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We know a good deal more about the historical consciousness that the inhabitants of the original Greek state did not possess in the period leading up to independence, and rather less about the form and content of their actual historical awareness.  As is generally known, the denizens of what would become the Kingdom of Greece did not think of themselves as Hellenes, in the sense of descendents of the ancients.  As Kosmas o Aitolos (18th century) told his listeners (many of whom were Albanian speakers): 'You are not Hellenes.  You are not unbelievers, heretics, atheists, but you are pious Orthodox Christians' (cited by Livanios, forthcoming).
  Most scholars have been fascinated precisely by this lack of a popular historical connection to the ancient Hellenes before independence (e.g. Clogg 1983).  Little interest has been shown in what sort of historical consciousness they did have. 

Perhaps this is because there exist no obvious sources with which to document indigenous histories, or equally, a lack of imagination on the part of scholars who may assume that history equates to historiography.  The anthropology of history has, however, made the identification of just such alternative, non-professional, non-historicist historicizations a growing focus of study (Hirsch and Stewart 2005).  Spirit possession, dancing, dreaming and cooking, among many other activities, may be means of ordering and relating to the past.   

The following case study from Naxos offers an example of Romeic historicization where dreams of icons and their excavation present means of conceptualizing the past (and present and future).  The Naxos case thus furnishes an example of what Hamilakis has termed 'indigenous archaeology' (n.d.); local, pre-'modern' ideas about material remains.  Indigenous archaeologies in pre-independence Greece were sustained by Romeic modes of historicization such as dreaming, the visitation of ancestors and saints, and the sensual relationship to objects.  The new state rejected such religiously orientated modes of relating to the land and the past.

The events of interest for the present study commence in 1831 when the Panagía began to appear to three shepherds from Kóronos, siblings named Maria, Geórgios and Nikólaos.  She instructed them to dig for an icon depicting her.  These events are described in two different accounts written by a village priest of the time, Father Korrés (1962: 4, 2002a: 23).
  In 1835 the Panagía began appearing to two new visionaries.  The first of them, Christódoulos Manolás, a young farmer, owned a plot of land at Argokoíli, a few kilometres from Kóronos.   Christódoulos learned through visions that the icon had belonged to an Egyptian family that fled persecution during the period of iconoclasm (8th and 9th centuries AD).  Rather than face further persecution they prayed for the earth to swallow them up.  The Panagía added that if people dug faithfully the first thing they found would be the bones of this couple and their child, which should be preserved as holy.  

Hearing this, a crowd of people went to Argokoíli and began digging. Over the course of a long day, they found nothing. As they were gathering up their implements, Christódoulos saw a vision (ephotísthi) indicating where to strike with his pickaxe.  With one blow he opened the way into a cavern.  Digging inside people quickly found some bones. Reports circulated that the bones and surrounding earth had a pleasant smell, were warm to the touch, and could cure illness.  Christódoulos asked the Panagía to reveal herself there and then on top of the dirt and bones.  She replied, 'How can I possibly come out since you have not prepared my place.  There is no throne for me should I come out now.  Do not neglect the building of my house (oíkos), but keep working with solid faith…' (Korrés 1962: 5 and Korrés 2002a: 24). 

An itinerant monk named Gerásimos Mavromátis came to Kóronos to take confessions and perform exorcisms.  Once arrived in Vóthroi
, Gerásimos began to have his own dreams. In one dream the Panagía appeared to Gerásimos and told him that she would give a pledge (arravóna) to appear.  He went to Argokoíli the following day and discovered a silver coin with Constantine the Great on it.  Gerásimos took this coin with him and departed Vóthroi to spread the word to other villages on Naxos.

Soon thereafter the Panagía spoke via a new visionary, Manouíl Sakhás, like Christódoulos, a farmer/shepherd from Vóthroi, married with children.  She gave instructions for building her 'monastery', which would be 'large enough to hold all the inhabitants of the island' (Korrés 2002b: 21). In a separate vision around the same time the Panagía told Christódoulos to tell everyone, 'that they should build me a dwelling, a spacious hotel (evrýchoron xenodocheíon), a special (xechóriston, 'separate') place to set me where those coming to visit may rest'.

In February 1836 yet another visionary appeared on the scene, a man named Ioánnis Maggióros (nicknamed Doumbrogiánnis).  Like Christódoulos and Manouíl, he was a poor, unlettered shepherd from Kóronos. After his first day digging for the icon he went home and during his afternoon nap he saw a vision (vlépei eis to oramá tou) of the Panagía.  She told him that there were three icons in the cavern: one each of the Panagía, the Lament for Christ, and St. John the Forerunner.  


