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Therefore is the kingdom of heaven likened unto a certain king, which would take account of
his servants. And when he had begun to reckon, one was brought unto him, which owed him ten
thousand talents. But forasmuch as he had not to pay, his lord commanded him to be sold, and
his wife, and children, and all that he had, and payment to be made. The servant therefore fell
down, and worshipped him, saying, Lord, have patience with me, and | will pay thee all. Then
the lord of that servant was moved with compassion, and loosed him, and forgave him the debt.
But the same servant went out, and found one of his fellowservants, which owed him an
hundred pence: and he laid hands on him, and took him by the throat, saying, Pay me that thou
owest. And his fellowservant fell down at his feet, and besought him, saying, Have patience
with me, and | will pay thee all. And he would not: but went and cast him into prison, till he
should pay the debt. So when his fellowservants saw what was done, they were very sorry, and
came and told unto their lord all that was done. Then his lord, after that he had called him, said
unto him, O thou wicked servant, | forgave thee all that debt, because thou desiredst me:
Shouldest not thou also have had compassion on thy fellowservant, even as | had pity on thee?
And his lord was wroth, and delivered him to the tormentors, till he should pay all that was due
unto him. So likewise shall my heavenly Father do also unto you, if ye from your hearts forgive
not every one his brother their trespasses. (KJV)

The Gospel is proclaimed in the Church at each Divine Liturgy for the salvation of
our souls and for the glory of God. The Gospel is to be applied to daily life and is always
relevant.

The present Gospel describes the value of mercy and forgiveness in personal
relationships. The king forgave his servant who was indebted to him. The forgiven servant did
not show the same mercy and forgiveness to a fellow servant.

During our lifetime, we as believers turn to the Lord God seeking forgiveness through
prayer and Holy Confession countless times. When we are sincere, the Lord God grants
forgiveness.




When we are forgiven by God for our sins and trespasses, we are compelled to ask
ourselves if we show the same compassion and forgiveness to the others in our daily lives.

The present Gospel shows we are held accountable for our actions. The servant forgiven by
the king paid a price for not forgiving his fellow servant indebted to him.

When we seek forgiveness and are forgiven, we are expected to forgive others. Forgiveness
enables relationships to be maintained and strengthened. Forgiveness fosters growth in existing
relationships.

When husbands and wives forgive each other, the marriage grows and matures. When
hardness of heart and failure to forgive prevails, relationships deteriorate.

Forgiveness is an integral part of parish life. The priest hears confessions and grants the
forgiveness in accord with the teachings and practices of the Church. Parishioners are expected
to be forgiving with each other and with the priest.

The Christian life intends continuous unity with and growth in Christ. Every Christian is a
sinner and benefits from God’s forgiveness and mercy. Unity and growth in Christ is possible in
life only with repentance and forgiveness.

The stress of sins and hardness of heart accumulates and becomes overwhelming unless the
believer seeks forgiveness and is forgiving of others Seeking forgiveness and being forgiving is
healthy for daily life and for the soul,

The Lord God desires believers to repent and seek forgiveness. Joy arises in heaven when
the believer repents and seeks forgiveness. (Lk. 15:7) Families experience joy when
forgiveness and mercy thrive in the home.

On occasion sons and daughters during their growth process will act in ways that are
concerning to their parents. Wise parents know when and how to forgive sons and daughters as
they mature in life and take responsibility for their actions.

Discerning husbands and wives know that the marriage will never fully mature and become
Christ-pleasing unless forgiveness and mercy are practiced with each other consistently.

The pressures of daily living are stressful for present day families. The best decisions are not
always made. Mistakes occur in raising children. Words are said in the home that at times
should never be said.

The Lord God is willing to forgive the believer repenting of regrettable actions.

Believers are expected to follow the Lord’s example and teachings in practicing forgiveness.

The heart becomes full when a family member repents. Joy returns to the home when family
members forgive each other and embrace in loving kindness. The workplace thrives when
employers forgive erring and repentant employees.

The Church is where to learn, experience and practice forgiveness. The Church is where
Jesus Christ 1s most fully experienced. Jesus Christ’s forgiveness of sins leads to new life and
eventually to eternal life.

The Gospel offers nourishment in the Church on a regular basis. The Gospel’s nourishment
addresses and satisfies the hunger of the soul. The Gospel’s nourishment fosters growth in the
Lord Jesus Christ throughout life.




