985

Efstathios and Stamatiki Valiotis
Greek American School of Holy
Cross (N-4)
Whitestone, Queens

2010

x

x

x

x

x

x

A. Fantis Parochial School (K-8)
Brooklyn Heights, Brooklyn

1963

x

232

308

304

240

162

Soterios Ellenas Parochial School
(K-8)
Hellenic Charter School
Park Slope, Brooklyn

1966-2007

x

x

210

291

305

220

2007present

x

x

x

x

x

x

Three Hierarchs Parochial School
(K-8)
Aristotle Academy of Math &
Sciences of the Three Hierarchs
Sheepshead Bay, Brooklyn

1975- 2010

x

x

x

x

173

175

2010

x

x

x

x

x

x

Dimitrios and Georgia Kaloidis
Parochial School (K-8)
Bay Ridge, Brooklyn

1980

x

x

x

x

x

170

Brooklyn
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Table 6. Clergy-Laity Congresses (CLC), 1921-1978

Year

CLC

Location

Archbishop Alexander 1921-1930
1921
1922
1927

1st
2nd
3rd

NYC, NY
NYC, NY
Chicago, IL

Archbishop Athenagoras 1931-1947
1931
1933
1935
1939
1942
1946

4th
5th
6th
7th
8th
9th

NYC, NY
Chicago, IL
Boston, MA
Detroit, MI
Philadelphia, PA
Boston, MA

Archbishop Michael 1948-1958
1950
1952
1954
1956
1958

10th
11th
12th
13th
14th

St. Louis, MO
Los Angeles, CA
Savannah, GA
Washington, DC
Salt Lake City, UT

Archbishop Iakovos 1959-1996
1960
1962
1964
1966
1968
1970
1972
1974
1976
1978
1980

15th
16th
17th
18th
19th
20th
21st
22nd
23rd
24th
25th

Buffalo, NY
Boston, MA
Denver, CO
Montreal , Canada
Athens, Greece
NYC, NY
Houston, TX
Chicago, IL
Philadelphia, PA
Detroit, MI
Atlanta, GA
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Table 7. 1982 Greek Studies Program6
First Year
Cultural History and Geography
Introduction into Greek
History
-Land features of Greece
(Geography)
-Principal Greek myths
-The Greek myth as a Source
of artistic Inspiration (mainly
vase paintings)
-The first inhabitants of Greece
(Prehistory)

The Minoans
Minoan Civilization
-Excavations (Arthur Evans)
-Minoan palaces
-Minoan life
-Minoan architecture, painting,
Sculpture, Artifacts
-Minoan Religion

Christian Worship
-The ecclesiastical year
-The twelve major feasts of the
Church Year
-The Christian temple (styles,
parts of the church, iconography
and decoration)
-Representative Christian
monuments

Second Year
Cultural History and Geography
The Mycenaeans
Helladic Civilization

The Classical Age

Christian Worship

-Homer’s Poems
-Trojan War
-Excavations
(Heinrich Schliemann)
-Mycenaean Monuments
(palaces, tombs, paintings,
artifacts)
-Relations of Mycenaeans with
Egyptians
-The Dorians
-The Dark Ages of Greek
antiquity

-Greek Colonization
-The Greek city-state
-Athens and Sparta
-Persian Wars
-Athenian dominance
(hegemony)
-Pericles and Athenian
Democracy
-Everyday life in Pericles’ times
-Arts and letters: The Acropolis’
monuments, Phidias (sculpture),
Sophocles (drama), Socrates
(philosophy), Thucydides
(history)

-Significance and value of prayer
-Holy Services
-The Divine Liturgy (its nature;
origin and historical
development; composition;
meaning of symbolism; and lay
participation)
-The Four Divine Liturgies
-The Liturgy of St. John
Chrysostom (needed
preparations, Proskomide,
Liturgy of the Catechumens,
petitions of peace, antiphons, the
First Entrance, Holy-Thrice
Hymn, the reading of the
Apostle, the reading of the
Gospel)
-The Liturgy of the faithful (the
Great Entrance, the Symbol of
Faith, the offering and
consecration of the Precious
Gifts, Holy Communion and
Dismissal)

6

Emmanuel Hatziemmanuel, “A Curriculum of Greek Studies for the Schools of the System of
Education of the Greek Orthodox Archdiocese of North and South America,” 1982, Box V12, Folder SH,
Education Collection, AGOAA.