Ioánnis saw a vision instructing him that all three icons would be found on the 25th of March, 1836.  On that day a crowd numbering in the thousands assembled.  Doumbrogiánnis descended into the cavern and found the three icons.
  These were passed among the priests and placed in a ‘cell’ (kellí) that had already been built.  That very day, on the crest of these wondrous events, Ioánnis had a further vision -- that on 23 April, the day of St. George, one further icon of the Panagía would be discovered.   This fourth icon was duly found.  Claimed as a work of St. Luke, observers described it as being 1/8 the size of a sheet of paper, and executed as an impression (anáglypho) in the unusual medium of wax and mastich (kiromastíkha).  This icon would appear to be the focus of the pilgrimage to Argokoíli today. [figure 1]
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These events on Naxos overlapped with the birth of the Greek state.   Among the first ecclesiastical reforms pursued by the regency government was the closure of all monasteries with less than six monks, with all property nationalized.    Previously, itinerant monks had been prominent spiritual reference points in the countryside, often carrying with them sacred icons and relics.  Furthermore, new laws aimed at protecting archaeological remains on Greek soil placed the very activity of digging under increased scrutiny.   The first article in the section on antiquities (Article 61) stated that:  'All antiquities inside Greece, as works of the ancestors of the Greek people, are considered the national property (ktíma ethnikón) of all Greeks in general' (Petrákos 1982: 132).  And Article 100 decreed that no one would be allowed to dig for antiquities without first obtaining an official permission.
  A fine of between 25 and 200 drachmas, and confiscation of any antiquities discovered, were to be imposed on offenders.

These laws redefined many of the activities then in process deep in the interior mountains of Naxos. What had begun as a local instance of a type of visionary practice familiar throughout the Orthodox world, suddenly stood in a different light. The voice of the Panagía instructing people to unearth her icon and build her a 'spacious hotel' could now be construed as an incitement to break the law on several counts. 
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After the discovery of the icons in early 1836, the inhabitants of Vothroi continued to have further dreams of icons, and on 25 March 1838 another icon was discovered.  The ecclesiastical and civil authorities reached exasperation point upon learning of these events and they brought a court case against the main actors involved accusing them of fraud and of privately profiting from donations of the faithful.  At the trial on Syros more than 50 character witnesses came from Naxos and testified that the accused were truly inspired by God.  All were exonerated (Documents 2001d: 22).

Unable to jail the ringleaders the authorities decided to confiscate the icons. Ultimately the Naxos Police Chief gave the order in late 1838 and the icons were placed in two boxes and sent to the Metropolitan Church in Chóra for safekeeping.  In one box they placed the icon of the Panagía Argokoiliótissa, mounted in a plating of gold and silver.  The other box contained 'the various fragments of old icons, including a small relief'.
 Sceptics at the time did not think that these objects were icons at all.  The police chief commented that the main icon, 'which does not have the least appearance of an icon, is actually an oblong rectangle of utterly rotted wood.
  Finally, the authorities placed the icons inside a cabinet (doulápi) behind the icon screen of the Metropolitan church in Chóra. This cupboard was nailed shut and sealed with a special tamper-proof Episcopal seal.
  The power of the icons, and along with them the charismatic appeal of the cult of the Panagía Argokoiliótissa, were now, supposedly, contained.
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The period of independence was one of mixed messages for the inhabitants of mountain Naxos, and no doubt many other parts of Greece as well.  Dreaming of icons, bones and other objects in the earth continued traditions rooted deep in the Byzantine past, which now conflicted with newly expanded state jurisdiction over the land.  State suppression and popular expression locked into a spiralling reciprocal logic of social action.   The villagers had not succeeded in building the magnificent church that the Panagía had spoken of in the dreams, and the icons remained confiscated.  Indeed, at some point it emerged that the icons had disappeared altogether.  The sealed cupboard had been violated.  

The dreaming and digging in Argokoíli occurred during a period of transition in which the traditional popular imagination about the land, its past, and the nation's ancestors were rapidly superseded. The stories of buried icons, some of which were considered works of the Apostle Luke, and/or possessions of early Christians expressed a Christian historical identification that would now be marginalized as state-sponsored Hellenism took precedence.  Research in Ancient History and Classics offered a different and deeper ethnic past to contemplate.  These increasingly professionalized disciplines developed highly rationalist modes of historiography, notably Ranke's historicism, which informed works on Greek history published by the German historians in the early 1830s.
  Maurer, Bavarian officials, and Greek historians and archaeologists were familiar with these historical works. 