Peace in the heart, mind and soul are found in and through the Gospel. Believers learn
about Christ’s birth, life on earth, His transfiguration, death and resurrection through the
Gospel.

In the Church believers experience the Transfigured, Crucified and Resurrected Christ. Life
Is renewed in Christ in the Church through forgiveness of sins and partaking of the Precious
Body and Blood of Christ.
Afterfeast of the TransFiguration. The €leventh Sunday after Pentecost. Holy Alonk
Martyr Dometius, Venerahle Father Or. August 7/29, 2023. Hidden Valley, Pennsylvania.
Father Rodney Torhic

ST. JOHN GHRYSOSTOM AND THE€ LIGHT OF TABOR

With St. John Chrysostom (c. 347-407) we have the first homily per se on the Transfiguration of
Christ: Homilia 56 in Matthaeum.[1] This is the first extensive treatment of the Transfiguration
since Origen,[2] and it is one which will greatly influence the homiletic tradition, and through it
of course the whole liturgical and theological tradition of subsequent generations. (Chrysostom
IS the greatest exegete of Scripture in Patristic tradition, the homilist par excellence—he gives us
about three thousand homilies on Holy Scripture—note vision seen by a disciple of St. Paul
whispering in his ear).

Origen’s commentary on Matthew certainly influenced Chrysostom’s homily on Transfiguration;
but as in other notable writers, such as Maximus for example, one observes the influence of
Origen more in the form of a starting point, which of course Origen was in many ways. Hence
we find many subtle but significant shifts of emphasis in Chrysostom’s treatment. (For further
details on Origen’s contribution, see my thesis, “The Transfiguration of Christ in Greek Patristic
Literature: From Irenaeus of Lyon to Gregory Palamas” Oxford D.Phil. thesis, 1991, pp. 50-72).
But for the purposes of this paper, let me just say that the most important difference between
Origen’s and Chrysostom’s treatment of the Transfiguration is that Origen places little or no
emphasis on the Transfiguration light, owing, of course, to the strong Platonic influence on
Origen’s thought.
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References to the Transfiguration can also be found in other of Chrysostom’s works which also
shed light (no pun intended) on Chrysostom’s understanding of the nature and significance of the
revelation of Tabor.[3]

I should like to point out that Chrysostom’s treatment of the Transfiguration is extremely rich and
varied, embracing a wide variety of themes (for further details, see again my thesis, ibid., pp. 99-
119) which cannot be treated here in the time that we have at our disposal, at this historic first
meeting of the OUPBS, so for the purposes of this seminar, | have chosen to focus on the question
of the nature and significance of the Light of Tabor in St. John, also called “the golden mouthed.”

So, what does Chrysostom say specifically about the Light of Tabor?

First, I propose to examine Chrysostom’s references to the Light as supernatural, and then attempt
to place what he says about the Divine Light in Chrysostom’s own gnosiological context, which
will enable us to assess its nature and significance more accurately.

But let us first read the texts pertaining to the light of Transfiguration in the Synoptic Accounts:

For St. John Chrysostom the Transfiguration is primarily an eschatological revelation. (This
perspective may be traced back to Irenaeus of Lyon, with the eschatological vision of Christ
resplendent in the Paternal light—examined in my opus magnum, ibid., pp. 37-43). So as to
prepare His disciples for the trials that they were about to endure in this life (cf. John 16:33),
Christ chose to give them a foretaste, concrete proof, of the heavenly blessings of which he had
hitherto only spoken:
These [trials] were in the present life and at hand, while the good things were still in hope
and expectation; as in for example, they save their life who lose it; His coming in the glory
of His Father, to render His rewards. But willing to assure their very sight, and show what
kind of glory it is with which He will appear (deixai tes pote estin he doxa ekeine, meth’
hes mellei paraginesthai), so far as they were able to understand this (hos enchoroun en
autois mathein), even in this present life He shows and reveals it to them.[4]
The one thing of which Christ had only spoken, but which had not been revealed until the
Transfiguration, was His coming again in the glory of His Father (en te doxe tou patros autou, cf.
Matt. 16:27). The above passage indicates that the glory of the transfigured Christ is a
foreshadowing of the Paternal glory in which Christ is to appear at the Last Day.
However, in another passage Chrysostom states clearly that the righteous at the Last Day will see
Christ, not merely as His disciples had seen Him on Tabor, but “in the very glory of the Father”
(en aute tou patros te doxe).
For not thus shall He come hereafter. For then, so as to spare His disciples, He disclosed
only as much of His brightness as they were able to endure; whereas later He shall come in
the very glory of the Father, not only with Moses and Elias, but also with the infinite
angelic hosts, with archangels, with Cherubim, with those infinite heavenly companies.[5]
Thus, “the very glory of the Father,” which is here referred to as an even greater glory than that
which was revealed at the Transfiguration, will be revealed only at the Last Day. What, then, is
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the difference between the glory of Christ at the Transfiguration and the glory of the Second
Coming?