209
Third Year
Cultural History
Alexander the Great
Hellenistic Age

The Byzantines

The Story of Christ and His
Church

- Philip of Macedonia
- The battle of Chaeronea
- Alexander the Great
(biography)
- Conquests of Alexander the
Great
-Civilization of Alexander the
Great
-Major Hellenistic centers
-Arts and letters (Lysippus,
Euclid, Archimedes,
Aristarchus)
-English words derived from
the Greek language

- Christianity and the Romans
Empire; The Influence of
Hellenism on the Romans; The
Spread of Christianity
-Constantine the Great
(biography); Christianity as the
official state religion; The
founding of Constantinople
- Emperor Justinian (biography)
-Byzantine art (architecture,
painting, sculpture, artifacts)
-Everyday life n Byzantium
(government, church education)
-Heraclius (siege of
Constantinople by the Avars)
-The Akathyst Hymn
-Mohammedans
-Macedonian dynasty
(Iconoclasm-Restoration of
Icons)
-Crusades
-Expansion of the Ottoman
Empire
-Siege and Fall of Constantinople

-The Founder of the Church: the
birthplace of Jesus, Nativity
(hymn of the day), Epiphany,
selection of disciples, main
elements of Christian teaching,
Palm Sunday, Last Supper,
Passion
-Sources of Christian faith: Old
Testament, New Testament,
Sacred Tradition
-First Christians: (communal
meals, communal property)
-The Apostles: St. Paul
(biography), other Apostles
-The Evangelists
-Persecutions of Christians
-The Martyrs: St. Demetrius
(hymn of the day), St. George
(hymn of the day, St. Catherine
(Monastery of Mt. Sinai)
-Heresies and Church Synods:
Ecumenical Synods I & II,
Creed, Schism between eastern
and western churches,
Christianization of Bulgarians
and Slavs, Methodius and Cyril
-Reformation in the west
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Fourth Year
Cultural History
The Greek RevolutionModern Greece

Contemporary Greece

Christian Literature

-The age of Turkish
occupation: sufferings of
subjugated Greeks, GreekChristian communities in
Greece and abroad, spiritual
resources of Hellenism (secret
schools, great teachers:
Adamantios Koraes, the Filiki
Heteria, Regas Feraios
-The Great Revolution of
1821: Odysseas Androutsos,
Constantinos Kanaris,
Theodoros Kolokotronis,
Markos Botsaris, Andreas
Miaoulis, the heroic exodus of
Messolonghi, Georgios
Karaiskakis
-Philhellenism in Europe:
American contribution to the
Greek Independence struggle,
Monroe-Jefferson-Clay
-Participation of Americans in
the Greek Revolution: Gridley
Howe, the greatest fighter in
the Greek war
-Kapodistrias
-The independent Greek nation

-The heroic war of 1940
-German and Italian occupation
-1944-1949: Years of tribulation
and the value of national unity
-Family and education
-Religion
-Government
-Economy
-Contemporary Greek life

-Church writers and the Fathers
of the Church:
-Apostolic Fathers Ignatius of
Antioch and Polykarpus of
Smyrna; -Greek apologists Justin
and Athenagoras;
-Alexandrian theologians
Clement of Alexandria and
Origen;
-Monastic life, Antonius the
Great, principal monasteries;
-Golden Age of the Church: St.
Basil the Great, St. Gregory of
Nyssa, St. John Chrysostom
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Fifth Year
Cultural History
Greeks in America
-Immigration of Greeks to
America: causes of emigration,
first Greek immigrants,
founding of associations and
communities, the Church
community (aims and
organization)
-The great organizations
AHEPA and GAPA
-Founding of the Greek
Orthodox Archdiocese of
North and South America: Life
and works of Archbishops
Alexander, Athenagoras,
Michael, Iakovos
-Administrative structure of
the Greek Archdiocese:
Bishop’s Synod, Clergy-Laity
Convention, Archdiocesan
Council, District Clergy-Laity
Convention, Bishops’ Council
-Finances of the Greek
Archdiocese
-Greek Press and Media (radio
and TV programs)
-Biographical sketches of
notable Greek-American
(contributors to the fields of
literature, arts, science, sports,
etc.)

Holidays and Customs in Greece
-Holidays and origins
-Significance of holidays
-Kinds of holidays
-Autumn holidays
-Christmas holidays
-Spring holidays
-January-February holidays
-Easter holidays
-Summer holidays

World Religions- Christianity
-Religion and the mystery of life
-Ancient and modern religions:
prehistory religions, Babylonian
religion, Egyptian religion,
religion of ancient Greeks,
Mohammedanism
-Eastern religions: Judaism,
Buddhism, Confucianism,
Taoism
-Contemporary Christian
churches: Orthodox Church,
Roman Catholic Church,
Protestant Church
-Role of Christian Church in
contemporary society: social
issues, political issues, economic
issues, science, art, and education