Following Rankean historicist principles the emergent national history and archaeology insisted on basic Enlightenment research principles.  These included the post-Cartesian distinction between fantasy and reality and subject and object.  The historical researcher stood apart from the object of study (i.e. past events) and tried to understand them on the basis of evidence – sources of various types.  Furthermore historical time was linear and progressive, which meant that the past was separated from the present.  Through meticulous research the past could be understood, but historians had to be careful not to commit the sin of anachronism and project themselves into the past; and it became the goal of progressive society to remove the past from the present (Chakrabarty 2000).  The implementation of these various tenets de-legitimated local, haptic modes of historicizing in areas like mountain Naxos (Hirsch and Stewart 2005).  Dreams or visions revealing information, the smell of bones, or the warm feel of the earth could not be accepted as methodology or as reliable evidence.     

Indigenous archaeologies did not, however, get wiped out by 'modern archaeology', rather, the two merged over time into a hybrid Greek archaeology where monuments can have feelings and archaeologists can still dream of saints (Hamilakis 2007, n.d.). Likewise, indigenous historical consciousness did not get totally steamrollered either.  By the mid-19th century a historian like Zambelios could emerge 'like a saint from the local church who had, nevertheless, studied in a European university.  As Solomos once remarked of Zambelios: "he dressed Hegel in the clothes of our priests" (entyse ton Egelo me to pheloni tou papa mas)'.

Dreams and visions of buried icons opened a relationship to the past. When excavated this presence was restored to the social community.  The supporters of the Argokoiliótissa movement viewed icons, bones and coins with St. Constantine on them in a Christian framework of grace and redemption.  The new government claimed jurisdiction over the interpretation of buried objects as evidence of a linear Greek 'history', stretching back in a continuum to antiquity.   Villagers in mountain Naxos came only slowly to understand, but never fully to espouse this view.  
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* This paper grew out of numerous conversations with Yannis Hamilakis at the Getty Research Institute and elsewhere.  I am grateful to him for his generosity in sharing ideas and research materials with me.


� 'Δεν είστενε Έλληνες. Δεν είστενε ασεβείς, αιρετικοί, άθεοι αλλ' είστενε ευσεβεις Ορθόδοξοι Χριστιανοί.'


� I am grateful to Iánnis Khouzoúris for providing me with photocopies of Korrés' and other reports.  The events at Argokoíli have been greatly illuminated by the release of archival documents from the Holy Synod of Greece in the mid-1990s.  Khouzoúris has published these in his quarterly newspaper, Argokoiliótissa, and I cite them as 'Documents'. Seraïdari (2007: 184ff) offers a good account of the 1836 discovery at Argokoíli on the basis of Korrés and a lengthy didactic poem by Khouzoúris (1996).


� Before the 20th century, Kóronos was known as Vóthroi.  At that time the word vóthros meant 'ravine', and the village is, indeed, built in a nexus of ravines.  Over time vóthros came to mean 'cess pit'.  Embarrassed by this semantic shift, the villagers changed the name to Kóronos after the nearby mountain.


� Canon Marmarás to Holy Synod, 18 June 1836 (Documents 2000a: 22).


� Korrés 2002b:21.  In his account written several months later, Korrés attributed this vision to Manouíl (1962: 10).


� According to contemporary oral traditions he descended wearing only a robe so that no one could say that he planted the icons.


� Petrákos 1982: 139. In an encyclical issued under Capodistrias on 23 June 1830 the government had already taken steps to require permissions to dig for antiquities (Petrákos 1982:116).  In September 1833 officials on Naxos (notably customs officials) had been informed that all commerce in, or excavation of, antiquities was forbidden (Documents 2000b:21).


� Naxos Police Chief to Church Committee of Naxos, 2 November 1838 (Documents 2001b: 16).  Note that the small wax mastich relief icon (found on 23 April 1836) was not at this time recognized as the icon of the Panagía Argokoiliótissa.  


� I. Ambrosiádis, Police Chief of Naxos to the Royal Secretariat for Internal Affairs, 20 Feb. 1839 (Documents 2001c: 20): '[i] eikón, i opoía alithós den ékhei oudemían morphín eikónos, allá tetragónou epimíki sesathroménou xýlou,…'  


� 'The Committee having pondered the matter, reached a decision, and promptly nailed shut (ekárphose) the cabinet containing the icons behind the icon screen and having secured this with the seal of the Bishop (dia tis sphragídos tis Episkopís), the holy icons thus remained safe.' Church Committee of Naxos to Holy Synod, 14 July 1839 (Documents 2001c: 21).


� Johann Wilhelm Zinkeisen, Geschichte Griechenlands vom Anfange geschichtlicher Kunde bis auf unsere Tage, vol. 1, Leipzig: J.A. Barth, 1832; Johann Gustav Droysen, Geschichte Alexanders des Grossen, Hamburg: F. Perthes, 1833.  See Koubourlis (nd. a, nd. b).








� Quoting Yannis Koubourlis, personal communication. 