Now this apparent inconsistency|[6] is resolved only when one looks more closely at the context
in which our second passages appears. First, it is important to note that both passages come from
the same homily. What Chrysostom is saying here is that the revelation of Christ’s glory at the
Last Day will not be on the humble scale of Tabor—where we have an intimate disclosure of
Christ’s divine glory before two prophets and three disciples—but rather it will be of such cosmic
proportions that it will involve the infinite myriads of the heavenly Powers (meta ton demon ton
apeiron ekeinon, cf. Luke 9:26). The underlying presupposition here is that the greater the
participation in Christ’s glory, the greater the manifestation of that glory [N.B.—John 17:10 all
mine are thine, and thine are mine, and | am glorified in them]. Hence, Christ’s glory at the Last
Day will be greater than that of the Transfiguration, because it will also reveal the glory of the
heavenly hosts, suffused with and bearing witness to the divine glory of Christ. It is, therefore,
the manifestation of the full majesty of Christ’s heavenly status that Chrysostom refers to here as
“the very glory of the Father,” that heavenly glory which is also proper to the pre-eternal and
consubstantial Word of God. Thus, Chrysostom is not suggesting here that the glory shown at the
Transfiguration is qualitatively inferior to that of the Last Day, but that it is by comparison a
humble foreshowing of that very same glory which will be unleashed at the Second Coming.

(As mentioned earlier, Chrysostom’s position here greatly resembles that of [renaeus, who, when
speaking of the glory of the Millennium and that of the Kingdom of Heaven, makes no qualitative
distinction and speaks of the same Paternal glory).

But while Chrysostom does regard the Transfiguration as a genuine eschatological revelation,
nevertheless in terms of scale he does not see it as a perfect or accurate manifestation of the glory
of the future Kingdom (ouk epideixis tou pragmatos akrives).[7] Even the light of Tabor, he says,
can only be but a dim image of the future things (amudran tina ton mellonton eikona).[8] For
only at the Last Day shall we have a “face to face” vision of the Incarnate Word.[9] At His Second
Coming, therefore, the righteous will see Christ, “not as they then on the mountain, but in far
greater brightness (alla pollo lamproteron). For not thus shall He come hereafter. For whereas
then, to spare His disciples, He discovered so much only of His brightness as they were able to
endure.”[10] Significantly, Chrysostom also explains why this has to be so:
The glory of incorruptible bodies does not emit a light similar to that of this corruptible
body (ou tosouton afiesin to fos, hoson touto to soma to phtharton), nor is it of a kind which
Is accessible to mortal eyes, but incorruptible and immortal eyes are required in order to
see it. For then on the mountain He revealed only so much [of this light] to them as was
possible for the beholders’ eyes to see without being afflicted; yet even so they could not
bear it and fell on their faces.[11]
So the glory that was revealed on Tabor, the glory of Christ’s divinity, is the very same glory that
the incorruptible bodies of the righteous will receive in the Celestial Kingdom. This glory is
perceived as light. But this light, says Chrysostom, which will be revealed more fully at the Last
Day, is not a natural or physical light, for it is not “accessible to mortal eyes.”[12] The reason
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why, then the three disciples were unable to bear even the glory revealed at the Transfiguration
was because the supernatural and immaterial nature of this light is fully perceptible only to
incorruptible and immortal eyes.[13] It is important to note here that this was according to
Chrysostom a vision which the apostles actually saw with their bodily eyes, even if only in an
Imperfect manner—hence their physical reaction to it. But even though the three disciples actually
saw Christ transfigured by His divine glory, they were nevertheless unable to contain the vision
because, as St. John explains, they were still subject to corruption and death.

This highlights another important aspect in Chrysostom’s appreciation of the significance of the
Transfiguration: that of the glorification of the human body. He explains:

Because the word concerning the Kingdom was until then unclear to those that heard it ...
He was transfigured before His disciples, thereby revealing to them the glory of the future
things and, as in an enigmatic and dim way, showing what our bodies will be like. And
whereas then He appeared with garments, it will not be so at the resurrection. For our
body will need either garments, nor abode, nor roof, nor any other such thing.[14]
Thus the Transfiguration is proof that the human body will also be transfigured at the General
Resurrection. According to Chrysostom, the whole human person, body as well as soul, has been
called to participate in the glory of which the Transfiguration is but a humble foreshowing.

Let us now turn to the gnosiological context in which we should understand the revelation of God
in Chrysostom. Firstly then, St. John insists that a clear distinction should be made between those
things pertaining to God Himself (ta tes theotetos) and those thing pertaining to God’s action or
operation in the world (ta tes oikonomias).[15] In reference to this distinction Chrysostom first
emphasizes the immutable and inaccessible nature of God:
Most high was He, and lowly was [His economy]; Most high, not in locality, but in nature
(ou topo, alla physei). He was uncompounded, His essence indestructible, His nature was
incorruptible, invisible, incomprehensible, always being, the same being, beyond angels,
superior to the heavenly powers, surpassing reason, transcending the intellect, being
impossible to see, [He was] simply believed in.[16]
God in Himself, in His essence and nature, is invisible (aoratos) and incomprehensible
(aperinoetos), and as such can neither be seen (ophthenai me dynamenos) nor comprehended
(nikon logismon hypervalnon dianoian).
But is this is so, how does God reveal Himself to man? Chrysostom answers wit the following:

When He wishes to show Himself, He does not appear as He is, nor is His bare essence
revealed—for no one has seen God as He is; for at His condescension even the cherubim
trembled; He condescended, and the mountains smoked; He condescended and the sea
dried up; He condescended, and Heaven was shaken (for had He not condescended, who
could have borne it?). Therefore, He appears not as He is, but as that which the beholder
is able to see; that is why He sometimes appears aged, and sometimes young, sometimes
in fire, and sometimes in a breeze, sometimes in water, and sometimes in weapons, not
changing His essence, but fashioning His appearance according to the different
circumstances (schematizon ten opsin pros ten poikilian ton hypokeimenon).[17]
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The key word in Chrysostom’s description of the economy of God
Is condescension (sygkatavasis),[18] for it is by His condescension that God reveals Himself to
man. He does this, says Chrysostom, not by suffering change in His essence, but by conforming,
shaping or adapting Himself[19] to the capacity of His creature, Chrysostom is not here referring
to created effects in God’s revelation to man, for sygkatavasis denotes the loving descent and
participation of God Himselfin the life of His creature.[20] So, it is precisely
God’s sygkatavasis which reveals His love for mankind (philanthropia), and which finds its
ultimate expression in the Incarnation—the hypostatic condescension of the Son and Word of
God.
Here we find a remarkable resemblance between Chrysostom’s concept of condescension and the
Cappadocian, particularly the Basilian, distinction between the essence and energies of
God.[21] As far as | am aware, this distinction, just as in St. Basil’s, is made explicit a single
passage (in the De incomprehensibili dei natura 1.5 SC28), where indeed the word “economies”
is used rather than “condescension.” Here, Chrysostom in reference to St. Paul’s passage on the
partial knowledge of God, simply says of St. Paul that “he does not say this of the essence, but of
the ecomomies” (Ou peri tes ousias touto legei, alla peri ton oikonomion).[22] Given the created-
uncreated distinction which is also to be found in Chrysostom,[23] the antithesis is clear: while
in Basil we find the schema essence-energies, in Chrysostom there is the schema essence-
economies (or condescension): the meaning, however, is the same.[24] Neither of these two great
Fathers develops the theme further; indeed in both instances there main concern was to refute the
claim of the Anomoeans (the followers of Aetius and Eunomians) that human reason and the
human intellect are capable of penetrating into the divine mysteries to the point of apprehending
even the essence of God. And as we know, it is only in the fourteenth century that the full
significance of this distinction is made clear by the Hesychasts.
The Transfiguration, then, clearly falls within the realm of ta tes oikonomias. As such it is yet
another example of the sygkatavasis of God. On Tabor the pre-eternal divine glory manifested in
and through the theandric Christ appears to Peter, James and John as a brilliant light. Now with
the benefit of what we have learned about Chrysostom’s gnosiological framework, let us look at
what he says about the language of Scripture in the description of the divine light of Tabor:
When He wishes to say something about Himself, He uses human images. As for instance,
He went up to the mountain, and was transfigured before them, and His face shone as
the light, and His garments became white as snow. He revealed, he says, a little of His
divinity, He showed them the indwelling God ... The Evangelist, then, wanted to show His
brilliance, and so he says, He shone. How did He shine? Tell me. Exceedingly. And how
do you say? As the sun ... Why do you say so? Because | have no other star brighter. And
He was white, as snow. Why as snow? Because | have no other matter whiter. That He did
not shine in this way is indicated by the following: And the disciples fell to the ground. If
He had shone as the sun, the disciples would not have fallen (for they saw the sun every
day, and did not fall); but because He shone more than the sun and more than the snow,
that is why, unable to bear the brilliance, they fell down.[25]
The revelation on Tabor demonstrates that the language which Scripture employs in order to
describe the revelation of God to man should not be interpreted literally, but rather it should be
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understood in a manner befitting God (theoprepos).[26] As he puts it in another passage, we
should raise our minds to the meaning that the words of Scripture try to convey.[27] According
to Chrysostom, therefore, Scripture likens the light of Tabor to the sun and snow because there is
nothing brighter within the realm of human experience to which this particular light could be
likened. (Note that Chrysostom, like Diodore of Tarsus, was opposed to the allegorical
interpretation of Scripture, which makes his interpretation here all the more striking—so St. John
Is not interested here in metaphor or figurative language.)

But what of the bright Cloud of Tabor? Since we have, more or less, covered the subject of the
Light of Tabor, let us look briefly also at what Chrysostom says about the bright Cloud of
Transfiguration. Firstly, like Origen before Him, Chrysostom regards the appearance of the
Cloud as a direct reply to St. Peter’s proposal to build three tabernacles. The Cloud appears,
therefore, as a divine tabernacle: a tabernacle, as Chrysostom puts it, which is not made by the
hands of men (acheiropoietos, cf. Acts 7:48, 17:24; Isaiah 16:12).[28] Secondly, the purpose of
this Cloud, the brightness of which he contrasts with the thick darkness of the Cloud of Sinai
(Ex. 20:21; 19:16), was to instruct rather than to threaten or frighten.[29] Thirdly, the bright
Cloud also marks the beginning of a further stage in the revelation on Tabor. In fact,
Chrysostom sees it as the prelude to the voice of the Father. However, it is interesting that the
Cloud itself is not identified with the Father,[30] nor for that matter with any Person of the Holy
Trinity in particular. It is simply regarded as a manifestation of God: Houtos aei phainetai ho
Theos.[31] Hence, the voice of the Father emanates from the Cloud in order to assure the
disciples of its divine origin. A clear distinction can be discerned here, then, between the Cloud,
on the one hand, and the voice from the Cloud, on the other.

However, there is in Chrysostom no explicit statement regarding the nature of the Cloud beyond
what has already been said, namely, that it is simply a manifestation of God. But there is a small
passage in his homily on the Transfiguration, which offers, perhaps, a more positive indication
of what Chrysostom believes the bright Cloud to be. He says, “There is probably nothing more
blessed than the apostles, and especially the three, who even in the Cloud were made worthy to
be under the same roof with the Master.”[32]

Of course, the general point being made here is that there can be no greater blessing for us than
to be with Christ. The context of this passage, however, is eschatological. Being with Christ, then,
Is the blessing that the apostles received, and it is also the one thing that all Christian should strive
and hope for. But there is also a strong emphasis here on the three disciples, who received the
extra special distinction of being with Christ even in the Cloud (ka en te nephele). What, then, is
the significance of being in the Cloud? On one level, it is possible that Chrysostom is simply
making a statement of fact: Peter, James and John were with Christ more often even than the
other apostles—even, that is, in the Cloud. While this is undoubtedly true, it still does not offer a
satisfactory explanation of this passage, because it does not take into consideration either the
strong eschatological perspective of the passage in general, or the special emphasis which
Chrysostom places on the Cloud in particular. Perhaps a better explanation, therefore, would be
that the three disciples were indeed blessed to be in the Cloud with Christ, because this was a
further and deeper revelation of the Celestial Kingdom. This harks back to the Cloud as the
Tabernacle of God—a place where God is. In the Cloud, then, the three disciples experienced the
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heavenly bliss of the righteous—the blessed life of the future Kingdom.[33] This would imply,
therefore, that the bright Cloud is not merely an indication of the presence of God, but that it is
itself a description of the three disciples’ participation in the Life of God.

In conclusion, therefore, we can say that the theological implications of the Transfiguration of
Christ in Chrysostom are predominantly eschatological. Its significance lies chiefly in that it
reveals the future blessed state of the righteous in the Kingdom—the glory of the Father. The
glory of the Transfiguration is not qualitatively inferior to that of the Kingdom, but its magnitude
Is no a far humbler scale than that of the Last Day. Moreover, it also shows that the human body,
despite its incapacity prior to the General Resurrection to bear the full experience of the divine
glory, is clearly intended to participate fully in that same glory in the Age to Come. This
eschatological glory is manifested on Tabor as Light which cannot be compared with any created
light known to man. The gnosiological framework, into which Chrysostom places the Light of
Tabor, demonstrates that even descriptions of the revelations of God in Scripture are ultimately
always apophatic in character. The Taborian Light, then, is not a physical or material light, and
cannot be perceived fully by the corruptible physical eyes of mortal man. Therefore, although he
never refers to the Transfiguration Light specifically as uncreated (aktiston), it is not difficult to
appreciate how these factors combine to point to its supernatural and—because of His clear-cut
created-uncreated distinction—also uncreated nature. Equally significant in Chrysostom’s
treatment of the Taborian theophany is his insistence on the revelation of God by His
condescension rather than by His essence or nature, which is not only invisible and
incomprehensible but also totally inaccessible to both human reason and intellect. Indeed, as we
shall see, the fundamental presuppositions as regards the relationship between the Light of Tabor
and the divine economy are remarkably similar to those which may be found in Greek patristic
literature throughout the period which this study aims to cover, that is, up to and including the
person of St. Gregory Palamas in the fourteenth century.

The Cloud, on the other hand, offers the disciples a deeper experience or foretaste of the life of
the blessed in the Kingdom of Heaven. And the words of the Father, by informing us of the
hypostatic individuality and uniqueness of the Son’s generation from Him, transport us once more
to the plane of the life of the Holy Trinity—the Kingdom of Heaven.

Dr. Christopher Veniamin

Services this Week
“*Friday — 08.25.2023. - PARAGLESIS - THE OFFIGE
OF SUPPLIGATION TO SAINT NEGTARIOS -05:00
PA - Gonfession
12" Sunday after Pentecost- 08.28.2023. - 09:30 A4l
Divine Liturgy
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Donations August 13, 2023

Offering- $ 938.00 Candles - $56.00

Large Candles
In Memory of Panie Patty Martinovich from Dan & Dyne Tomak
In Memory of Steve & Stella Baich from Kathy Szmyd
In Memory of Connie Bartis from Kathy Szmyd
In Memory of Irene Martinovich from Dorothy Podolak
In Memory of Lazo & Bosa Vuckovich from Helene Gleason
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Please visit our St. Nicholas Web Page https://stnicholasjohnstown.org
We have now added a “DONATE” button to make it easier for you to send your
donations. Please take a look.

o o o o o b e e e

Recently we received an anonymous donation of $1,000 for the
purchase of buying new altar robes for the altar servers.
The total cost of the new robes is $1,543.36. We have surpassed our
goal and are now saving for a second set of robes. Please contact
Carole McAllister or Carly Zahurak.
Thank you to the following for helping us meet and
surpass our goal!!!

Melanie Schall, Frank Palmer, Brian Gjurich, Dyne Tomak, Kathy
Urban in Memory of her Mother, Irene Martinovich, Mame & Brandon
Simms, Dorothy Podolak, Rick Kondas, Donna Zimmerman, Sylvester

Gjurich & Joseph Golden
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CONGRATULATIONS
To our St. Nicholas Parish on another successful

“Taste of Serbia”
Thank you to ALL the hard workers, especially our beautiful
children; Meara Gleason, Ben Ribaric,
Eli Ribaric, Nikki Ribaric, Sam Ribaric & Madison Zahurack!
ZIVELI, NA MNOGAJA LJETA!
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UPCOMING EVENTS
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Slavic Festival - September 15-16, 2023

KOLO SLAVA
Sunday, September 24, 2023

BASKET PARTY
Sunday, October 29, 2023

Alaalaaleala e alaala ala ate aTe aTe aTe aTa AT AT aTa AT AT AT AT AT AT AT AT AT A Ta AT
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